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INTEODUCTION 


The Vedanta Sutras ot Badarayana are contained in four Adhyayas 
or books. Ainonp: the six schools of philosophy, the Vedanta is the most 
popular and tin; best studied. The Sutras of Badarayana are about 560 
in number, and so concise and abstruse, that without a commentary they 
arc liardly to be understood. Tt is difficult to find the connection between 
the successive Sutras, merely from the Sutras themselves. Beinp; a work 
of exei 3 :otics one w^ould expect them to give reference to the passages 
which are bcini? explained; but there is hardly a single Sutra wdiich gives 
unmistakoablo reference to any passage of the Upanisad. The result is 
that the various commentators have tried their ingenuity in finding out 
the passage or in imagining the text which is the subject of discussion in 
any particular Sutra. That they have not been consistent even on this 
broad point, will be clear to any one who will study the various commen- 
taries, the translations of which are before the public. In my opinion, the 
sage Bjldurayana intentionally constructed the Sutras in sucli a way 
that they may be of univ(‘i\sal application, and may not bo confined to the 
exposition of any particular relijjion or text They contain universal 
principlJf; of religion and pliilosophj^ true for all times and ages, and not 
confined to the sacred literature of the Hindus alone. An interpretation 
of the Sutras in this light is a desideratum 

Baladcva, the author of the Govinda Bhasya, w\as a follower of 
Sri Oliaitanya, tlie last of the Avaturas. He wrote tliis commentary under the 
command of Lord Krsua at Vrudavana and called it Oovinda Bhasya, 
because the Lord, as Sri Goviuda, told him in a \lream to compose it. It 
is a thcistic Bliasyo and in liis Tika on it, said to be written by himself, 
Baladeva thps gives the Guru-parampara (or the apostolic succession) of 
the great teacliors from the Lord Krsna .down to Chaitanya. 
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^ stint • 

The succession of the Gurus is as follows: 

^rl Kri§na, BrahmS, Nfirada, BadarSyana, Sri Madhva, Sri Padinanabha, 
Nfhari, Mfidhava, Aksobhya, Jayatirtha, Sri Jnanasiudhu, DaySnidlii, 
Vidyftnidhi, ESjendra, Jayadharma, Purusottama, Brahmanya, Yyasatfrtlia, 
Lak§niipati, Madhavendra. He had three disciples Sri l^wara, Advaitfi, 
NitySnanda, these are all teachers of the world (Jagat-gurus), we pay our 
reverence to these all; and lastly, to the Lord Sri Cliaitanya Deva, who was 
the disciple of Sri Kvara, and who saved the world by the gift of the love 
of i§ri Kysna. 

As regards the history of this commentary the same glossator writes 
thus ; 

?f I ^thrsnR^niiiiRu itisii 5^: 11 

fe5SrWT%I?fl^ g^: sftOift: I 

%t; II 

WTqRqtRSllffl: «qj(c!|«r I 

cut II 

*t?sq ifet I 

^ qifllrilt iwriq ^Rlr^^lFt II 
»B3ira I 

?pa; SfHR Rcli^wpl^fl;. II 

Baladeka, the wise, composed this commentary under the command 
tit ^ Govinda and hence it is called the Govinda Bhfi^ya. Having studied 
all the Yed&ntas from his Guru attd all the Upanigads so loved by the 
Lord of Lakgmi, one should study it after having read the Sahkhya texts 
and the Sftstras allied to them. Having bathed and performed the morning 
duties, the teacher and the pupil should study this Bhft§ya, reciting ^dnti 
at the beginning and at the end. As through laziness men are not inclined 
to study voluminous books, therefore, I have composed this concise gloss 
on the Govinda Bh&^ya called Sllk^ma TtkS. That Lord Govinda under 
whose command the Vidy&bhds<tos (^aladnva) composed this commentary, 
may He help me in this my undertaking ^0. May th^ lovers of Yed&nta 
and the worshippers of the lotOs-feet of Srt ^t^pa their compassion 
on me. < 
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111 modern times, no book is considered authoritative unless it belongs to 
some particular Sampradaya or School or Clmrch. Among the Vaisnavas, four 
such schools are recognised as authoritative, namely, those of Ramanuja, 
Madhva, Visnu-Svami and NimbSrka, as will ap])ear from tlic following 
extract from the same gloss: 




m: II 

=^3: II 


All Mantras not belonging to any Sampradaya or school are considered 
as fruitless. Hence in tliis Kali Ago there will arise four founders of schools, 
namely, Sri, Brahma, Riidra, and Sanaka, the four great Vaisnavas, purifiers of 
the world. All these four will incarnate in Kali under the influence of the 
Supreme Lord of Utkala. Srf inspired Ramanuja, the four-faced Brahma 
inspired Madhvacharya, Rudra inspired Visnu-Svami, and the four Kumaras 
taught through Nimbarka. 

Baladeva based his commentary mainly on the teachings of these four 
schools of Vaisnava authors. Bri Chaitanya never wrote any commentary on 
tlie Vedanta Siitras, nor did his immediate disciples. According to tliem, the 
Bliagavata Purana is the best commentary on the Vedanta Sutras. Baladeva, 
wlio had writfim many works on Vaisnavisni, and was perhaps the most 
learned among the followers of Bri Chaitanya, has written this theistic 
commentary and his explanations arc in many places really an improvement 
upon those of his predecessors. 

The text of the Baladeva Bhfi^ya, with the gloss called the Suk§ma Tika, 
was first published by Pandit ^ySraa Lfil Goswami, a descendant of Lord 
Nity&nauda. The edition being, however, in Bengali character, is not available 
to the whole of India and it is intended to bring out a revised text in the 
Sacred Books of the Hindus series in DevSnagri character. 

This translation of the Govinda Bh^§ya is more in the nature of a 
paraphrase than a literal translation. I have not hesitated in expanding the 
author’s arguments, and supplementing his short references by fuller 
quotations from the sacred texts. 


Benares : 

24th April, 1912. 


S. C. V. 
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COMMENTARY OF BALADEVA 
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First Pada 

THE BLESSED KRSNA IS EVER VfCTORIOUS. 

Wc bow with reverence to the Blessed Goviiida, the Faultless, the Inconceivable, 
the Cause of all, the True, the SclMurninous and the Infinity, the Brahman praised by 
Siva and others, who is worshipped in manifold forms by his devotees. 

Vyasa, the son of Satyavati, is verily Hari and is ever victorious, all-pervading and 
loved by His devotees. He, by the rays of his Vedanta Sdtras, has dispelled the darkness 
of ignorance and revealed the Truth of things. 

During the Dvupara age, when the Vedas were forgotten, Visiiu, the 
Supreme Person, being invited by Brahma and other limited intelligences, 
incarnated Himself in the form of Krsua Dvaipayana. He restored the 
Vedas and divided them into four parts, and composed the Brahma Sutras 
in four books, to explaiu the Vedas. It is so written iu the Skaudapurana. 

Some persons of little intelligence, hut wise in their own conceit, 
misunderstanding the sense of the Vedas, began to propound such mis- 
taken theories as, tliat the Vedas teach that the performance of the ritualistic 
worship and sacrifices was the highest end of man ; that Visnu was 
no Supremo entity but subordinate to Karma : that the heaven, etc., and 
the fruits of Karmas were eternal : that the (Jiva or) Soul and Matter (or 
Prakviti) were independent in their activities and not subordinate to ISvara ; 
that Brahman itself was the Jiva (or human soul ), and its manifestation as 
Jiva was only a reflection or illusion or illusive appearance !or limitation ; 
that the wheel of birth and death is of the Jiva who was not separate from 
Brahman itself in pure intelligence— the Jiva being nothing but portion 
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of Brahman called Buddhi, and that release is attained by the meditation 
on this truth. 

All these theories liave been put forward as Piirvapaksa and set 
aside in the Yedanta Siltras, and it is established therein that the Supreme 
Visnu is independent, is the Creator of all, has lordship over the wliole 

creation, is Omniscient, is the Highest Goal of man, and is pure Conscious- 

ness. The Sutras speak about five Tattvas or eternal principles, (?') It^vara or 
God, (ii) Jiva or Soul, {Hi) Pralq'iti or Matter, {iv) Kala or Time, and 
{v) Karma or Action. Of these the consciousness of tsvara is infinite, that of 
the Jiva is partial. However, both are eternal and have knowledge, etc., 
and are connoted by the word ‘ 1.’ Consciousness cannot be 
separated from Self-Consciousness, as luminosity cannot but reveal its own 
form : so there is no conflict in the proposition tliat God is pure conscious- 
ness, and at the same time self-conscious. 

(1) l^vara creates the universe, entering into matter and controlling 

it ; and He ordains the suffering and release of the souls in it, because lie 

is Independent and All-powerful in His essential form. Though lie is 
one, He has many aspects ; though Ho is indivisible. He becomes the object 
of knowledge to the wise as having substance and attributes, and as liaving 
a form and the spirit within it ; and tliough Ho is unmanifest. He becomes 
manifest to His seekers through pure devotion. And though He is 
one essence, in and out, yet He distributes Supreme bliss of His essential 
form to the Jivas. 

(2) Jiv^tmans are many and are in different conditions. They are 
in bondage, which consists in turning its face away from isvara, Wlien 
the Jiva turns its face towards God, then its bondage falls ; and it realises 
the form and attributes of God. The bondage is of two kinds : that wliich 
conceals tiie essential nature of God, and that Avhich liides His attributes : 
both kinds of bonds fall off, when the soul turns its face towards God, 
when there is direct vision of the Supreme. 

(3) Prakriti is the equilibrium of the three states in wliich matter 
exists, namely of Suttva or rhythm. Rajas or activity, and Tamas or stability. 
Other names of Prakriti are Tamas and Maya. Fertilised by being 
glanced at by tSvara, she is the mother of the universe in all its 
variety. 

(4) Kaia or time consists of three states— present, past and future ; 
and words like simultaueous’ and ‘quick,' ‘slow,’ etc , are used to denote 
time. It is measured by seconds, minutes, hours, days, years, cycles, 
YugaHjf up to l^arSrdha. It is in constant motion like a wheel, and is the 
cause of creation and destruction. It is an unintelligent substance, a 
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The four substances, !i5rara, etc., are eternal, as says the SvotftSvetara 
Upanisad, VI., 1,3. 

%?nT^3siT!n^ 

^ic^t g=sj|% g^i5i; ii 

He is the Eternal amon^? the eternals, the Thinker among thinkers, who, though 
one, fulfils the desires of many. He who has known that cause which is apprehended by 
Saiikhya (Philosophy) and Yoga (religious discipline), he is freed from all fetters. 

J\ofr, — To the same effect is the following text of the Bhalvavcyas : '' Verily the 
Spirit, Matter, the Souls, and the Time are eternal. The non-eternals are Prana, SraddhA, 
the elements and their compounds. Those which arc products are non-eternal. Those 
which are never produced are eternal.” 

So also in the Ciuilika Upanisad (verse 5) : 

Prakrit i is like a cow but voiceless, the creatrix of all beings, black, white and red 
are her colours, and she is the cow of desire, belonging to the Lord. 

Being (Sat) alone was in the beginning., as we find in Chhandogya 
Upanisad (VI. 2.-1). 

etc., ‘Being was in the beginning, 0 dear, etc.’ 
Ibough one of the eternals, the Lord is the ruler of the other throe, 
namely, the Jfvas, etc., as they are controlled by Him, as says the Svot. 
Up., VI., 16. : 

He makes all, He knows all, the Self-caused, the Tvnower, the Maker of time, (i.e., the 
the Destroyer of time), who assumes all qualities and knows everything, the master of 
nature and of man, the lord of the three qualities (Gunas), the cause of the bondage, the 
existence and the liberation of the w^orld. 

(5) Karma is non-intolligent and its synonyms arc Adris^a, fate, etc. It is 
beginningless, but not everlasting, because it is subject to destruction. 

The last four, ?. e., Jiva, Pralqlti, time and fate all possess energy, 
because of the energy of Brahman. The power that works within them is 
the power of the Lord. Therefore, Brahman alone is the one that has power. 
Hence the texts showing that Brahman alone exists also become harmonious; 
as there is no other force but that of Brahman alone. All these will be 
fully explained as we proceed. 

The Vedanta Sutras, or Chaturlak^ani, are so called, because they possess 
four characteristic marks or Lak§anas or Adhyayas or books. As it is 
described in Sri Bhagavata (Book I, Cli. VII., Verses 4 to 6), which in fact 
is a commentary on the Sutras : 

‘'Vyasa, m his meditation, while his heart was pure, mind concentrated, spirit full 
0 devotion, saw at first the Supreme Lord as all-pervading ; and he next saw the May^t 
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as subordinate to the Lord. He saw too the great round of Samsara and how deluded by 
this Maya, Jtvas consider themselves as consisting of three Gunas, and not as portions 
of the Lord and how they fall into great calamity. He further saw means of destroying 
this calamity, which was entire, selfless devotion to the Supreme God. Hence Vyasa 
composed this Bhagavata Punina in order to teach ignorant mankind that devotion.” 
“The Substance, the Karma, the Time, the Svabhava and the Jiva have their potencies to 
produce effect because of His gracc—they have no power of their own, if He withdraws 
His energy from them.” 

That Bhagavata is a commentary on Brahma Sutras is cxpressedly slated 
in Garuda Purana, where it says : 

“The Sri Bhagavata is an explanation of Brahma Sutras. It is also the commentary of 
Mahabhiirata. This contains as well the commentaries of Gayatri and the Vedas. The 
place of Sri Bhagavata amongst the Turapas is similar to that of the Sfima Veda amongst 
the other Vedas.” 

In the First Book, the author shows tliat all the A'^edic texts uniformly 
refer to Brahman and find their Samanvaya (reconciliation) in Him. In 
the Second Book, it has been proved that there is no conflict between 
Vedanta and other Sastras. In the Third Book the means of attaining 
Brahman arc described. In tlie Fourth Book is described the result of 
attaining Brahman. 

As regards the Adhikart. A person, who is of tranquil mind and lias 
the attributes of Sama (quietude), Dania (self-control), etc., is full of faith, 
is constantly engaged in good thoughts and associates with the knowors 
of Truth, whose heart is purified by the duo discharge of all duties, 
religious and secular, without any idea of reward, is the Adhikart or one 
competent to understand and study the Bastra. Secondly, the Sambandha 
is the description of Brahman by this Bastra. Thirdly, the Visaya or 
subject-matter of this Bastra is the Supremo Purusa, Being, Intelligence 
and Bliss, whose powder is infinite and inconceivable, and wdio possesses 
innumerable attributes, and who is all pure. He is the subject treated of 
in this Bastra. Fourthly, the necessity (Prayojana) of this Bastra is to 
obtain realisation of the Supreme God, by the removal of all false notions 
that prevent that realisation. 

This ^Sastra consists of several Adhikaranas or topics or propositions. 
Every proposition consists of five parts : (^) Thesis or Visaya, (ii) Doubt 

or SaipSaya, {in) Anti-thesis or Piirva Pak§a, (iv) Synthesis or right conclu- 
sion or Siddhanta, and lastly, («;) Sahgati or agreement of the proposition with 
the other parts of the Bastra. Sahgati or consistency shows that thei*e is 
no conflict in what precedes and what follows. It is of three sorts ; 

(i) Consistency with the scripture is called Sastra Sahgati, (ii) consistency with the 
whole book or Adhyaya Sahgati, (m) consistency with the whole chapter or Pada, called 
Pada Sahgati. Thus in the whole book of the Vedanta Sutras Brahman is its main theme, 
it is the subject-matter of discussion. Therefore, an interpretation of any passage, in 
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order to fulfil the condition of Silstra Sahgati, must not go away from the subject-matter 
of Brahman. Secondarily, with the Adhyaya or portion of the book of the Vedanta 
Sutra, each AdhyTiya has a particular topic of its own and a passage must be interpreted 
consistently with the topic of that Adhyaya. Similar is the ease with Pada Safigati. 
Besides these three sorts of Saiigatis, there is a certain relation between Adhikaranas 
themselves. One Adhikarana leads to another through some particular association of 
ideas. In a PAda there arc many Adhikaranas and they arc not put together at 
haphazard. The Sangati which binds one Adhikarana with another is of six sorts : 

(1) Aksepa Saiigati or objection, (2) Dristanta or illustration, (3) Prati-Dristanta or 
counter-illustration, (4) Prasaiiga Saiigati or incidental illustration, (5) Utpatti Saiigati or 
introduction, and (6) Apavada Sangati or exception. All these various kinds will be shown 
in their proper place in explaining these Siltras. An Adhikarana or topic is also called 
Nyaya. 


Adhikarana I — The Enquiry into Brahman 

The first Adhikarana or topic is that of Brahma-Jijnasa or Enquiry 
into Brahman. The Adhikarana may be shown in its five parts, tlius : 

(1) Visaya or Thesis. Brahman or God ought to bo enquired 
into. The following texts show that Brahman ought to be enquired into. 
As Chhandogya llpanijjad (Chapter VIT, 25. 1.) says : 

^ 

II 

The Infinite (Brahman) is bliss. There is no bliss in anything definite. Infinity 
only is bliss. The infinity, however, we must desire to understand. 

Again it is written in the Br. Up., XL 4. 5. 

^TlcflT ^ ^ 

Verily, the ir'clf is to be seen, to be beanl, to be percei\x'd, to be marked, 0 Maitreyi, 
when we see, hear, perceive, and know the Self, then all this is known. 

The word Nididbyilsitavya in tlic above, wliich lias been translated as 
“to bo marked,” means really “to be enquired into,” These two texts 
therefore, show that Brahman is to be enquired into. 

(2) Samsaya or Doubt : But there are other texts which show that 
Brahman is not to be enquired into. A iierson who has studied the Yedas 
and knows the Dharma Sastra, should he enquire into Brahman ? or should 
he not ? The texts that give rise to doubt arc tlie following : 

We have drunk Soma and become immortal ; we have attained the light, the Gods 
discovcrctl— Rig Veda, VIII, 48, 3. 

Again f % Ifd ‘Verily the rowaid of 

those who perform the four-months ceremonies is unending, eternal.’ These 
texts show that by drinking Soma or performing ChSturmasya ceremony, 
immortality and unending rewards are obtained. 
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(S'* Purvapaksa or Anitlicsis : Therefore, the Purvapaksa or Antithesis is : 
‘Brahman need not bo enquired into, Dharma is everything.’ 

(4) Siddhanta : To this, the author Badarayana replies by the first 
Siitra of his Aphorisms, saying : 


sfl'KA 1. 1. ]. 

I n n m 

Word meaning Atlia, now. Atah, therefore. Brahnia- 

Jijhasa -cnquiry into Brahman. 

Now therefore enquiry should be made into Brahman — 1. 


UAL \I)KV eOMMKNTMJV. 

The word ‘Atha’ means immediate sequenco : ‘Atah’ means there- 
fore. The sense of the Sutra is that enquiry into Brahman should bo 
made now. 

The immediate sequence is the acquisition of the following qualifi- 
cations. A i)erson, Avho has properly studied the Vcalas, who has understood 
their meaning in a general way, wlio has performed liis duties in tlie proper 
stage of life or A^rama, who is truthful, etc., whose mind has been purified 
by such actions, wlio lias the good fortune of coming into contact with a 
knower of truth, should then commence to enquire into lk*ahman. Why 
should he do so ? Because he realises that all Kamyakarmas oi* religious 
duties performed for getting certain desires, iiroduce fruits wdiich are transitory 
and limited ; while the Supreme Brahman, realised through knowledge, is 
the cause of eternal happiness, unending mental joy, and eternal tiaio 
knowdedge. Thus convinced, he renounces all Kamyakarmas, and enters 
into the enquiry and study of the Vedanta Sutras called Chaturlaksani. 

Oltjcefion : An objector may say, “By the mere study of the Vedas, 
one can understand Brahman ; for study of the Vedas means not merely 
parrot-like utterances of the Vedic Mantras, but understanding their sense 
also. Therefore, there is no necessity for the study of the Vedanta Sutras, 
as the study of the Vedas will refine the heart and incline the mind 
towards the knowledge of Brahman.” 

Answer : To this wo reply, “True, he will have the general under- 
standing of the senses of the Vedas ; but when doubts will arise in his 
mind, his intellect will be clouded and his faith will be shaken. There- 
fore, the study of the A'edanta Sutras is necessary, so that by proper argu- 
ments and reasoning, he may strengthen his position and be firm in his 
understanding.” 
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Tlio sense is this. Tlie duties of one’s Asrania properly performed f?'> to 
r(“fine the heart, etc. Thus they bcconic indirectly means of attaining 
knowledge : as tlic following text shows : 

srraittT I 

The seekers of Brahman try to know Him by the study of the Vedas, by sacrifice, by 
by ponanccs, by fastingB, (Hr. Up., IV., 4. 22). 

The followino- texts show that truth, prayer and austerity are also essential 
qiialitications : 

This Self is to be obtained by Truth, by Penance, by perpetual eclibaey arul complete 
knowlodju’o. (Mund. Up., III., 1. 5). 

SB Hi5H!r 

Hut undoubtedly a Hrahmana reaches the hi»;hest fi;oal by recitin^:^ praijors only ; 
whether he performs other (rites) or nef^lects them, he who befriends all creatures is 
declared to l)c the true Hrahmana. (Manu., IT., 87). 

The association with tliose who know Brahman (the truth) also produces 
Ihaliiua-knowledge. As wo see that Niirada and others, by their association 
with Sanat Kuniara and others, first came to enquirt‘ into Brahman and 
ultimabdy understood it. As says the (lita : (IV, 34). 

qfi[rqT^5T I 

Lcani thou this by discipleship, by iuvesti^cation, and by service. The wise, the seers 
of ihc essence of things, wall instruct thee in Avisdorn. 

The fruits of Kamyiikarmas are transitory and non-eternal, as we iind from 
the following text : 

bb ifrfBWBBgfqq bb- 

SI qiTHtdi wq*r q ^icBHugfqq 

BiTBiesi^^Biesi sHuqid ii 

And as here on earth, whatever has been acquired ])y exertion perishes, so ])eriHhes 
whatever is acfinired for the next w^orld by sacrifices and other good actions performed 
on earth. Those who depart from hence Avithout having discovered the ?Self and those 
true desires, for them there is no freedom in all the worlds. But those Avho depart from 
hence, after having discovered the {Self and those true desires, for them there is freedom 
in all the worlds. (Chh. Up., VIII., 1-0). 

The Brahman is comprehended by Jfuina alone and not by Karma, as says 
the Mundaka Upanisad : 

B5)|sreg,i\ 

Let a Bi\4hmana, after he has examined all these worlds which are gained by works, 
acquire freedom from all desires. Nothing that is eternal (not made) can be gained by 
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what is not eternal (made). Let him, in order to understand this, take fuel in his hand and 
approach a Guru who is learned and dwells entirely in Brahman. (Mund. Up., 1., 2-12). 

The Brahnian nioroover, undccaying and inRnite happiness, as says 

Taittiriya Upanisad : m l 

Truth, the knowlcdj^e, the infinity is Brahman. (Tai. Up., IL, 1-1). 

5?q^RhT I “lie understood that Brahnian was bliss.” 

The Lord possesses Eternal Knowledge and other such attributes as wo 

/ 

learn from tlic following texts of the Svetiisvetara Upanisad : 

n ^ ftatt 51 I 

=51 II C II 

He has neither body nor sense organs ; no one is found cfiual or superior to Him. 
His various transcendental powers are sung in the Vedas, namely, wisdom, strength, and 
action which arc natural to Him. (VI., 8). 

5wfi=it5i3J!!mra i 

‘They know him to be the source of the power of all the senses, but Himself devoid 
of all senses ; the Lord and Guido of all, the Great, Refuge, and Friend of all.’' (HL, 17.) 

5ispeig»j:ii 

Those who have known the God who is to be obtaif\cd by truth, who^o name is the 
Incorporeal, who is the cause of creation and destruction, the Good, the makt'r of the 
parts (that form the body), have abandoned the body. (V., 1 1). 

He is the giver of eternal joy, as wc find from the following text of the 
Goprila Upanisad : 

a ^ g g5tf?=r gig 5ra^<?H (anotlior rouding is ^S5*i3ir?s i 

Oopalu, Purvatiipani, verse 5.) 

“The wise who worship the Lord seated on the throne (of the heart) have the joy 
eternal and not the others.” {Thirly-tiro Upanisads, Anandasmma Series, p. 295.) 

The worthlcssuess of acts performed through a motive of obtaining rewards 
(Kamyakarmas) will be described in the third book. 

Tims to sum up. Oue who has mastered the Vedas, along witli their 
six auxiliary sciences and the Upan sad.s, and has obtained a general 
knowledge of their meaning, who through associating with the knowers 
of truth has acquired the faoult}’^ of discriminating between the permanent 
and the transitory, and is disgusted with the impermanent things of the 
world and wishes to know the perraanfcnt more in detail, enters into the 
study of the Vedanta Sdtras called the Chaturlak^ani, (in order to under- 
stand in detail and more compreliensivcly that which lie had understood in a 
general way befoi’e). 

It is not possible here to say, that tho enquiry into Brahman should 
be undertaken after one has acquired tho knowledge of tlie Karma Kan^a 
(by the study of the Pfirva Mim^dsti) and that one who has mastered 
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Karina Kanda naturally enters into the enquiry of Brahman. For it is 
seen, that those who do not associate with the good, and are deprived of 
the benefit of their company, are not found to enquire into Brahman ; 
while on the contrary those who do not know Karma Kanda, but who are 
purified by truthfulness, prayer, etc., and have the merit of associating 
with the good, naturally enter into such enquiry. Nor is it right to say 
that, the sequence alluded to by the Avord Atlia, refers to the acquisition 
of the four qualifications, (namely, the right discrimination, right dispassfon, 
right conduct and right earnestness to know Brahman). For these 
four qualifications are impossibie to get prior to the association with 
the lioly ; and it is well-known that these come after such association 
Avith the holy, and after getting knowledge and teaching from them : 
for then these qualifications (7iveka, Vairagya, Sat Sampatti and Mumuksuttva) 
arise in man. 

Those who have acquired such knowledge, by associating with good 
people, and who are devoted to their teacher, are divided into the three 
classes called Sanisfha, etc. The Sanistha or devoted is he Avho performs 
all acts Avitli zeal and faith (Nistha). The higher devotee or the 
Parinisthita is he Avho performs all works, merely for the sake of the good 
of Immanity (and as an example to others). 'Che third class is the dis- 
passionate sage, ever immersed in meditation ; uninfluenced by anything. 
All these reach the Supreme Brahman, through Divine Avisdom, according 
to their nature ; all this Avill be made clear further on. 

But says an objector : “The Avord ‘Atha' is a term denoting auspi- 
ciousness,” for says a Smviti : “The words Oin and Atha came out of the 
throat of Brahma in the beginning, hence both th4o are auspicious words.'’ 
“All good men employ these words in the beginning of every Scripture, in 
order to destroy all obstacles.” To this Ave reply : “It is not so.” There 
can be no apprehension of danger to the Lord (and the VedSota Sutras 
being the production of the Lord in His incarnation as VySsa, are not open 
to any adverse obstacles). That Vyasa is the Lord incarnate, we learn 
from the following text : “Know that . Kri§na Dvaipayaua Vyasa is the 
Lord Narayana Himself.” Still he has employed the Avord ‘Atha,’ as the 
first word of tlie Sutras, because it is an auspicious term inherently, as 
the sound of a conch-sliell is naturally auspicious. Therefore, if it denotes 
auspiciousness here, there is no harm. The author has followed in it the 
usage of ordinary people. Therefore, a person Avhose heart is purified, 
by the performance of Ni^kdnia Karmas, and by Sat Sahga or assodatiQU 
with holy men, and by being taught by them, should enter into an enquiaqi 
into Brahman. 
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Adhikarana II. — Brahman defined 

Oldcction : Au objector siiys ; "The word ‘Bhuniu’ is aiiplied in the (Jhli. 
Up., (VIIL, 23.1.) to Jiv'ii or Soul." 

jft % »57r ciet g# gwftcr g^ gjn gJTi^ hjisTt 

2}^ 2Ti?2|=JF5<!ftf^ gF?2}fs:3iraif^ g ••tjJiTsq 

rJifs.3rtJnfft 2ft ^ 2jqra?gaJTSf 3i5,?q g ^nq.- q;ffcRq^ ?Rf nfcfFg 

2ift qm flfir^jftRt ii \ ii 

“The Infinity (Bhuman) is bliss. There is no bliss in anything finite. Infinity only is 
bliss. This Infinity, however, we must desire to understand. I^ir, I desire to understand 
it.” “Where one sees nothin^: else, liears nothing; else, that is the Infinite. Where one 
sees somethinp; else, hears somethinji else, that is the .finite. The Infinite is immortal, the 
finite is. mortal.’’ 

Because the context of that chapter shows that the .liva is the topic 
of discussion there. As tliis ‘BhunnV is to 1)3 enquired itito and as the 
first Sutra rtTers to this text of tlte Uhluindogya Upanisad, tliereforo, 
Brahman of the Mirst Sutra must riTer to the individual soul and not to 
Braliman. 

Note The full text of the Bhnma passage is fj^iven below in order to understand the 
full arj<uraent of the Purvapaksiu who says that the word Bhuinri refers to the ^Tiva and 
not to the Hupreme B])irifc. 

qi qn^iRr qr ggfqerr j?i^ gjifqd hhj: sri%g 

jjtRi min: sfri srrofr 5 ftsr irrai stmr anj: srra 

sif®!! sT^nir: II ? 11 g 2ff«, qf JTm^ qr qr qi 3 sud qr 

H9?if fSrfrqTS^cffrqqJiJng: fq^^r q eqjrfe % ripfg ¥rii?T % 
fqgsf % % fqff% siisiqfff q 11 h ii m 

g sTsunfi^tfg II ? II sinirt sifrrrsr gqffg «qRt g qt qq q4 q^^rlq gfqrg qq f^srrJig^iad 
gqfir as%q; ^f3qT«Rft?qRrqT«ifrftf^ n v n 

‘Spirit (I’raiia) is better than hope. As the spokes of a wheel hold to the na\e, so 
does all this {bej>;inning with name and ending in hope) hold to v^pirit. That Spirit 
moves by the Spirit, it gives Spirit to the Spirit. Father means Spirit, mother Spirit, 
brother Spirit, sister Spirit, tutor Spirit, Brahmana Spirit.^ 

‘For if one says anything unbecoming to a father, mother, brother, sister, tutor or 
Bnlhmana then people say : Shame on thee ! Thou hast ofi'ended father, mother, brother, 
sister, tutor or a Brahman a. 

‘But, if after ‘the spirit has departed from them, one shoves them together with a 
poker, and burns them to pieces, no one would say : ‘Thou offendest thy father, mother, 
brother, sister, tutor or a Bruhmana, 
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‘Spirit then is all this. He who sees this, perceives this and understands this, be- 
comes an ativadin. If people say to such a man, Thou art an Ativadin, he may say, I am 

an Ativadin ; he need not deny it.’ 

Similarly tlio text, varc drastavya," ‘Self must bo soon.’ 

The word Stma refers to the individual soul, and not to Ood. The context 
there also shows that tlio individual soul is rofern'd to. Because we find 

it stated there, ‘Not foi' the sak<'. of wife, is tiie wife dear, but for the 

sake of the Self the wife is dear.' 

Nntr : Tiic full text is given below : 

H ^ Tfu: ftjft vfPr ^ 

mm WTR 5rr?iT wubi 3ir?jT u^i m s^iunt 55 ns fim 

wunr S^T: fifqr ^ ^rUTq ^ f(l4 

51 51 'l?j;aT mTUiri 5^5: fiirfli ’fl^J^riTfrRcg sRlurq fimT 51 51 5Tt stum: 
551515 nm fil4 5T5f5Tf55teg 5>mr5 551 fil4 H5fir 51 51 513^:5 551515 f5l5 55?5T- 

?55Pg 551515 515 M 55f5 5 5Ti; vlYliWi 51515 vft^l: r55T 55?3nf55‘=g 51515 vflSi: 
f55r 55r5=c7 5 51 5ft: \515T 51515 ^5i: f551 555=f51v*15?g 51515 ^51: fsl51 55ff5 5 
51 5T5I5 ^51: fil51 5fr5??lt?55?3 515'5 %51: f551 55f?5 5 51 5J515T 

51515 »J5Tfg fsf5lfl!I 55?c5Iv511?g 51515 ^1511^ 55f?5 5 51 5lX 555?5 51515 B5 

f$l5 55f5f?55Fg 5I5I5 115 r515 55frl 5rif51 51 511: 5555: «ft555t 5?ei55t f5f5«Ilflt55?it 
55^If5f5 15^51: fe 5% 5^ f55r5 H5 ftf555; II t II 

‘And ho said : ‘Verily, a husband is not dear, that you may loyc the husband; but 
that you may love the Self, therefore, a husband is dear.' 

‘Verily, a wife is not dear, that you may love the wife ; but that you may love the 
Self, therefore a wife is dear,’ 

‘Verily, sons arc not dear, that you may love the sons ; but that you may love the 
Self, therefore, sons are dear.’ 

‘Verily, wealth is not dear, that you may love wealth ; but that you may love the Self, 
therefore, wealth is dear.’ 

‘Verily, the Brahman a class is not dear, that you may love the Brahmana class ; but 
that you may love the Self, therefore the BrAhmana class is dear.’ 

‘Verily, the Ksatriya class is not dear, that you may love the Ksatriya class ; but 
that you may love the Self, therefore, the Ksatriya class is dear.’ 

‘Verily, the worlds are not dear, that you may love the worlds, but that you may love 
the Self, therefore, the worlds arc dear.’ 

‘Verily, the Devas are not dear, that you may love them ; but that you may love the 
Self, therefore, the Devas are dear.’ 

‘Verily, creatures are not dear, that you may love the creatures ; but that you may 
love the Self, therefore, creatures arc dear.’ 

‘Verily, every thing is not dear, that you may love every thing ; but that you may 
love the Self, therefore, every thing is dear.’ 

‘Verily, the Self is to be seen, to be heard, to bc'perccivod, to bo marked, 0 Mai- 
treyi I When we see, hear, perceive, and know the Self; then all this is known/ 
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Moreover the word Brahman has several meanings, according to lexi- 
cographers. It means anything big, the Brahmanical caste, the lotus- 
seated Brahma and the Vedas. Therefore, when the first Siitra says that 
Brahman should be enquired into, the doubt arises, does it mean something 
lifg that should be enquired into ? or the BrShmanical caste should bo 
enquired into ? or the lotus-seated BrahmS, must be enquired into ? or the 
Vedas ?’ 

Amtver ; To remove this doubt the next Sutra has been formulated 
b.y Biular^ait^a. It is based ou the following verso of the Taittiriya 
Upani^ad : 

^ I i i ueur vuriftstiw i wM irmi 

I I i srrajfJi j 

Bhri^^tt went to his father Varnna, saying : ‘8ir, teach me Brahman.’ He told him 
‘Food, breath, the eye, ear, mind, speech.’ 

l^en he said again to him: ‘That from whence these beings arc born, that by which, 
tifhen horn, they live, that into Which they enter at their death, try to know that : 
that is Brahman. ^ 

"Donbi : Now the doubt arises. Is the Brahman that is to be enquired 
into Jiva (individual soul) or i^vara (God) ? 

Purvapaksa : Tho Brahman is Jiva ^individual soul), because we 
find in that very Taittiriya Upanisad tho following : 

m \ 

flfwi sfiwisj; ?w:(get <f^i 

If a man knows understanding (Vijnana) as Brahman and if he does not swerve from 
it, he leaves all evils behind in the body, and all his wishes.’ (Taitt. Up., II., 5.). 

Here the word Brahman is applied to Vijnana, which is a name of 
the Jiva ; and tliat very text also shows that this Vijuiiua is to bo meditated 
upon. And moreover*’ a Jiva may acquire the power of creation, by the 
supreme force of s6me invisible cause. 

Siddhdnia :^ To this doubt and Piirvapaksa tho next Sutra gives 
answer by describing fiie peculiar attributes of Brahman who is the 
tppip pf; discussion of the Vedaqta Sutras. 

sCllRA I L 2. 

, 1 n n ^ II 

^ Janina, birth vilft Adi, and the_^ rest;“».«., sustenance and dissolutioi^ 
■VW *Af(ya', of tUia (universe). W: Yatah, from whom ; from 'irtiat Lord, . 

3fyi$: I1ie'Ban{|ltt.i8 lk?e|dkt. 
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2. — He, from whom proceeds the creation, preservation, and 
reconstruction of the universe, is Brahman— 2.* 

COMMKyT.UlY. 

The word ‘Janmadi* of the fiiitra is a Bahu-brihi compound of tbo 
kind, called *Tat giina sain vijMna.’ It literally means creation, niaintenapc©^ 
etc* The word “etc.” includes preservation and destruction. The J^'ord 
‘Asya’ means, of this : namely, these fourteen planes or ‘Lokas,’ peopl'd 'the 
various Jivas beginning with the highest Brahm^ and endtri|^ v f h the 
humblest grass, where the souls (mjoy or suffer the row<u<ls or 
punishments of their actions : this mysterious universe whose deeper depths 
no liuman intelleet can fathom ; this wonderful world of strange 
construction. The word ‘Yatah’ means “from whom” : namely, from 
tliat Supreme (lod, whose power is inconceivoablo, who Himself i- 
agent of creation as well as the material cause, from whom pr<^ ds 

this universe, Tie is Brahman. lie is the subject to be enquired into * the 
Yedanta Sutras. 

The words ‘Bhiiraa’ and ‘Atraa' principally apply to the rfupren^O 
Lord, because both etymologically mean ‘all-pervading.’ This will bo fully 
explained in BhumMhikarana (I. 3:7) an! in Yakya Anvaya Adhikarapa 
(I. 4 : 19). Therefore the word Brahman applies only to God, as it denotes 
the possession of unlimited and unsurpassed attributes, and is valid only with 
regard to God, (who is the Lord of creation and destruction). 

In the Vedas the word Brahman moans, ‘in whom all the attributes 
reach to the infinity.’ Brahman primarily moans Supreme God ; secondarily, 
the word applies to those beings other than God, because they also 
some of the god-like qualities. Thus as the word king may be appli^ 
in its secondary sense to the servants of the crown. So God alon^, who 
is the ocean of compavssiou and love towards his , devotees, should bo the 
object of enquiry, in order to get release, by ail beings who are scorhhed 
by the three-fold sorrows of existence and are* panting to obtain poaOo. 
Therefore, the object of enquiry ie the Supremel Being only oolted^ 
Brahman. Nor can wo say that these ^ «ftl#Miles ’ are superirapoeed 0^ 
Brahtpan, and ^ that consequently the Jivit fnay "Called Brahman Ihe 

Sutra. Therefore, even according to tho^ liieral meaning of the 
Brahpan, namely, ‘He in whom all the attributes ri^ch to infinity,’ this teriW: 
is ajpplied to God an(^' not to Itjtva, (for etyipoIpgicaUy ' the word Brahman 
cai^noS; be applied to man). * ' * 

wotdt 'Jljftasa’ meane ‘the ^desire tb knew, to acquire ‘ jaftnilfe* 
of Iwoierti : «) direct ot indirw^ or 
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As we know from the 8ruti : TijMya prajmiin kurvita’ ‘Having known 
Him, let him practice meditation’ (Br. Up., IV., 4. 2.). Hero A^ijnaya 
refers to indirect knoAvIodge. Prajham is direct or intuitive knowledge. 
The first is merely the gateway, while PrajTuim or nioditiition is the 
direct means of acquiring knowledge. It will he explained more fully 
further on. Knowledge of one’s own individual self is a great help in 
obtaining a knowledge of Brahman. , Hence the Sruti teaches : ‘Know 
the understanding (Jiva) as Brahman.’ He who knows himself is on tlie 
high i^ad to the knowledge of the Supreme Self. The text ‘Know the 
understanding (Jiva) as Braliman’ does not mean that Jiva is Brahman, 

t 

because it is clearly established in tiiis Sastra that the Jiva is separate 
from Brahman. Thus see Sutras I. 1. 16, T. 1. 17, T. 3. 5, I. 3. 21, I. 3. 41. 
These five Siitras explain that Brahman is separate from Jiva. Even in the 
state of release, the Jiva is never one with Brahman, but remains separate 
from him, as will be explained later on. 


An Important Maxim of I nter^nciaiion 

In interpreting a text there are certain maxims to be observed. One of 
those is laid down in the following verse : 

‘The beginning (Upakrama), the conclusion (TTpasamhara), the repetition (Abhyasa), 
peculiarity (Apurvata), the object (Phalara), the explanation of purpose (ArthavAda) and 
suitableness (ITpapatti) are the six indications, by means of which the purport of a doubtful 
text may be arrived at.’ 

Applying all these six marks of interpretation to Upanisad texts, we find 
that they all lead to the conclusion that Jiva is different from Brahman. 
As we find in the Svetasvetara Upanisad, IV. 6. 7. : 

^q^f i fqcqt 

II II giRR; I 15 

UftsRRfufh eftdqftqi: 11 ^ il 

“Two birds, inseparable friends, cling to the same tree. One of them eats -the sweet 
fruits, the other looks at it without eating. 

“On the same tree a man sits grieving, immersed, bewildered by his own impotence 
(Anisa). But when he sees the other Lord (Isa) contented, and knows His glory, then his 
grief passes away.” 

Now in these two versos the Upakrama or the opening words are 
two birds (showing there is duality and not monism) ; the conclusion or 
Upasamhara is Anyam l^am “the other who is the Lord” (which shows that 
the Lord is Anyam or different from Jiva), the repetition is “the other looks 
on without eating;” and “when he sees the othjsr lord;” the Apurvata 
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or peculiarity consists in this that the difference between man and God 
could not have i)eon known but through the Sastras, and this passage 
teaches such difference ; a fact which could not have been known but 
tliroLigh revelation. The object (Phalam) is ‘'his grief passes away.’' 

Arthavada is ‘‘He who knows his glory,” while suitableness is “one 

remains without eating.” 

Thus applying all those six marks to the above passage of the 
Svetasvotara IJpanisad, we come to the conclusion that the Sruti in all 
its parts, ti'aclies difference between diva and Brahman. The same maxim 
may be applied to other texts also. 

Objection : An objector says that the object of every Sastra is 
to teach something which is not known ; and the knowledge of which 
leads to some great result. Therefore, the Sastra teaches the unity of 
Jiva and Brahman. For what was the necessity of teaching that the 
Jfva and Brahman are two separate Beings, when every one knows it by 
his ordinary consciousness and such a knowledge is of no great use. 
Tlierefore, Advaita or the ideal Monism is the real doctrine taught in 
this Sastra, and not Tludsm or Dvaita. Therefore, the ver^ses that describe 
the difference between the Jiva and Brahman are merely the reassertion 

of a well-known popular fact, and not a teaching of something rare and 

unknown. 

Ansicer : To this objection we say, that there is no force in this 
argument, for there are other verses also in the Ui}anisads which show 
the same duality or difference between Jiva and Brahman. Thus in 
•Svetrisvetara Upanisad, I. 6.: 

“When he sees himself as different from the Lord of the world, then he is blest by 
Him, then he gets immortality.’’ 

Moreover the whole world knows generally that man is different 
from God, yet it does not know that man and God are differentiated 
from each other by having contrary attributes. (One is almighty, the 
other is of limited capacity ; one being all-pervading, the other is atomic ; 
one being controller, the other is controlled^ (Nor does this world know 
by mere common sense, unillumincd by revelation, that the Jiva and 
Brahman, though possessing these diametrically opposite attributes, yet 
have a certain co-relation to eacli other). Therefore, arises the necessity 
of teaching Dvaita, while Advaita is something inconceivable, even 
according to its expounders; and so is not a true doctrine. It is a non- 
entity like the horn of a hare. The Advaita is a state of no fruitions. 
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The boW^^s of this theory niaintaia that the soul iu release is in absolute 
isolation. And since tlie Advaitins do' not acknowledge the existence 
consciousness in the state of Moksa, that state is as good as 
non-existent. 

Those few texts of the Upauisads which apparently teach an Advaita 
doctrine, have been coiistruod by the author, Badaniyana, himself, in a 
Dvaita sense. He explains the phrase that ‘everything is Brahman’ in the 
sense that everything is under the control of Brahman and pervaded by 
Him. This would be explained fully later on. The same view is taught 
4>y the auflior in the Sutra I. 1. 30. 


Adhikarana III. — Scripture is the Source of God-knowledge • 

Visjiyn : Now the author wants to teach that the Supreme Lord, 
wlio is the preserver, destroyer and creator of this universe, is not to be 
thought out by the intellect alone, but being inconceivable is understood 
by the Vedanta revelation ; and not by any argumentation, but by intuition. 
We find the following texts of Gopala Purva Tapani Upanisad”:— • 

^ ll 

“Balutation to ICrisila who is true Being, All-intelligenco and Eternal Bli.ss, who is 
the Saviour of everything, who is known by the Vedanta alone, who is the Bupreme 
Teacher and who is the witness of Buddhi/’ 

Again, in the Br. Up., III. 9. 26. : — 

» I 

now ask thee about that person who is taught in the Upanisad.’’ 

Doubt : Now arises the doubt : Is the Lord who is to be adored, 
as the saviour, known by inference or by revelation (Upanisad) alone ? 

Purvapaksa : The Philosopher Gautama and others of his school 
hold that God can be known by inference, and they take their stand on 
the word ‘Mantavya’ (to be reasoned out), as is used in the Sruti, 
“Atmu vSre mantavya” (Br. Up., IV., 5.) ; and since God is the object 
of thought, he can be known by dialectic reasoning. 

Sidhdnta : To this the author replies : ‘No, God cannot be known 
by reasoning alone.’ Hence the third Butra runs as follows 

SUTRA I. 1.3. 

n 1 n ^ II 

IW ii^tra, the Scripture, the Revelation, the Upani§ad. YonitvSt 

because of its being the proof or source. The word “Voni” (literally womb) 
meHOB that which causes or produces the knowledge of a thing. 

The Safigati is Aksepiki. 
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3. (The existence of Brahman cannot be (^inferred), because he is 
to he known only through scriptures. — B. 

COMMKNTAIJY 

The word *not’ is to bo read in this Sutra from the fifth Sdtra of 
this ?ada. Brahman is not an object of inforcnco to the seeker of truth. 
Why ? Because the seriF)tures or Upanisads are the souice or the cause 
of understanding Him So Brahman can i)e known only through the 

teachings of Upanisads. If it were otherwise, the designation ‘Aupanisada’ 
(the etymological meaning of which is “He is known through the 

Upanisads alone),” as ai)pliod to Brahman, would be meaningless. As 
regards the objection that the word, ‘Mantavya,’ ineans that the existence 
of Flrahman can be reasoned out, we explain th.at the reasoning may be 
resorted to, so far as it is consonant with the Upanisad or scriptures, to 
demonstrate the existence of (lod. So we find (in Maluibharata Wana- 
parva as well as in Kurma Purjxna) “Uha or right reasoning is that by 
which we find out the true sense of a scriptural passage, by removing all 
conflicts between what precedes and what follows it. But one shouM 

abandon mere dry discussion.” Moreover, the worthlessness of mere dry 
discussions, as carried on by Oautama, etc., is shown in Sutra II. 1.11. 

This shows that mere dry discussion like that of Gautama, etc., should be 

abandoned, because they are not based upon revelation. 

The conclusion is that Brahman is to be known from the Vedanta 
and then meditated upon. This is explained further on in the Sutra 

IF. 1. 27, where it will be furtlier explained and demonstrated that the 
best proof of the existence of Brahman, free from all objections, is revela- 
tion. This also proves that the saviour Hari has the form of the Self, 
that He is a witness of all experiences of all souls, that Ho possesses all 
good attributes which form His O'Sential nature, that he is without modi- 
fication yet the creator of the universe, and that He should be worshipped 
in this way. 

Objection : An objector may say : How can it be said that scrip-* 

ture is the means to know the Brahman ? The Vedanta texts are not 
capable of being employed as commands and prohibitions, because they 
teach something which is already in existence, and therefore they are of 
no use. They are something like mere descriptive passages of the Vedas 
or other subjects : such as the sentences ‘the world consists of the 
seven continents,’ etc. Only those passages of the Vedas are relevant 
which direct something to be done or something not to be done. Ihe 
Vedas teach action. As in ordinary life, an imperative sentence conveys 
3 
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the notion of something to be done ; ‘ Let a man desiring wealth, go to 
the king.’’ “Let a man suffering from dyspepsia, not drink water at the 
time of eating.” Similarly, in the Vedas we find commands and prohibi- 
tions, such as, “Let a man who desires heaven, perform sacrifice,” “Let 
no man drink wine.” In fact, no one employs speech without any object 
in view ; and that object is either something to be attained by doing an 
act, or which is to be avoided by abstaining from an act. But Brahman 
is an existing object. Tlicrefore passages like ‘Brahman is true, intelli- 
gence,’ etc., are useless, because they do not teach or aim at teaching any 
particular action. Such passages can only be relevant, wlien they are 
employed in connection with other passages that direct some action. 

Thus, the description of a sacrifice or of a particular deity or of a sacrificcr, 
becomes relevant, in as mucli as these passages are connected with the act 
of sacrifice. As says Jaimini : 

Ab the purport of a scripture is action, those scriptural passages whose purport is 
not action, arc piirportless. (P. M., I, 2. 1), 

Af^ain, the constituent words of a sentence arc i)ronounced with the word which 
expresses setion ; the senses of the ox»nstituent words are the eflicient cause of the sense 
of a sentence (as a whole). (P. M., I. 1 ; 25). 

Answer : To this objection we reply, that it is an erroneous 

notion to think that the Vedanta text is useless ; simply because it does 
not teach any action. Though there is no direct teacliing of any command 
or prohibition in it, yet in as much as it teaches the existence 

of Ood, who is the highest end of man ; it has a utility of its own ; like 
the sentences “there is wealth in thy house”, etc. As a man who thought 
that he was a pauper and so felt miserable, gets happiness when some 

trustworthy person tells him that tliere is a great hidden treasure in his 

house •, and as the attainment of that treasure then becomes the object of 
his life. And as the information “there is a treasure in your house,” 

is not at all useless ; similarly is the case with the VedSnta texts. 

They certainly do not teach any action, but declare the highest truth, 

namely: that there exists a Being who is the Supreme end of man, whose 
form is intelligence and inexhaustible bliss, who is perfect purity and 
who is friend of all, who has sacrificed himself for humanity, who is mine, 
who is self of myself, whose part I am. Such a declaration cannot be 
useless, because it produces a conviction of the existence of a Supreme 
Being. ®ie^Yedftnta texts are, therefore, not useUss, but produce a 
certain effect in the shape of happiness and the removal of fear, just like the 
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sentences ‘a son has been bom to thee,’ ‘this is not a snake but a rope.’ 
Moreover the utility of Vedanta is clearly explained in the Vedanta texts 
themselves. Thus wo are told in one place that ‘He who knows Brahmin 
as true Being, intelligent and infinite, as hidden in the depth of the 
heart, he enjoys all blessings’ (Tait. Up., II, 1.) So the knowledge of Brahmap 
is not useless, as it leads to the enjoyment of all blessings. 

Nor can it bo said, that since the Vedanta texts teach the attain- 
ment of certain fruits ; therefore, they teach action also. The whole 
context of the Vedanta is against such a view. It teaches knowledge 
(Jnana) and not action. On the contrary, it decries Karma or action, and 
its fruit as sometliing to be discarded. Therefore, to suppose that the 
Vedanta teaches action is to imagine something which is totally irrecon- 
cilable with it. Nor can we reasonably interpret that Vedanta teaches 
anything but the truth about Brahman. It teaches that God is the 
cause of the rise and fall of the infinite universes, that He is eternal, all* 
intelligence, that He is the ocean of infinite auspicious qualities, and 
that He is the abode of Laksmi. Every text exhausts its probative 
force with the teaching of its particular doctrine that it sets itself to 
declare. Thus the Vedanta has its scope and authority in matters 

relating to Brahman and not action. Nor should it be said on the 

authority of Jaimini, that the Vedas teach action only, and the passages 
that do not teach action are redundant, and therefore, the Vedanta passages 
are redundant. As a matter of fact, tlie two Sutras of Jaimini quoted 
above, should not be interpreted in this sense. For Jaimini himself was 
the disciple of Badarayana, and must be presumed to be a devotee of 
Brahman, and could not have taught a doctrine in conflict with that of 
his great master. In fact all that he has done in his school of Mimansa is 
to show that certain apparently redundant passages in the midst of texts 
that teach Karma described in the whole chapter should be interpreted 

as applying to Karma, and that their literal meaning should be abandoned 

in favour of teaching Karma. 

Thus in a chapter teaching sacrifice and Karma occurs the sentence ‘Ho wept’ 
(Tait Up., L, 5. 1). Either this sentence is redundant as it does not teach 
any Karma ; or it must bo interpreted to teach some action : namely, that 
at a certain stage the sacrificer must weep or shed tears. But as one 
cannot weep at will, therefore the above passage must be interpreted as a 
redundancy. 

In fact those two Sutras of Jaimini mean that passages teaching 
Karma must either command something to be done or prohibit something 
not to be done. 

If there be a sentence which does not fulfil the condition, it is either 
superfluous (P. M., L, 2. 1.), or they must be interpreted to teach some action 
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(P. M., I., 1 ; 25). In fact Jaimini does not deal with Jiiauaktln^ya texts : texts 
with which Vedanta specially deals. His scope is in that portion of the Vedas 
which deals with Karma and his Sutras refer to that portion only. It does 
not refer to Vedanta, and his Sutras should not be interpreted as such. 


Tiurs Tun V'EIUNTA TEACHES SUPREME BRAHMAN 


Adhikarana IV . — The Samanvaya. 

Visaya : Now in order to strengthen the above view, the author 
teaches that Brahman is the object of knowledge taught in all the Vedas — 
all the Vedas declare Brahman. Thus we find in Gopala Upaniijad : 

“He is sung by all the Vedas.” i So also in the Katha 

Upani§ad tL 2. 15). 

el i 

'Rdi II ii 

That Supreme whom all the Vedas recall, whom all penances proclaim, whom men 
desire when they live as religious students. 

Doubt : Is it a fact that Vi^nu alone is declared by all the Vedas ? 
or is it not a fact ? 

Furvapaksa : It is wrong to say that the Vedas teach uniformly 

about Brahman. For Ave find that they teach Karma also, about sacrifices 
and many other things. Thus some portions teach that by performing 
kariri (sacrifice)— rain falls, and that by performing Putryakmyaissti— a 
son will be boro, and that by performing dyotisfoma Yajna, one will attain 
heaven. The Vedas further teach various methods of performing sacri- 
fices. Therefore, it is not quite accurate to say that all the Vedas 

uniformly declare. Brahman only. For passages teaching karma find their 
full scope, and exhaust their meaning, by teaching the performances of 
certain sacrifices and nothing more. Hence they cannot be applied to 
Vi§i)u. 

Siddh&nta : To this the author replies by the following Sstra 

SUTRA I., 1. 4. 

3 II n n » II 

n® Tat, that, namely the fact that Vi§nu is the chief topic of knowledge 
in all the Vedas, g Tu, but, a word removing doubt. Samanvay&t, 

by concordance : by right discussion, and interpretation. 

Note p— The Bafigati is Sksepikl. 
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4. (But Visriu is the subject-matter of all the Vedas), because 
such is the appropriate interpretation of all texts — 4. 


COMMENTARY. 

The word ‘Tu’ means ‘but,’ and is employed to rebut the above 

Purvapaksa. It is proper to say that Visnu is the uniform topic taught 
in all the Yodas, whether of Karmakanda or Jhanakanda. Why ? 
Samanvayat. Aiivaya means construing a passage according to the six 
maxims mentioned above. Samanvaya, therefore, means the complete 

construction of a passage after full discussion of the pros and cons thereof. 
AVhen tlie above is applied to a passage, the proper sense of a scripture 
comes out. That sense is that Yisnu is really taught oven in those 

passages which apparently teach performance of Karma or ritualistic 

ceremony ; otlicrwiso how can w^o say that the text of the Gopala Upanisad 
is valid which says, ‘Visnu is sung in all the Upanisads.’ Even the Lord 
Himself says so expiessedly in the (jita : 

Ik II 

l am that which is to be known in all the Vedas. 1, indeed, the knower of the Vedas 
and the author of the Vedanta (G., XV., 15). 

Similarly in the Bhagavata Purana, we find : 

II 

None except me knows what is really taught by the commands and prohibitions as 
laid down in the Karmakan(la ; what is really expressed by the Mantras in the Devata- 
kan(ia, or what is the purpose of the passages to be found in the Jnaaakanda. All the 
Karmakandas refer to me because I am the great sacrifjccr ; all the Mantras praise me 
because I am the highest Devata ; and all the Jnanakanda refers to me because T am the 
creator of the world and withdraw it again to myself. Verily, I am this all. 

Again. 

Scriptures enjoin duties as my worship, use Indra. and all other names as my appella- 
tion, the texts that prescribe, as well as prohibit acts, point to me ; so, in such a state 
none other than mjself understand their true meaning. 

That it has been said : 

“Either directly or indirectly, all the Vedas teach Brahman.’’ Brahman is directly 
taught in the Jnanakanda, where His essential nature attributes, etc., are fully described. 
He is indirectlj^ taught in the Karmakapda, for sacrifices and ritualistic ceremonies are 
subsidiary to Jnana and thus indirectly lead to Brahman* 

This is also the purport of the text already quoted : 

d Infill 
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I ask thee about that Person who is taught in the Upanisads. (Br. Up., 9. 21). 
Again. 

Him the Brahmarias seek to know by the study of the Vedas, by the sacrifices, etc., 
(Br., Up., IV., 4. 22)’. 

As regards the objection that the Vedas teach the attainment of 
phenomenal things, like getting rain, procuring a son, or acquiring 
Heaven, we answer thus : These are taught in the Vedas, as incitement to 
the acquirement of divine wisdom by baby souls ; and to produce a faith 
in mankind. For when one sees that the Vcdic Mantras have the efficacy 
of producing rain, etc., then he gets faith in them and has an inclination 
to study them, and thus comes ultimately to discriminate the real and the 
transitory, the permanent and tlie illusory things of the universe, and thus 
gets love of Brahman and disgust with the phenomenal, jjhercfore, all 
the Vedas teach Braliman. Moreover, sacrifices, etc., taught in the Vedas 
produce phenomenal results like rain, etc., only then when Kama or strong 
will force is joined with the Mantras. Tlioso very sacrifices lead towards 
the purification of mind and illumination of the soul, when performed 
without such a desire for phenomenon. Thus Karmakanda itself by 
teaching the worship of various Devatas, becomes part of Brahmajhana and 
is really the worship of Brahman, when the element of desire is excluded. 
Such a worship i)urifies the lieart and gives a taste for Brahman enquiry 
and does not produce any other phenomenal desire. 


Adhlkarana V, — Brahman is hmxoablc. 

Visaya : By tlie above reasoning and by the proper construction 
of Vedic passages, it will now be shown that Brahman is not inexpressible 
or undescribable by words. 

There are, however, some texts which apparently teach that Brahman 
is unknowable by mind and inexpressible by words. As we hear in Taitt. 
Up., IL, 4. 1 : 

From whom all speech, with the mind turns away, unable to roach Him. 

So also. 

He who is not expressed by speech and by which speech is expressed, that alone 
know as Brahman, not that which people here adore (Kona. Up., 1. 5). 

Doubt : Now arises the following doubt. Is Brahman expressible 
by word or is He not expressible ? 
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Purvapaksa : According to above »Srutis and many other texts 
Brahinau is inexpressible by words. For had He been so expressible, He 
could not be said to be self- manifest. Moreover, we find in the Bliagavata 
Parana also the following : 

“That divinity whom mind and speech not attaining, fall back from ; whom I ajid 
even these Devas know not, salutation to that Lord.’^ (The speech of Maitreya in the 
Bhagavata). 

Siddhdnta : To this the author replies by the following Siddhjinta 
Sutra : 

SOTUV 1. 1. f). 

m M r< II 

’1’^: Iksateh, because it is seen. ^ Na, not. A^abdam, inox- 

]>ressible. 

5. Brahman is not inexpressible by words, because it is seen that 
ho is so expressly taught in the Vedas. — 5. 

Notr.- I Fere also is aksepa-saugati. 


COMMKNTARY. 

The word a^abdam’ of the Siitra means that in which or about 

which the word cannot penetrate or ex])ress. Brahman is not ‘a^^abdam.’ 
On the contrary, He is ‘{^abdanP or expressed by words. Why ? Iksateh 
“because it is seen.” Because we see in the Upanisad itself that the 
suggestive designation of ‘Aupanisad’ is given to Brahman. Which 
moans, Brahman is known through the Upanisad words. As wo find in the 
Brihadaranyaka Upanisad : 

I ask thee about that person whom Upanisads teach. (Br., IIT., 9. 20). 

Here the person to be enqired into is called Aiipanisada — known through 
Upanisad. 

The word ‘ik^ateh’ is formed by the affix ‘tip’ with the force of passive 
(Bhava). (The proper affix ‘to.’) The anomaly is Vedic. 

That Brahman is expressible by words, we find from the following 
Srutis also I ‘whom all the Vedas declare, etc.’ 

(Katha , Up., II., 15.) 

True, Brahman is said to be “AAabdam,” “ineffable,” only in this 

sense that he is not completely expressible by words. Thus, as the mountain 
Meru is said to be invisible, in the sense that no one can see all its 

parts, but does not mean, that it is entirely invisible, so Brahman is said 

to be indescribable or inexpressible, in the sense that Ho is not completely 
describable, For had he been totally unknowable, then in the 
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Kona Upanisad wo would not liavo found it Slid, ''Know Him to bo as 
Brahman for how could one know tho unknowable ? Moreover, in the 
plirase etc., “from wliom the speocli turns back, etc.,’’ the 

word Yatah shows that the speech docs reach Him after realising Him 
a little ; th(^ same idea is expressed by the word Aprapya “not attaining.” 

Moreover, Brahman reveals Himself through the Vedas. This idea 
does not conflict with the notion of Brahman being self-revealed. For 
the Veda.s are in a way the body of Brahman. Consequently Brahman is 
describable by words. 

Doubt : May it not be so that Brahman is inexpressible by words ? 
The being who is describable by words and who is referred to in the 
Vedas by iksati is Saguna Brahman. Such a Braliman, tho Vedas reveal, 
as they are expression of His powers. While as regards the pure infinite 
Braliman, those passages refer to Him only figuratively. 

To this the next Sutra answers thus : 

.SINTRA, 1. 1. (). 

III I I K II 

nWi Gauuah, Saguna Brahman. ^ Cha, and It if. ^ Na not. 

Atina-8abdat, because of tiie word Atman. 

G. If it be said that the Creator of the world is Saguna Brahman, 
we say, no ; because the word Atman is used in connection 
with it.—O. 


(OMMENI'ARY 

The being, who is described as Brahman and is expressible by words, 
is not Sogufia Brahman which has tho highest portion of Prakrti called 
Sattva, as its vesture. Why do we say so ? Because tho word Atman is 
used in reference to Brahman in these texts : 

II “Tlio Atman alone was in the beginning as a 
person.” (Br. Up.) ^ 

g ^ (Ait. Aranyaka) : 

The Atman verily alone existed before the creation of this universe. Nothing else was 
manifest then. He ■willed : “Let me create the worlds." 

Botti these texts show that the being which existed ptior to creation 
has been designated by the term Atman. This term 5tman piimarily applies 
to tho infinite Nirguna Brahman, as we have already explained it in 
commentating on the Sutra I., 1. 2. 

Moreover, in the Bhagavata Purapa we find : “Tho wise call Him 
Brahman, ParamStman, Bhagavan, Who is true intelligence and without 
duality.” 
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So also in th(' Visnii Piimna, \v(' {iiul : — "‘Oil Maitrova ! 'Fho word 
Bhairavan is applied to the Cause of all tlio (‘aiis(‘s2' All tlio^o Parana tenets 
also show that the inrinito Pure Brahman is tlu' om^ evpi-ossihli^ hy words. 
Had tiu‘ infinite Bi'ahinan Ixaai ind(‘sei’il)al)ie, Ih* would not hav(‘ Ixmmi 
frxpVi'sscal hy uords. 


sr-rivW I., 1. 7 

II \ I \ / II 

Tat, to that. Nisthasya, of tin' devoted, )rol\Si, rohMs<‘. 

Upad(‘S(it, h<H*aus(‘ tlu' t(*a(*lnn;:^-. 

7. (The Createi* of the univ('rs(‘ is Nireainu Brulimun nnd not 
Sne;uiin), heeausi^ the d(*vot(‘d to Him attains salvation, aecordiuLi; to 
tlie teachiiyi; of the seriptures. — 7. 


eOMMKNTM.'N 

'Hk' word ‘not’ is umha’stood in this as well as in the n(‘\i. thre‘ Shtras, 

In th(‘ Taittiriya Ppanisad we find (If, 7.) : 

Idiis world before (‘rent ion e\istc(l verily in the state of Asat or sulahx thiMice verily 
the {.iToss was horn. That Brahman himself made His self. 

'File Ppanisad tluMi i^oes on to say : 

Mf^gT *icft mfh II 

II 

When verily this Jivn ]>laee,«! f(‘ailess reliance (entire d(‘volion) on This seer, (who is 
other than all tlu'se <)bj(‘(‘ts which are seen) on Tliis taijoy<n’ (who is other that all tlnse 
objects of enjoyments), on This Ineirahlo (for llis Intinile .attrihules eaioiot Ix^ fulljj 
described), on This Self-fanninous (who has no \ilayaini or li^icht to ilhiiuine liim), then 
he reaches fearlessness (release). But if this Jiva has th(j sli^hh'st donht (and if his 
devotion has the sli»;htC8t taint of hypocrisy) then there is Fear for him. 

This sliows that lie who is devoted to tne supreme Brahman, wlio 
transcends all plienomenal universf‘, who is discrihed by the Vedas, and is 
the Creator of the world, finds freedom from fear and rc‘sts in that 
invisible, incorporeal and undefined l^jupromn Bi’almian. Tbi^ Brahman 
could not bo Saguna Brabinan. For then the t(‘xt would not liave said 
that His devottee ^Y0uld got release. The Paramatman is Nirguna and 
Moksa is attained by the worslii[) of Him alone. As we find in the 
Bhiigavata : 

“This Saviour Hari is Nirguna (untouched by the (Jiinas) ; He is the supreme Person 
(by worshipping Him there is release). He is above Prakrti. He is the wdsdorn of the 
wisest. He is the witness of all. By worshipping Him, one gets the highest reward and 
becomes himself free from all Guiias.” 

4 
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sCtra 1. 1.8. 

II M M c; 11 

Hoyatv'a, abandoninont. Avacbaniit, not beinj? said Cha, 

and. 

8. (The Creator is not Saguija Brahman) because, the text 

nowhere teaches its abandonment in favour of some one higher. — 8. 

COMMENTARY 

If that Creator of the world were Saguiia Brahman, then in these Yedilnta 
texts, which teach various kinds of meditations and practices, wc 
should have found some texts declaring liis inferiority, as they do with 

regard to men and women (who are all Saguna entities). But we do not 
find any such texts. Is the saviour Hari described as an object of worship 
to his aspirants, because He desti’oys all the Gunas of His seeker ? Certainly 
not. The texts describe that the transmigrating Jivas (who are Saguna) 
are to be discarded. As says a text “Discard all 

talks of beings other than the saviour Hari’’ (Br. Dp.\ The aspirant after 

release should meditate on the Lord in His aspect of creator also, as much 
as he meditates on Him as the True, etc. The pure Brahman is the Creator, 
(and not Brahman beclouded by Mayl) 

Therefore, Nirguna Brahman alone is described in the Yedas. Ho is the 
creator of the universe. He should be the object of meditation to His 
devotees who want emancipation. 


SCTRA 1 . 1 . 9 . 

m M I 11 

Sv^py^t, because he merges into himself. 

9. (The Creator is not Saguija Brahman) because He merges 
into Himself. (Not so the Saguija which merges into something other 
than Himself) — 9. 


COMENTARY 

We find in the B^ihadaranyaka Upanisad : \ 

That is infinite, this below is infinite. From that infinite proceeds this infinite. On 
taking away this infinite from that infinite, the remainder is still Infinite. (Br. Up., V., 1.1.) 
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Now the infinity wliich is the manifested Brahman enters into the 
infinite, which is the iinmanifestod Brahman ; and thus we see that Brahman 
enters or merges into Himself. Had it referred to Saguua Brahman, the 
text would have said tliat Hagiina enters into Nirguna, and not that it 
enters into itself. ]\roreovor, Sagiina is never said to be infinity. 

The literal moaning of above verse is this. ‘Adas’ (that) refers to 
the root-form ; the unmanifosted ; Idam’ ‘this’, refers to the manifested 
form. Both these forms are Infinity. Tlie manifested form of (lod, shown 
in Ills incarnations and wlion He acts as in Rasa, etc., comes out of the 
Iinmanifestod root-form wliich is called Purna or infinite. I he word 
Uduchyate means ‘becomes manifest.’ By taking away from tiiat infinite 
root-form, the manifested form, that is, by merging this manifested form 
into the unmanifosted root- form, tlui remainder is that root- form, which 
remains unmorged The Puranas also tell us the same about the baviour. 

That (rofl creates and laicomcs manifold, hnt still remains Nirgniia and the Supreme 
Person. He destroys and reabsorbs the manifested into Himself and still is infinite and 
free from all faults.— “Hari the first cause.’* 

Oheetion : But Brahman has two forms, — Saguna and Nirguna. 
The Saguna Brahman has Sattva for his limiting adjunct or vesture, it is 
He who is Omniscient, Omnipotent and the cause of the universe. The 
second the Nirguna Brahman, — is pure existence and consciousness, Infinite 
and perfect Purity. The Saguna 'Brahman is the Bakti or energy under- 
lying all the Vedas, (the laws of nature). The Nirguna Brahman is the 
sense of the Vedas, the unity of all diverse Laws. So these are different. 
The Nirguna Brahman cannot create. The Creator is always Saguna. 

Ans?ver : This is not so. The following aphorism rejects this 
view. 


SUTRA I. 1. 10 

II n u ^ ® II 

Gatih, Avagati or knowledge, the conception. bamanyafc, because 

of uniformity. 

10. (SaguTja Brahman is no where taught in) the Vedas, (which) 
uniformly describe the Nirguija Brahman only. — 10. 

COMMENTARY. 

Knowledge or information given by all the Vedas has this thing 
in common, that they unanimously describe that there is a Being who is 
intelligence personified, who is omniscient, omnipotent, perfectly pure, the 
Supreme Self, and the cause of the universe ; and that as the fruit of 
worshipping Him, He gives salvation to all. This knowledge is common or 
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uniform in all the Vedas. That beiiif? so, one Brahman is described in them. 
The division of Braliman into Saguna and Nirguna has no anthority in tlio 
Vedas In the (Jita also we find the same. Sii Krsna : Oil Dhaiianjaya ! 
there is no one hii^lior than Myself.” (VIL, 7). Was Sri Kivsna Saguna 
or Nirguna ? 

This idea is inoiH' clearlj^ expressed in the next Sutra, whore direct 
Yedio tfixts arc quoted, to show that Nii’giina Braliman is the subject- 
matter of all the Vedas. 


SVTKA I. 1. 11. 

II ^ i M ^ Ml 

'O 

SruUitvat, because of a Strati text. Cha, and. 

11. And there is direct text to show that Nirguija 
Brahman who is creator of the univer.se is the giver of .salva- 
tion.) — 11. 


COltMKXTAIfV. 

Tn the Svetasvetara l^panisad we read : 

gsRt ’Ij! u^S'JT'h I wg't %?tT 

II 

He is the one God, hidden in all beings, all-prcvarling, the 8elf within all beings, 
the witness, the perceiver, the only one, and Nirguna (free from (pialities) (Sv. Ul)., Vf, 11.) 

Here the word Nirguna, free from all qualities, is expressly stated 
with regard to Brahman. Thus w-^e know tli it the Nirguna Brahman 
is the Creator and is so destjribed. We cannot, therefore, say that 
Nirguna Brahman is ineffable and inexpressible. Those who say that wo 
can know Nirguna Brahman merely by inference and not directly, that 
Nirguna Brahman cannot be the Creator, because lie has no desire, and 
that creation can proceed only from a being that has a desire, are wrong. 
Because, if Nirguna Brahman can. not bo described by any words, then 
nor can He be suggested by the indirect implication of any word (Lak- 
sana). For Laksaiia oi’ suggested force of implication or secondary 
significance of a word can only apply to those things, which . are capable 
of being describnl by words. In fact, as the Vedas say that Brahman 

is invisible, etc., so they also say that Brahman is Nirguna. They do not 

convey the idea that Brahman is indescribable. 

Objection : But how can you say that He is Nirguna and at the 

same time possesses the attributes described in the IJpanisxd that He 
is all-powerful, etc. For Nirguna and Saguna are mutually exclusive. 
Either Brahman has qualities or He has no qualities. 
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Ansiicer : This is not so. The contmdiction is apparent only. Those 
who do not understand the occult meaning of the word Nirguna think 
that there is contradiction. The words Nirguna, etc., apply to Brahman, 

by excluding from ITim certain qualities included under the term Giina 
etc. This is the lu^gative sid(^ of the definition : while th<^ words Omnipotent, 
etc., apply to Brahman coi‘tain qualities which Ho possesses as His positive 
side. Therefore, when we say that Brahman is Nirguna, wo mean 
thereby that He does not possess the three Giinas or qualities of 
Prakrti : Rattva, Rajas or Tamas. But He possesses certain qualities, 

which form His essential naturi*, such as Omniscience, etc. Thus there is 
mo contradiction. So we also find in the Puninas : “The material 

qualities, such as Sattva and the rest do not exist in the Lord. He 
is the store-house of all aiisf>icious qualiti(>s. Therefore, He is infinite and 

perfectly pure. Hari tlu* saviour is the subject-matter of all the Yedas.” 

AVhen tlie Rruti says that “Ho is nameless, etc.,” those words simply mean 
that He e.annot b(^ fidlij ihdined by any name, because he is infinite. They 
also mean that all namf‘s, so far as they denote material qualities, are not 
applicable to Brahman. Tho^e who say that the words, Nirguna, etc, 
must be taken in their literal sense, and that Brahman is devoid of 
all qualities should be ask(‘d, “Do these words convey any idea of Bralnnan 
or not ?” Tf they say, “Tliey do convoy the idea of Brahman” : then he is 
describ(Kl by those words, and so cannot be said to be Avachya. 
But if those words do not convey any idea about Brahman, then it was 
useless to have cominencod a d(‘scripti()n of Brahman by the use of 
those words, when tlusy define nothing and describe nothing and convey 
no idea. 

Hero ends the commentary of the eleven Rutras which form a subsection 
by itself. 


VERSK 

Let us have faitli in that Pure, All-knowledge, All-bliss, All-pervading, 
Anandamaya Brahman, in whom all words find their true significance 


Adhiharyia VI. — Anandamaya God 

Having proved, in the i)revious Adhikaranas, that Brahman is descri- 

bable by words, now the author BMarayana takes up the topic of 

Samanvaya, and shows that several words of the Vedas which are 

apparently ambiguous, really apply to Brahman. He begins with the word 

Anandamayam, and takes up other words one after another till the end 
of the Adhy&ya. In the first PSda, those words are taken up, which 
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generally apply to a Being other than Brahman, and tlic author shows 
that by proper construction of the text, wliero those words occur, they 
must be taken to apply to Brahman, though in other places they may apply 
to anything else than Brahman. 

Visaya : In tlic Taittiriya Upanisad we read the following : 

“Ho who knows the Brahman, attains tlie Highest.” 
After reciting this, tlie (Jpauisad goes on to describe the Aniiamaya 

Purusa, the Pranamaya Piinisa, the Manoinaya Purusa, and the Yijhanamaya 
Puru^a ill due order. The last Purusa described by the iSriiti is the 
Anandamaya, in these terms : 

m Srm > 

Different from this Vijnanamaya is another inner self which is Anandamaya. The 
former is filled by this. Ft also has the shape of man. Uko the human shape of the former 
is the human shape of the latter. Joy (Priyam) is its head, Hatlsfaction (Moda) is its 
right arm. Great satisfaction (Promoda) is its left arm. Bliss (Ananda) is its trunk. 
Brahman is the tail or vSiipport. 

Doubt : Is this Inandadamaya a Jiva (or human soul) or Para- 

Brahman ? 

1 vrro-Paksa: The Anandamaya is Jiva, because the Suiti says, 
“Like the human shape of the former is the human shape of the latter.” It 
is also called Sarira Atma. (or embodied self). “Thc 3 embodied self of this 
is the same, etc.” Therefore it refei*s to Jiva. 

Siddhduta : The Anandamaya refers to Brahman and not to Jiva. So 
the author says ; 

SUTKA I. 1. 12. 

II n U n II 

Inandamayalj, the full of blisji. AbhyasSt, because of 

repetition, 

12. The Xnandamaya is Para-Brahman, because of the repeated 
use of the word Brahman in connection with it— *12. 

Note This is an example of Pratyudaharaija Bangati. 

FIRST ANUVAKA. 

^ I I 5 rRn»i»?i <451 1 jft 1 

qtir sipru^ I ^Rim*!; uf 1 i neirrei ’«U!RT<ts 

I VI^W 15 :i 3 : I l I I #sqT I 

I I 55^: 1 w 3^s?n:*nw: 1 1 

I q^: I WJ|Jn?qT 1 ^ yssf q%T I aqcJpr I, 
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He who knows the Brahman attains the highest (Brahman). On this the following 
verse is recorded : “He who knows Brahman, which is (/. e. cause, not effect), which is 
conscious, which is without end, as hidden in the depth (of the heart) ; in the highest 
Ether, he enjoys all blessijigs, at one with the all-enjoying Brahman. 

From that self, (Brahman) sprang Ether (Akasa), (that through which we hear) ; from 
ether, air ; from air, fire ; from fire, water ; (that through which we hear, feel, see and 
tastej ; from water, earth ; (that through which we hear, feel, see, taste, and smell), P>ora 
earth herbs, from herbs food, from food seed, from seed man. Man thus consists of the 
essence of food. This is his head, this his right arm, this his left arm, this his trunk 
(Atman), this the seat (the support). 

On this there is also the following Sloka : 

SECOND ANUVAKA. 

mjk 51^1: II qT: f^^T: 11 11 11 

ft i ii ii 

ft >iSHi II 11 n ii ^ 

jprft II cr^flTstr wfii umirt??: ii ii g 

?n tCT II ii ii ftir; n sji^t 

Tg: II 3^: 1^: II II aftST II ll 5 ft 

11 ^ II 

‘From food arc produced all creatures which dwell on earth. Then they live by 
food, and in the end they return to food. For food is the oldest of all beings, and there- 
fore, it is called panacea (Sarvausadha, /.c., consisting of all herbs, or quieting the heart 
of the body of all beings).’ They who w^orship food as Brahman obtain all food. For food 
is the oldest of all beings, and therefore it is called panacea. From food all creatures 
are produced ; by food, when born, they grow. Because it is fed on, or because it 
feeds on beings, therefore it is called food (Anna). 

Diflerent from this, which consists of the essence of food, is the other the inner Self, 
which consists of breath. The former is filled by this. Tt also has the shape of man. 
Like the human shape of the latter, Prana (up-breathing) is its head. Vyana (back- 
breathing) is its right arm. Apaua (down-broathing) is its left arm, Ether is its trunk. 
The earth the seat (the support). 

On this there is also the following Sloka : 

TUfRD .\nuvaka; 

Jira ^ Jddftti II ^ ii ft giRimg: ii ii 

er Jr mii ii sjrnft ft gcnnuiif: ii pfti?H^?3'rg=3»)w ^ n 

at?5tp«r 11 31: II p?m?'3TOiT3rrg ii w?3ftsnr< 3r;ftiT3r« ii 

II g w p'rft'f p U nfj) u p«tftw: ii sb? ftt<: ii 

it ?iwhiT: pi: II «riw ii stPrst ii 

II geft3flsg^3B: II \ II 

‘The Deras breathe after breath (PrS^a), bo do men and cattle. Breath ia the life 
of beingiB, therefore, it Ib called Sarvayu^ (all-enlircninfr),’ They who worship breath 
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as Brahman, obtain the full life. For breath is the life of all beings, and therefore, it is 
called Harvayiisa. The embodied Self of this (consisting of breath) is the same as that 
of the former (consisting of food). 

Different from this, which consists of breath is the other, the inner Self, which 
consists of mind. The former is filled by this. It also has the shape of man. Like the 
human shape of the former is the human shape of the latter. Yajiis is its head, Kk is 
its right arm. Silmaii is its left arm. The doctrine (Adesa, /.c., the Brahmana) is its 
trunk. The Atharvahgiras ( Atharvai-hyrnns) the seat (the support). 

On this tlierc is also the following Sloka: 


.FOl'fvTH ANPVAKA 

•ii^t II u ^ II 

^IrRT II 2?: II fT*^JTI5r II WlfflT II 

II H p.q’ II 3^f^^^T?i:il il Tw> W 

m S[%ni: || II Wfe^ff II J-gf qRlWr II II 

II V II 

‘He who knows the bliss of that Brahman, from whence all speech, with the mind- 
turns away unable to roach it, he never fears.’ The embodied S(‘lf of the former, 
(consisting of breath) is the same as that of the former. 

Different from this, Avhich consists of mind, is the other, the inner 8elf, which consists 
of understanding. The former is filled by this. Jt also has the shape of man. Like 
the human shape of the latter. Faith is its head. What is right is its right arm. What 
is true is its left arm. Absorption (Yoga) is its trunk. The great (intelh^et) is the 
seat (the support). 

On this there is also the following Sloka : 

FTFrn AXITVAKA. 

315 II R II II 551 II %r 551 

^ II II II ffa 11 ’^rrcHi 11 

3r: 'jIf'R II WF5T5T '?5T»=»TrfelI5m3ntl 11 ^?aTVs?<T3: ^T?fII5?553j: II II fl 51 CB 

^ II II ^55 555^5: II 5‘^3| fi[!3; || qg; 11 

5 = 5 K! ws I' II 551 SFf? 11 5 i 5 >^ qqfs 11 ifir 

q'5iftsgqi5!; II k 11 

“Understanding performs the sacrifice, it performs all sacred acts. All Devas 
worship Understanding as Brahman, as the oldest, [f a man knows Understanding as 
Brahman, and if he does not swerve from it, he leaves all evils behind in the body, and 
attains all his wishes.^^ The embodied Belf of this (consisting of Understanding) is the 
same as that of the former (consisting of mind). 

Different from this, which consists of Understanding, is the other inner Helf, which 
consists of bliss. The former is filled by this. It also has the shape of man. Like the 
human shape of th^ former is the human shape of the latter. Joy is its head. Satisfac- 
tion its arm. Great satisfaction is its left arm. Bliss is its trunk. Brahman is the 
seat (the support). 
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On this there is also the followinf^ Sloka : 

SIXTH AxXUVAKA 

II II ?Tffc5T ^ II ?Rft %lTfir II 

^tiT II ?r: II ^m>sgjHTr: ii ^rf^sr^rg 5i?^r ii 

»rs55ft ? 1 ^1^ f^srag sf^ II '?%f?iqjgcir ? 7 ii HtsTiw^ifr ii m sisrr^r^rfir ii ?? 

fiqtsic^fT II H *ii>Tq:7=r ?if^i ii li a^^'gqTf^n?! ll asrgjif^JT li 

aw ?!fwra^=i II ^btr arfa^Tfi w n fiTsrjja w ii wrf^sria w ii a<;w 

w I' argtiiT^i;ii aif>^ II af'Tcqftwrw# li ii 

TO^sg^rq;; ii I ii 

who knows the Brahnii!) as noii-oxistino;, becomes himself non-existinpj. He who 
knows the Brahmin as existini^, him we know himself existing;.’ The embodied Self of 
this (bliss) is the same as that of the former (understanding;). 

Thereupon follow the questions of the pupil : 

‘Docs any who knows not, after he has departed this life, ever go to that world ? 
Or does only he who knows, after he has dep.arted, go to that world V 

The answer is: ‘lie wished, may I be many, may I grow forth. He brooded over 
himself (like a man performing penance). After he had thus brooded, lie sent forth 
(created) all, whatever there is. Having sent forth, Fie entered into it. Having entered 
it, He bee.ino Sat (whi^L is manifest) and Tyat (what is not manifest), defined and 
undefined, supported and not supported, (endowed with) knowledge and without know- 
ledge (as stones), real and unreal. The Sattya (tnie) became all this whatsoever, and 
therefore the wise call it (the Brahman) Sat-tya (the true). 

On this there is also this Sloka : 


SKVENTIT AXrVAKA 

W'lsr wr*ftTii firfi ^ 11 fr?r?iTra'i>’ ll H 

qjl: acgf^m^ii ? w:ii tih'O’ lifiw II q?r aiJrerra.li 

3^7 wrqiiw w ^araii a«r ii^RJ^jrif^ n Ima c^jrsraTJs^sfiiggi- 

sf^wJT^s*ra af^f faJTt^ii m ?rlsaw Jral wafrrii ei^r sioa ga^ ii 

ww cr??r wjf II wa ir?wwF?i n irsftifiV wafs ll tifir wrwVsgarw: Han 

In the beginning this was non-existent (not yet defined by form and name). From 
it was born what exists. That made itself, therefore it is called the Self-made. That 
which is self-made is a flavour (can be tasted), for only after perceiving a flavour can 

any one perceive pleasure. Who could breathe, who could breathe forth, if that bliss 
(Brahman) existed not in the ether (in the heart) ? For he alone causes blessedness. 
When he finds freedom from fear and rest in that which is invisible, incorporeal, un- 
defined, unsupported, then he has obtained the fearless. For if he makes but the smallest 
distinction in it, there is fear for him. But that fear exists only for one who 
thinks himself wise, (not for the true sage). 

On this there is also this Sloka : 


EIGHTH ANITV^AKA 

»ftars«Tt5ra: aa?r ii ii vftaisiFarefhiiis^^ m qs=^ ll 

^ssJira^g Jftra'^€T jraf^ii gra ^jn^igg^rorm: ii Jrilre:ii 

5 
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H5Rt IIT3T ’ITISIS^: II ?r II 6 

flgsq«I5=q^f(iiiiTt5T!=^: II II ^ 4 in# *^2? >l?vj^fnrww*=5: II 

H5t II ’«rriimf5T€9 II ^ ^ ^iit ^^nwi^?nmR?sti: ii h i?^: 

fl^ f%^5I><,5rtW5IIttR??: II =5II«m5a?q ll ^ ^T5ft21i5T>^T:n»IT- 

5!^: II ^nsrrasfRT ^^Rrm^iJ^.s ii =^i5iinfei?jr ii ^ 5r ^imFn^i^iRT 

^^f»IR5^: II <?€: \^rRiTR53,! II ^ EfflUlT ^^Rfq «lf?cf II «flftj|^?T ^^T- 

II 5r ^^rrr??t: ii ^ ii ii 

^ 5| w ^^r^RR5=?r: i H <?:!! ??5 ?jtrs=3;: ii srifsi??^ i' ^ jf 

SRtr: II ?I ff?<l^<I?U^: 1 1 «^f?PT?R =qiRiRRtIR 2 T II ^ ?ld ff«RrtR?5T: 11 9 p.r:: 

5RN^<I5R?: |i «flftiic?f ^iJRR^ei II W 5r il3iTq%^R^,i; ll e t^s^l snswn: '*?15|5=3! i 
II H 3i^R SJ>% r- 11 ?i t!?': I ^5 ’-I 5.4fR5 I ^'=m- 

II i^^imiTRJTrfJiTagqfiRimfii II w mijHJiJTicJTRgRB^nf^ ii >?# JiirRqinmiTia’T- 
ll ftRIRrrJRTrJTRgqeRITflfa II ^3RSl??lT'!IIllrl1^gR)3^Rpr ll II c II 

From terror of it (Brahman) the wind blows, from terror the sun rises, from terror 
of it A|Tfni and fndra, yea Death rims as the fifth. Now this is an examination of 
(what is meant byy Bliss (Ananda) : Lot there be a noble young man, who is well read 
(in the Veda), very swift, firm and strong and let the whole world be full of wealth for 
him, that is one measure of human bliss. 

One hundred times that human bliss is one measure of the bliss of human tfandharvas 
(genii), and likewise of a great sage (learned in the Vedas) who is fri'o from desires. 

One hundred times that bliss of human Oandharvas is one measure of the bliss of 
divine Oandharvas (genii), and likewise of a great sage who is free from desires. 

One hundred times that bliss of divine Oandharvas is one measure of the bliss of the 
Fathers, enjoying their long estate, and likewise of a great sage who is free from desires. 

One hundred times that bliss of the Fathers is one measure of the bliss of the Devas, 
born in the Ajana heaven (through the merit of their lawful works), and likewise of a 
great sage who is free from desires. 

One hundred times that bliss of the /Devas born in the Ajana heaven is one measure 
of the bliss of the sacrificial Devas and likewise of a great sage who is free from desires. 

One hundred times that bliss of the sacrificial Devas is one measure of the bliss 
of the (thirty-three) Devas, and likewise of a great sage who is free from desires. 

One hundred times that bliss of the (thirty-three) Devas is one measure of the bliss 
of Indra, and likewise of a great sage who is free from desires. 

One hundred times that bliss of Indra is one measure of the bliss of Brhaspati, and 
likewise of a great sage who is free from desies. 

One hundred times that bliss of Brhaspati is one measure of the bliss of Prajapati 
and likewise of a great sage who is free from desires. 

One hundred times that bliss of Prajapati is one measure of the bliss of Brahman 
and likewise of a great sage who is free from desires. 
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He who is this (Brahman) in man, and he who is that (Brahman) in the isun, 
both are one. He who knows, when he departs from this world, reaches the Self of food, 
the Self of breath, the Self of mind, the Self of understanding, the Self of bliss. 


NINTH ANUVAKA 

n HTOT 6^11 il 

dTd d d^rfdii fiRHf q[Tqj?5R^dfiffd ii e qq 

w w ^ P.4 Mw ^fgqf^qgLM 

sgdTqi: n ^ II 

From whom words with the mind, return, not finding him,— he who knows the bliss 
of that Brahman, fears nothing. Verily this thought do^'s not afllict him : ‘Why did I 
not do the good ? Why did I do the evil ?’ He who knows this pleases his self with 
both these. Yea, with both these does he please his self. This is the Upanisad, 


COMMENTARY. 

The Anaiidamaya is the Supreme Brahmau. Why do wc say so ? 
Abhyusat — beciiuso of ropotitioii. In the passage just following the above, 
where is doseril){'d the Anandamaya ; wo find the following in the Taittiriya 
Upanisad, II., (i. 1. mm ddl % il 

“Ho who knows the Brahman as non-existing becomes himself non- 
existing. He win) knows tlie Brahman as existing, him wc know existing.’ 
In tlio above passage, Ave find twice the repetition of the word Brahman. 
Abliyasa or repetition moans uttering a word again, without any qualifications. 
Nor can it l)o said, that this Brahman which has been repeated, refers 
to the Brahman occurring at the end of the above passage, wdierc Brahman 
is said to bo the tail or support For in the previous passage, we find 
one Sloka each given after Annainaya, Pranamaya, etc. Thus the Sloka 
of Taittiriya Upanisad, II., 2. 1 : 

They who worship food as Brahman obtain all food. For food is the oldest of all 
things, and therefore it is called Panacea. From food all creatures are produced, by food, 
w’hen born, they grow. I5ecause it is fed on, or because it feeds on beings, therefore it 
is called food (Anna). 

This is given after Annainaya; and refers to the whole Annamaya, 
and not to the tail or support of Annamaya. Similarly, the Sloka of 
Taittiriya Upanisad, II, 3 : 

The Devas breathd after breath (Prana) so do men and cattle. Breath is [the lifo 
of beings, therefore it is called Sarvayusa (all-enlivening).’’ 

This is given after Pranamaya, and does not refer merely to the tail or 
support. Similarly, the Sloka of Taitt. Up., II, 54 : 

^He who knows the bliss of that Brahman, from whence all speech, with the mind 
turns away unable to reach it, he never fears.’ The embodied self of this (consisting of 
mind) is the same as that of the former. 
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This is given after the Manomaya and refers to the whole of it, and 
not to its tail or support. Similarly, the Sloka of Taittiriya Upani§ad 11, 5 : 

^Understanding performs the sacrifice, it performs all sacred acts. All Devas worship 
understanding as Brahman, as the oldest. If a man knows understanding as Brahman, 
and if he does not swerve from it, he leaves off all evil behind in the body, and attains 
all his wishes. The embodied self of this (consisting of understanding) is the same, as 
that of the former (consisting of mind).^ 

This is given after VijTuinaniaya and refers to the whole of it and not 
to its tail or support. Therefore, the 81oka ‘He who knows’, etc., refers to 
the whole of Anandamaya, and not to the tail or supijoit. Therefore, 
Anandamaya is Brahman. 

Though the Anandamaya occurs in a series of words referring to Jiva, 
yet it does not refer to it, because of its impossibility ; and because there 
is a difference of name also. This will be fully described under the Sutra, 
III., 3. 13, where it is explained what is meant by joy being the head of 
Brahman, etc. 

Ol)jection : How can “Anandamaya” here refer to Supreme Brahman, 
when it is a member of a scries of terms, like Annamaya, etc., which refer 
to Jiva, who is certainly not Anandamaya, but full of miseries ? 

Anstver : There is no fault in this. Because Brahman is read in 
such a series, in order to make it easily understandable by men of small 
intellect. The Yedas, like a groat philanthropist, describe the Supreme 
Self, by first describing the non-self ; this by constant approach towards 
the true Brahman, by words which refer to something more and more 
interior and finer ; and ultimately they show Brahman. It is something 
like a person trying to point out the small star Arundhati. He points 
out at fii’st some big star near it, and says this is Arundhati; and thus 
leads unto the true Arundhati. So the Sruti first points out the various 
non-Brahmans, and ultimately points to the true Brahman, the Anandamaya, 
the inmost. 

The passage does not mean that Brahman is taught in these Upanisads 
merely as a secondary object. But Ho is the primary object of teaching 
here. Moreover in the next chapter of Taittiriya Upani§ad, u e., in the 
third chapter called Bhrgu Valli, Varuna, on being asked by his son to 
teach him what is Brahman, first defines Brahman as the Cause of the 
Creation, etc., of the universe, and then teaches him, that all material 
objects are Brahman, sucii a^ food is Brahman, Prana is Brahman, Manas 
is Brahman, etc. He says this in order to teach that they are the materials, 
with which the universe is made ; and ultimately he finishes his teaching 
with “Ananda,” declaring that “Ananda” is Brahman. Here he stops and 
concludes by saying “This doctrine taught by me is based on Brahman 
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the supreme.’ (Taitt Up., III.. 6. 1). Further, in the conclusion also ho 
says : 

‘He who knows this, when he has departed from this world, after reaching and com- 
prehending the Self which consists of food, the Self which consists of breath, the Self 
which consists of mind, the Self which consists of understanding, the Self which consits of 
bliss, enters and takes possession of these worlds, and having as much food as he likes, 
and assuming as many forms as he likes, ho sits down singing this Saman (of Brahman) : 
Havu, Havu, Havu I (Taitt. Up., Ill 10, 5) 

This passage also shows that Anandamaya is the supremo Brahman 
Moreover in the Bhagavata Parana wo find 
^ cW II 

‘The Annamaya has the shape of man. Tn this series beginning with Annamaya, the 
last one (namely the anandamaya) is one which is beyond Being and Non-being -thou 
0 Lord art that. Thou art the final term of this series— the True.’ 

Nor is there any contradiction in applying tlie epithet “Sarira” 
(embodied) to Brahman. For we find the riruti declaring that the whole 
universe is the body of the Lord ; as the well-known Antary ami chapter of 
the Brhadaranyaka Upanisad shows ( Br. Up., III., 7. 3 ) : 

“whose body is the earth.” 

JVb/c.— The whole passage is given below. 

He who dwells in the earth, and within the earth, whom the earth does not know, 
whose body the earth is, and who pulls (rules) the earth within, He is thy Heif, the 
puller (ruler) within, the Immortal. 

He who dwells in the water, and within the water, whom the water does not know, 
whose body the water is, and who pulls (rules) the water within, He is the Self, the puller 
(ruler) within, the Immortal. 

He who dwells in the fire and within the fire, whom the fire does not know, whose 
body the fire is, and who pulls (rules) the fire within, He is thy Self, the puller /^ruler) 
within, the Immortal. 

He who dwells in the sky, and within the sky, whom the sky does not know whose 
body the sky is and who pulls (rules) the sky within. He is thy Self, the puller (ruler) 
within, the Immortal. 

He who dwells in the air (Vdyu), and within the air, whom the air does not know, 
whose body the air is and who pulls (rules) the air within, He is thy Self, the puller (ruler) 
within, the Immortal. 

He who dwells in the heaven (Dyu), and within the heaven, whom the heaven does 
not know, whose body the heaven is, and who pulls (rules) the heaven within, He is thy Self 
the puller, (ruler) within, the Immortal. 

He who dwells in the sun (Aditya), and within the sun, whom the sun does not know, 
whose body the sun is, and who pulls (rules) the sun within, He is thy Self, the puller 
(ruler) within, the Immortal. 

He who dwells in the space (Disah), and within the space, whom the space does not 
know, whose body the space is, and who pulls (rules) the space within. He is thy Self, the 
puller (ruler) within, the Immortal. 

He who dwells in the moon, and stars (Ohandra-T^rakdm) and within the moon and 
stars, whom the moon and stars do not know, whose body the moon and stars are, and who 
pulls (rules) the moon and stars within, He is thy Self, the puller (ruler) within, the 
Immortal. 
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He who dwells in the ether (A.kasa), and within the ether, whom the ether does not 
know, whose body the ether is and who pulls (rules) the ether within, He is thy Self, the 
puller (ruler) within, the Immortal. 

He who dwells in the darkness (Tamas), and within the darkness, whom the darkness 
does not know, whose body the darkness is, and who pulls (rules) the darkness within. He 
is thy Self, the puller (ruler) within, the Immortal.’' 

He who dwells in the li^»:ht (Tejas), and within the light, whom the light does not 
know', whose body the light is, and who pulls (rules) the light within. He is thy Self, the 
puller (ruler) within, the Immortal.*’ 

In fact, these Vedanta Sutras are called “Sariraka niimahisa,” for this 
very reason, because it deals with Para Brahman, the Hurira (the embodied). 

Those who explain the Sutra by saying that the Anandamaya is not 
Brahman, but the Brahman mentioned as the tail of Anandamaya is the 
Pure Braliman, are mistaken. The explanation is against the whole drift 
of the context, as well as against tlie expressed teaching of the author 
Badarayana and Varuna of tlie Upanisad. 

Note : Sankara gives an alternative explanation of this Sutra, by 
whicli it would appear that tiio Anandamaya is not Brahman, but the 
Word Brahman mentioned as hiil is the Brahman. The Purvapaksa then 
is tlio Brahman mont'oned as the tail of the Anandamaya is not the 
supremo, for it is mentioned as a subordinate member of another. The 
Siddhtinta view tlion is tliat the Brahman mentioned as the tail of Ananda- 
inaya is the Pure Brahman, because of the repetition of the w^ord Brahman 
ill tlie subsequent verses. This explanation is repudiated by our author. 

Objection : The Avord Anandamaya is formed by the affix ‘MayaP 
which has the force of modification or Vikara (Panini Sutra, IV, 3. 143). 
Therefore, Anandamaya means a being which is a modification of Ananda. 
Therefore it cannot bo applied to Brahman, who is all Ananda, and not 
any modification of Ananda. To remove this doubt the author says : 

sfTKA I. 1. 13 

II n n u II 

VMra, moditioation Sabdat, because of the word (Mayat affix 

denoting modification). ^ Na, not, Iti, thus, Chet, if. Na, not. 

Pradmiyat, because of abundance. The term Maya in Anandamaya 
denotes hero “abundance,” and not “modification.” 

13. If it be objected that Anandamaya is not Brahman, because 
the affix Mayat has the force of modification ; we say, no, because the 
affix here denotes abundance. — 13. 

CO.MMENTARy 

The Anandamaya does not mean, “Who is a modification of 

“Ananda.” Why ? Because the affix Mayat has also the force of denoting 
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abundance (see Panini, Y, 4. 21) Therefore, Anandainaya means He who 
has abundance of bliss. Moreover the word Annamaya occurs in the 
Taittirtya Upanisad, which is a portion of the Vedas, and so it is a Vaidic 
word. Now even according to grammar, the afB.x: Mayat can never come 
in the Vedas with tlie force of modification, after a word of more than two 
syllables. The word Ananda consists of three syllables. Therefore, according 
to Vedic grammar, Mayat can never be applied to this word Avith the force 
of modification. (Pdnini, IV, 3. 150). 

The Avord Anandamaya does not mean absence of sorrow. It is a posi- 
tive attribute of Brahman and not a mere negative of puin. Says the 
Subala Upanisad : ‘He is the inner self of all, free from evil, the divine 
one, the one Ood Narayana.’ So also the Visnu Parana, ‘He is the highest 
of the high, the supreme God, in whom there are no pains.’ Therefore, tlie 
affix Mayat Avhich has the force of abundance, shows here tlie real essence 
of the thing denoted by the word to Avhich it is added, that is to say, 
Anandamaya means ‘He Avhose essential nature or Rvariipa is Ananda.’ 
Thus as we say, ‘The sun has abundance of light,’ it really means, the sun 
whoso essential nature is light is called Jyotirmayah. Therefore, Anadamaya 
is not Jiva but fi^vara. 

The fact is that Anandamaya is equal to Anandasvarfipa. “He whose essential 
nature is joy.’ Similarly, VijSanamaya is Vijaanasvarfipa, Manomaya is Manosvarhpa, 
etc., except in the case of Pranamaya, Avhere Maya has the force of Vikara. Manas also 
is a AVOrd of two syllables and the affix ought to have the force of modification or Vikara. 
But as the Vedas arc said to be the various limbs of the Manomaya (see the description 
of Manomaya) we cannot say that they are modifications of Manas. 

sOtra L, I. 14 

II n n u 

Tad-hetu, tho cause of that ; namely the cause of Ananda. 

V yapade^lit, because of tho statement or declaration. 

14. The Anandamaya is not Jiva, because He is described as the 
cause of Ananda.— 14. 


CoMMENTAHY. 

^ i qiA i ^riqiin 

St I w i 

It is written in the Traittirlya Upanisad, [[. 7 : 

‘He verily is sweet. For only after jiorceivmg the sweet, can any one perceive bliss. 
Who could breathe, who could breathe forth, if that bliss (Brahman) existed not in the 
ether (in the heart) ; For he alone causes blessedness. 

This shows that tho Anandamaya is tho cause of the blessedness of tho 
Jtva, because the Anandamaya is declared as the giver of joy to the Jiva. 
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Therefore, it must bo different from the Jiva, for the donor and donee can 
not be one and the same. 

In the above passage, the word Ananda is used, but it means Ananda- 
maya. 

SUTRA r., T. 15. 

^ IM ) M U II 

Mantra, of the Mantra. Varnikarii, described : Mantra-varnikaiii 

is a compound word meaning ‘he who is described in the Mantra portion.’ 
W Eva, alone, even. Cha, and. Giyate, is sung (by the Brahraana 

portion). 

15. Moreover, the Being, described in the Mantra portion of the 
text, is again referred to as Anandamaya in the subsequent portion of 
the above passage. — 15. 

COMMKNTAKY. 

The above passage opens with the declaration of aw II “Satyam, 

Jilftnam, Anantam is Brahman.” 

The Brahman so expressly mentioned in this Mantra portion, is subse- 
quently described as Anandamaya in the Brahmana portion Therefore, 
Anandamaya is not Jiva. The sense is this. The Taittirtya Upani§ad com- 
mences with tlie declaration, ‘The Knower of Brahman 

obtains the highest.’ This shows that the worshipper Jiva obtains the 
worshipped Brahman. This object of attainment by the Jiva, which was 
mentioned in the opening passage, ‘Brahmavit fipnoti param,’ is further 
fully described in the Mantra ‘Satyam, jndnam, etc.’ The same Brahman 
alone should be taken to be referred to by the word Anandamaya. The 
subsequent portion of Taittiriya Valli commencing with the word “Tasraftt 
va etesm&t Stmana, etc.’ is an exhortation and exposition of the Brahman 
mentioned above. Tlierefore, Brahman who is the object attained, must be 
considered as different from the Jiva who obtains, because the obtained 
and the obtainer can not be the one and the same. Therefore, the Ananda- 
maya is not Jiva. 

Objeclions : If the Brahman described in the above Mantra were really 
different from the Jiva, then by proving that Brahman is Anandamaya, the 
Jiva could not be Anandamaya. But Jiva and Brahman are not different 
The essence which forms the Jiva when it becomes free from Avidyfi or 
Nescience is really one with Brahman, and the effect of this is that the 
Jiva is Jiva, so long as it is over-powered by MlyA The Mantra, therefore, 
asserts that a J^va who is free from MIya is Brahman. Therefore, the term 
Anandamaya may apply to Jiva, when the latter transcends all limitations 
of Avidyft. 
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Answer : Iho author answei’s this objection, by the following Sutra 
declaring that Jiva can never be Brahman even when Mukta or released. 

SUTRA I. 1. 16. 

11 UUU II 

Na, not. Itarah, the other : i.e., the Jiva. An-upapattelj, 

because of the impossibility, non-reasonableness. 

16. The Jiva is not the being referred to in the Mantra 
'‘Satyam, etc./’ because of the impossibility of such a 
construction.— 16. 


COMMENTARY. 

The ‘other” Ttara’ of the Sutra refers to the Jiva. The Jiva, even 
in the state of Mukti, is not referred to by the Mantra “Satyam jtianam 
etc.,” because such a construction can not be put upon that verse. For the 
Mantra says : “He who knows 

Brahman who is Satyam and Jnanam and Anantam, etc, enjoys all bless- 
ings, at one with the all-enjoying Brahman.” Here the Jiva and the Brah- 
man are distinctly shown as separate, for they both enjoy blessings together 
and concurrently. The word ‘Vipa^chita’ is used in the above Mantra. 
It literally means “Ho whose Chit or mind sees (PaSyati) diverse (Tividha) 
objects.” [The word ‘PaSya’ has become PaS by Pyi^odar&di Gana 
(Plinini VI., 3. 109). The word ‘Vi’ is applied to Brahman, because He is the 
past-master in the art of enjoyment. The Jiva when free from Avidy^ 
enjoys all blessings along With Brahman ; namely, in the matter of 
enjoyment he becomes almost a peer of Him. The word ‘ASnute’ in the 
above text is a Vaidic anomaly. It is derived from the root ‘A6’ to eat, 
and the Vikarana Sn& ought to have been used along with it ; but by 
anomaly it has taken the Vikarana Snu, and is declined in the Atmanepada ; 
instead of ‘Afioati,’ wo have ‘ASnute.’ This anomaly is according to 
Panini Sutra, III., 1. 85.] Though the Jiva, when Mukta, is a companion of 
Brahman, in the matter of enjoyment, yet superiority is to be given to 
Brahman even here. 

The devotee does not become superior to Brahman, though Brahman 
becomes the friend and the lover of the Jiva. As says the Phftgavata : 

fitter UT w n 

‘*My devotees bring me under their control as the devoted wives bring their loving 
husbands under their eontrol.’’ * * 

e 
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SUTRA. I. 1, 17. 

m n II 

Bheda, difference Vyapade^at, because of the declaration. 

17. The being described in the Mantra^ portion ‘'Satyam 
jhanam’’ is not Jiva, though Mukta, because there is a declaration of 
difference. — 17. 


COMMENTARY. 

We find in the same Yalli (Taitt. Up. 7. 1. see Sntra 14) : "‘That 
which is self-made is the most sweet. Only after tasting the sweetness of 
that sweet one, does one perceive what is Ananda.’' This shows that after 
tasting the sweetness of that Anandamaya, who is referred to in the Mantra 
portion as Brahman, the Jiva comes to perceive the real nature of 
Ananda. This also shows, that even in the state of Mukti, the Jiva is the 
perceiver and Anandamaya is the perceived ; and thus there remains a. 
difference between a perceiver and perceived even in that condition. 

Though the texts like these “even becoming like 

Brahman, he attains Brahman,” etc., (Br. Up. IV., 4. 6) apparently show that 
Jiva and Brahman become one, yet as a matter of fact, they do not declare 
the non-separateness of the Jiva and Brahman. The sense of these 
passages is this that the Jiva becomes like Brahman and not actually 
Brahman, for the attainment of Brahman means the attaining of similarity 
with Brahman, for a being merged in Brahman is included in the term 
Brahma-bhuya one who has become Brahman.’ (In other words, the 
phrase Brahma-bhuya means Brahm^pya, one who has reached Brahman.) 
Thus says the Sruti : “Niranjanara paramam sSmyam tipaiti” (M^n^., Up., III., 

' 1. 31) “shaking off good and evil, he reaches the highest similarity. 
8o also in the Gitt, XIV., 2, we find : “Having taken refuge in this 
wisdom and being assimilated to my own nature, they are not reborn.” 
The word ‘Eva’ denotes also Ukeness. As we find m the following : 
“The words “VSva,” “Yathli,” “Tathli,” ‘Eva,’ and ‘Iva’ have the meaning 
of similarity.” Therefore, Brahma eva means ''like Brahman.” 

OhjecHon : The Sattva g^na of Prakrti causes bliss (Ananda). It 
is light and the cause of luminosity • or knowledge. This Sattva guna, by 
modification, becomes the cause of bliss. Therefore, the Pradhftna ' or 
MiSitter is Anandamaya and not Brahman. 

Answer : This objection the author answers by the following t 
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SUTBA L 1. 18. 

^TRTW in I? He II 

Mm&t, because of desire or willing. ^ Cha, and. ^ Na, not. 
AnurnSna, the inferred one, i c., the PradhSna. Apek§a, necessity. 

18. Because of wishing, the A.uaiidainaya is not 
PradhaBa, — 18. 

COMMENTARY 

In the Taittiriya (Jpanisad (IL, 6.5) we find, 11 

‘He wished—may I be many, may I grow forth.” Thus creation 

proceeds by the mere wish (Mma) of the Anandamaya. Now, according to 
Samkhya, Prakyti is non-seutient, and can have no K&manii or wish. 

Therefore, the Anandamaya, with regard to which the word KSma is used, 
can not be Prakviti: 

si:tra I. 1. 19, 

^ ?i^‘ II u n R ii 

Asmin, in him, in the person called Anandamaya. Asya, his, of 
the Jiva. ^ Cha, and. Tat, that, (fearlessness) Yogam, union. 

SSsti, teaches (Sruti). 

19. The Anandamaya is not Pradh^na, for the addi- 
tional reason that the Sruti teaches two-fold Yoga of the Jtva 
with it.— 19. 

COMMENTARY. 

When a Jiva is fully devoted to this Being of Bliss, ho obtains fear- 
lessness ; while if he is not fully devoted, he is met with terror. For so 
says the Sruti iTaitt., Up., II., 7. 2) : 

iisfR I w vrq- i i 

When he finds freedoip from learj and rest in tfiat which is Invisible, Incorporeal, 
Undefin^, Unsupported, then he has obtained the Fearless. For if he makes but the 
smallest separation from It, there i^ fear for him. But that fear exists only for one who 
thinks himself wise, (pot for the true sage). 

This teaching has no bearing with regard to Pradhana, for according 
to ^ihkhya, it is the separation from Pradh^na that gives fearlessness, 
while it is union with PradhSna which is the cause of bondage and all 
fear. Thus pradhSna has all the ' attributes^ diametrically opposed to those 
of the Anandamaya; for union with the Anandamaya produces fearlessness, 
while the slightest separation from Him, is the cause of all fear. Thus it 
has been established that the Saviour Hari alone is the Anandamaya, etc,, 
and neither Jiva nor Prakyti jg sp. 
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VII Adhikarana. — The Being in the Sun and the Eye 

is Brahman. 

The wonderful Puru§a of Cbhandogya Upanisad described in chapters I., 
6 and 7 is Brahman. 

Visaya : In the ChhSndogya Upani§ad we read as follows : 

BUT ?ITH util 

?iR ?imcT«=ni?=E3js^e5i ?iT«i si 

<ngr»re?i?sTn ii ^ u sm suwfjnfBjjs;?^ sm 

sissftfiftsitsfifsis II ? 11 =^iit: sin si*i 

sm dt?!^ ST wssucSTs iivii ai^aaif^ejjfjr 5$ si: Jisfts 

w: fwj u?sis ei^ti^ssjnf=5jp£^5^ sis sis dls^ lu^ii ^s s^^if^siss 

55 si: ^ siss sffts IT; u^s«i?sisis ^ s^rs?arifte 5 r ftisss: gs^t 
^S^s1^13rq%s wuwisnrses SS ia4: II I. 11 SSS SST S.'STS SSSlftsfi^SSf^lift 
STS S W S^N: gisiss ^fcl f % S^ss; sp:s«fr S s4 ^ It » II S?sli =S 
SIS s s?si5?»ft*rf^^*s'^slsi^UH ftsmi s ss 'sig^sisiiiNV 
^swnsT ^siWel^as; 11 =: 11 


^sss sb; m^: 11 1 11 

srsissi?fr si 5N% sra: sis sis sssirsqsgs'^ sis dlq^ si^ts 

sr swilsssfifsTS 11 1 11 s^sfrsr sis a^d^ssr?^s«g^ sis uesirs’-i'^V^ 
s^s srssfsiss«tfsis 11 ^ 11 «rls»Nf^: sis sis dla^ «fts^ sr 

S^SS?ScSlS 11 Ul SM S^?SS[: ^ ST: V^x fisj ScSIS 

STS SSSTfss*^^ STS dlsW W 55 ST: ^ STSS S?fts Si:: Wm flW^SfSIS IIVII 

STS s ssissat^fJii gsst ^s^is b^ss trsgsB?^ b^Stbss b^ ss s?g«r ss 

sr^»ls®v B^ itwift SSIS BSIS II V II S SS % ^Bssissf5=s> s1%i#st ^ sg«ssisis=^Rr 
BS dlSlTSt S T S ST ^B rt STS^ BSST% SSSSS: lit II WS S SB^ ^TSitS. SIS SlSf^sl 

s sTsft s>^^ s ss ^ sTgwnfroWT 5fis>usn^aii'stft ^wisi'O'aT 11 » 11 

SIXTH KHAlilDA 

1. (The Devi Barasvati called) Rk verily (pervades) this (earth) ; (the Deva Vdyu 
called S^man (pervades) fire ; thus this (fire is seen to) rest on that (earth); therefore, 
thie Sdman is sung as resting on the Rk. 8d is this earth, and Ama is fire and that makes 
Stoa. 

2, (The Devi Sarasvatt as presiding over) sky is verily Rk, (the Deva V^yu as 
presiding over) air is Sdman. This Bdman is refuged in that Rk. The sky is Bd and the 
air is Aina, and thus the Bdma is made. 

3^ The Heaven (Barasvati) is verily and the Bun (Vdyu) is Bdman, this Bdman is 
sung as based op the Rk, the Heaven is ^ and tbe spn is" Aina, thus Sdpia is ptade* 
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4. (The Devi Barasvatt dwelling in) the stars is verily Rk and (the Deva Vayu in) 
the moon is Silman. This Stoan is refuged on that Rk. is the stars ; Ama the 
moon ; and thus Stoa is made. 

5. Now that which is the white light of the sun that indeed is Rk, again that which 
is the blue, exceeding dark light of the sun, that verily is S3-man ; thus Saman (darkness) 
is refuged in the Rk (brightness) ; therefore, the Baman is sung as refuged on the 
Now the Ba is the white light of the sun ; and the blue and deep dark is Ama, and that, 
makes Sama. 

6. Now that (Being residing inside Vayu and Barasvati) which is seen in the sun. 
(in meditation) as full of intense joy, wdth joy as beard, joy as hair, joy all together to 
the very tips of his nails. 

7. His two eyes are like fresh red lotus. His (mystic) name is ITt, for he has risen 
(Udita) above all sins. He also, who knows this, rises verily above all sins. 

8. Rk and Sama (*. e., Sarasvati and chiefi Vayu) are the ministrels of the Ijord ; 
therefore he is called Udgitha. (He who is praised as lit) and therefore, he also who sings 
Him is called IJdgatr. He, (the Lord, called Ut) is the Ruler of the worlds above that 
(above the heaven plane), lie rules those worlds and awards the desired objects to the 
Devas. This is Adhidaivata or cosmological. 

SEVENTH IvHANOA 

1. Now the psychological. The Rk is Bpeech, and the Saman is the organ of 
respiration. Thus respiration is seen to rest on the organ of speech. Therefore, the Saman 
is sung as resting on the Rk. Sa is the organ of speech, and Ama is the organ of respi- 
ration. That makes Sama. 

2. The eye is the Rk, and the Jiva is the Saman. This Saman is seen to rest on 
the Rk, therefore she Saman is sung to rest on the Rk ; 8a is the eye, and Ama the 
Jiva ; and that makes Sama. 

8. The ear is the Rk and the mind is the Saman ; this Saman is seen to rest on the 
Rk ; therefore, the Saman is sung as resting on the Rk. Sa is the ear, Ama is the 
mind. That makes S^ma. 

4. Now the white light of the eye is indeed Rk and the blue exceeding dark light 
of the eye is S^man. This Sdman is refuged on that Rk. Therefore the S^man is sung 
as refuged in the Rk. Sj! is the white light of the eye, Ama is the blue exceeding dark 
light, and that makes S^ma. 

5. Now the person that is seen in the eye is the all-wise, all-harmonious, and up- 
lifter of all. He is all-adorable, He is all-full. The form of that person in the eye is the 
same as the form of the other person in the sun, the ministrels of the one are the minis- 
trels of the other, the name Ut of the one, is the name of the other, 

6. He is the Lord, who rules the worlds beneath the physical, and awards all the 
wishes of men. Therefore all, who sing any song, sing really to Him, and thus really 
from Him they obl^ain all wealth. 

7. Now he who knowing this sings a Sfiman, sings to both, he really sings as if 
inspired by Him, and obtains the worlds beyond that and the wishes of the devas. 

8. Now through this alone he obtains all the lower worlds and the desires of human 
beinp. Therefore, the Udg^ltr who knows this should say : ‘To accomplish what 
particular desire of yours, 0 Yajamdna, shall I sing out ?” For he, who knowing this 
sings out the Stoan, is able to accomplish the desires of his Yajam^na through his song, 
yea, through his song. 
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Doubt : Now arises this doubt Who is this wonderful person, 
seen in the orb of the sun and in the orb of the eye ? Is it some Jiva, 
who by his extraordinary sanctity and wisdom, has attained the position 
of a divine personage, and resides in the solar sphere, and in the human 
retina ? Or is it supreme Brahman ? 

PtirvapaUa : The being above described is a Jiva wlio, owing 
to his good deeds and wisdom, has attained this position, because he is 
described as possessing a body. Because he is supremely wise and holy, 
tlierefore he possesses the power of ruling the worlds and awarding the 
fruits of action and desires of the gods and mankind ; and, therefore, the 
above passage teaches the worship of some highly evolved Jiva. 

Siddhania : To this the author answers by the following Sutra : 

siiTKA I. 1. 20. 

in I U ^ o II 

Antas, or Antar, the Being within ( the sun and the eye ). Tat- 
dharma, His attributes, the attributes of the Supreme. lJpade§d,t, 

because of teaching. The Sruti gives to this Person in the sun and the eye, 
attributes which solely belong to God ; therefore this Person must be Brahman. 

Note This is J)rs(anta Sangati. 

20. The being inside the sun and the eye is ParamStman, 
and not any Jiva, because the attributes of the Supreme Brahman are 
taught therein. — 20. 

He who is inside the sun and the eyo, is verily the Supreme Self, and 
not any exalted Jiva. Why ? Because in this chapter of the Chhandogya 
TJpanisad we find attributes which are applicable to Brahman only and not to 
Jiva. He is said to be “Apahatap^pma,” “above all sins” : no Jiva can 
be so described, for rising above all evils and destroying all Karmas is 
the attribute of Brahman, in Him there is no trace of sin or bondage of 
Karma, while we know that Jiva is bound by Karma, and tainted with 
sin* No doubt, highly evolved Devas and Jivas take up the offices of 
ruling over the lower spheres, and fulfilling the desires of the other 

Jivas, and awarding the fruits of actions to them. But such evolved 
souls are not primary rulers of the world. Their power and action are 
derived from that of Brahman and are the results of their meditation on 
Him. Moreover, meditation on those exalted Beings is not equivalent 

to the meditation on isvara. No doubt He is described in the above 
passage as having a body, but merely from such a description, we are 

not entitled to conclude, thaj He is a Jiva. For in the Vedas we find, 
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(such as in the well-known Parusa Sukta of the Rk-Veda, X., 90,) that 
the God is described as an Almighty Man-like being. Similarly we 
find in the other Upanisad passages, the same (anthropomorphic) des- 
cription : “I know that great person (Puriisa) of sunlike lustre, beyond 
the darkness,” etc All these passages of the Vedas and Upanisads show 
that the Supreme Brahman lias an immaterial. non-Prakrtik divine body of 
His own. 


SVTUA I. 1. 21. 

in n i x m 

^ Blieda, difference. Vyapadei^at, because of declaration. ^ 

Cha, and. Any ah, another, other than the Jiva. 

2L The Being above-mentioned is other than Jiva. 
Because there is a declaration of its being separate from 
Jiva.— 21, 


COMMENTARY. 

It must be admitted that the Inner Ruler, the Supreme Self is 
described there, and it is separate from the individual Jiva whose body 
is the sun : that is to say, the above passage describes Brahman and not 
the solar Deity. Thus in the Brhadaranyaka Upanisad, we find that a 
distinction is drawn between the Jtva whoso body is the sun and the Inner 
Ruler, the Brahman, who rules even the solar Deity ; 

He who dwells in the sun (Aditya), and within the sun, whom the sun does not 
know, whose body the sun is, and who pulls (rules) the sun within, he is thy self, the 
puller (ruler) within, the immortal.” (Br. Up., III., 7. 9) 

Therefore the Being here described is not any exalted Jiva but 
Brahman Himself ; because tho Being described in the Chh^ndogya, and 
that described in the Bi;hadtiranyaka should be one and the some, as tho 
texts are similar. 


Adhikarana VIII. — The Aka^a of Chh. Up., /., 9., ia Brahman. 

Visaya : In the Ohhftndogya Upanisad we find ; 

'iw ^ f «ii wfii a5?q«Rer 
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tCTtssir?t: 5f>RR^3rqf3 jf 115^11 

aHJ %?tuf?r^i jn^ w Rsiunf^si irf^sji5% 

5^^ Hftsjjfir II ? II fwigffejyt^ 0 jf 8?r ^ 

'rWit w fi«iigfBH@1i^ 5fi5 5^% 5i>5fi II V 11 

1. Then Bdldvatya asked, “What is the goal of Brahma (Loka) ?” “The All-luminous 
Visiiu (Ak^sa).” replied Prav^hana, “For all these (mighty) Beings take their rise from the 
All-luminous and have their setting in the All-luminous. The All-luminous is greater than 
these, the All-luminous is their great refuge. lie indeed is higher than the highest, the 
Udgttha, the infinite. 

2. He who meditates on IJdgitha as the Greater than the Great, knowing it thus to 
be the Supreme goal, the Greater than the Great becomes his protector, and he obtains 
the worlds which are greater than the Great (such as Vaikuntha, etc.) 

X ‘’Those among mankind who will know this Udgttha,” thus said Atidhanvan, son 
of Sunaka, to his disciple Udara S^ndilya, “will live for the entire length of the age in 
which they get this knowledge and for them the Supreme Brahman will be their life in this 
world, for that length, and also in the other world. He who knowing thus meditates on 
Him, the Hupreme Brahman becomes his life in the next world, yea in the next world.” 

Doubt : The doubt arises hero, what is alluded to by the woid Ak^a ? 
Is it the primeval olemont ether, or Brahman? 

Purvapaksa : The word Akasa here, is ‘protyle’ or the primeval 

element, from which all otiior olemonts have come out, ^for the current 
moaning of Akfea denotes the parent of all the eleinonts And we are 
taught that from Aldlk evolves Vayu (or all gaseous elements). Thus 
Ak^k, being the source of all physical elements, can not mean Brahman, 
but ether. 

Siddhdnta : To this objection the author answers by the following 

Sutra : 

SUTRA I. 1 . 22 , 

II n n II 

Ikakh, tlie word Ak^a as used here. 33. Tat, his, of Brahman. 

Ling&t, because of the characteristic . mark. The Akafe here refers to 
Brahman, because the defining' marks of Brahman are found in this passage. 

Note : This is Pratyudiihaiaija Saftgati. 

22. The word Akasa ^here denotes Brahman, because 
the characteristic marks of Brahman are found in the above 

passage. — 22. 


C031MKNTABY, 

The word Ak^a here refers to Brahman, because the characteristic 
marks of Brahman are found here, such as, creating all elements, sustain- 
ing Ull ©natures, ipd. orbing them back into himself, The word 
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Sarva, all is used in the above passage ; where ifc says Sarv^ni ha va 
imani hhutani,’ verily nil those beings, so it can not refer to the material 
AkS.4a from which all beings do not come out. For at least the material 
can not come out of itself. For the material Aka^a has come out of 
something else, and so it can not be the cause of its own production, there- 
fore, the Ak&Sa above-mentioned can not be the material Ak^Sa. 

Moreover, in the above passage, the word ‘Eva,’ alone,’ is used in con 
nection with AkaSa, showing that from Akai^a alone and from no other cause, 
come out all this universe Thus it is an additional reason to hold that 
AkS,Aa here does not mean the material Aka^a. For we see that clay, etc., 
are causes of pots, etc , and so the material Akai^a is not the sole cause, but 
there are other causes also. But with regard to Brahman, all tliis is con- 
sistent. He is the sole cause, because He possesses all power and every ' 
thing is His form. Though the word Ak^^a in its ordinary significance 
means the material Aka^a, yet here owing to the stronger indication of the 
context, it applies to Para Brahman. 


AdhiJcarana IX, — Prana is Brahman 

Visaya : Tn the Chlutndogya Upanisad we read as follows : 

^ 

UT II V 11 5ir?!r f 

JT^FcT 11 

Then the Prastotri approached him, saying : ‘’Sir, you said to me ‘Prastotri, if you 
without knowing the deity which belongs to the Prast^va, are going to sing it, your head 
will fall off,’ which then is the deity ?” 

He said : “Breath (Pritna). For all these beings merge into Breath alone, and from 
Breath they rise again. This is the deity belonging to the Prast^va. If without knowing 
that deity, you had sung forth your hymns, your head would have|(faUen off, after you 
had been warned by me.” 

The whole passage is given below, for the full uaderstanding of th^ 
argument. 

1* When (the crops in the land of) the Kurils were destroyed by hail stones, Usasti 
Ch^krlyapa lived a-begging with his young wife, at Ibhya-grfima. Seeing the Lord of 
Ibhya eating beans, he begged some from him. 

2. (The master of the elephants) said to Usasti, “I have no more except these, which 
are placed before me for eating.” Ugasti said, “Give me then some of these.” He gave 
him. some of those and said; “Here Is some water to drink, in this bag.” Usasti said, 
*T shall drink impure water, if I drank what has already been drunk by another.” The 
master of elephants said, “Are not these beans also impure, as 1 am eating of Jthem T” 

7 
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3. Usasti replied, “No, (these beans should not be considered unclean) because without 
eating them I cannot live ; while the drinking of (your), water (is not an absolute necess- 
ity and) depends on my pleasure, (for it can be obtained everywhere)/’ Usasti having 

[eaten himself, brought the remainder to his wife. But she had already eaten before, 
therefore she took them and put them away. 

4. Usasti next morning, after leaving his bed, said to her, “Alas I If we could get 
a little of food, then we should get much wealth, for that king there is going to offer a 
sacrifice ; he may choose me for all the priestly posts." 

5. His wife said to him, “Alas I 0 husband ! (There is nothing else in the house) 
but these (stale) beans (which you brought yesterday),” Usasti having eaten them, went 
to that big sacrifice (which was being performed). There he sat down near the Udg^trns 
who were singing hymns in the Astava ceremony : and then said to Prastotar priest, 

6. Oh Prastotar ! if thou, without knowing the Devat^ invoked in the particular 

PrastAva, art going to sing it, thy head will fall off. 

7. O Udgittar ! if thou, without knowing the Devat^ invoked in the particular 

Udgith^, art going to sing it, thy head will fall ofl‘. 

8. O Pratihartar I if thou, without knowing the DevatA, invoked in the particular 
PratthAra, art going to sing it, thy head will fall off. 

They indeed stopped and sat down ailent. 

Eleventh Khanba 

1. Then the Sacrificer said to him, ‘T desire to know who you are, f^ir.” He replied, 

“I am Usasti, the son of Ch(ikr^yana.” The king said, ‘T had made up my mind. Sir, 

to appoint you alone to all these priestly offices : but not having found you, I have 
appointed others (priests) to these offices. (But now that T have found you) Sir ! I elect 
you for all these priestly offices.” 

2. “Very well,” said Usasti. “(These should not, however be sent aw^ay), but let 
them indeed sing the sacred hymns under my direction. And promise that you pay mo 
as much wealth, ""as you give to all these (collectively).” The Sacrificer said, “Let it be so.” 

3. Then the Prastotri priest approached him respectfully, and said, “Sir, you said to 
me, ‘0 Prastotar ! if not knowing the deity related to Prastitva, thou shalt sing him, thy 
head will fall off,’ which is that Devatlt ?” 

4. Chfikrfiyana said, “(Visnu the Great Breath, or) the Chief Prdna is the deity of 

creation. Verily all these creatures merge into Prfaa (at Pralaya), and they come out of 

him (at creation). He alone is the deity belonging to creation (PrastAva). Hadst thou 

sung without knowing this Lord, thy head would have fallen off, by my saying (by my 
warping).” 

b. Then the Udgdtri priest approached him respectfully and said, “Sir, you said to 
me, ‘6 Udgdtri ! if not knowing the deity related to Udgitham, thou shalt sing him, thy 
head will fall off V which is that Devatd ?” He said, “the sun.” 

6. Oh^kr^yapa said “(Visnu residing in the sun is the deity of Udgtthd) verily all 

these singing creatures chant His praises, because he is the best and the Highest. He 
alone is the deity belonging to Udglthd. Hadst thou sung without knowing this Lord, 
thy head would have fallen oflf, as I had warned thee.” 

7. Then the Pratihartr approacned him respectfully and said, “Sir, you said to me, 
‘0 PratiharU, if not knowing the deity related to Pratih^ra, thou shalt sing him, then thy 
head will fall off,' which is that Devati ?” 

8. He smd. “(Vi§pu residing in the) food (is the deity of PratMra). Verily all these 

creatures eat Food, and live thereby (because Vi^pu dwells in food and thus maintains 
them). He alone is the deity belonging to Pratihdra. Hadst thou sung without knowing 
this Lord, thy head would have fallen off, as I had warned thee.” , t , 
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Doubt : Is this Prdna, the breath that flows in and out of the lungs ? 
Or is it the Supreme Brahman ? 

Purvapaksa : The Prana mentioned liere is the air that circulates 
in the lungs. For such is the ordinary acceptance of this term, and the 
‘ arising and merging of all beings in the Pr^na, mean that all living beings 
exist so long as this broatli is in them, thf^y perish wlien this breath 
goes out. 

SiddMnta : To tiiis the authoi answers by the following Sutra. 

sCtka 1. 1. 23. 

II n ^ I II 

Ataeva, for this reason, henee also. AM: Prdnah, the breath. 

Note: Pratyuddharana Saiigati. 

23. The word Praija here refers to Brahman, for a reason similar to 
that given in the preceding Sntra. 

COaMMKNTARY. 

This Prana of the Chh. Up., 1., U. 5, is the Supreme Lord and not the 
air of the breath. Wliy ? Because the characteristic marks of Brahman, 
namely, the evoatio)! of all creatures and re-absorption of them into Himself, 
are attributed to this Pr^na. 


Adhikarana X . — The Light is Brahman. 

Vimya : In the Chh. Up., (flL, 13. 7) we read : 

5^ ^fcT: 11 

Now that light which shines above this heaven, higher than all, higher than everything, 
in the highest world, beyond which there are no other worlds, that is the same light which 
is within man. 

Note: We give below the whole passage in order to follow the reasoning properly. 

^ cfTiw 

^ H ? II J?r I «rr 4 ^tr 5i4 el *»%- 

It ^ w ?(T I w ^ 

II ? II m 5HI^^H5H=5l: nw: sfit- 

ftiT ^5^ II V II '5rgwi?r nranO ii k. ii 

ant 5=iinrr p,r: <TR>s?Jr ii ^ n n^lRft4 , 

w <i^ls4 wfNf swrawnfr ^ ii « h «n«r w 
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«ft ^ 6tS5rT; S<?T ^rwii: II e 11 Vf 
f««f 5tw^ If *3 ^ II « II 

II 5R?i: >§^5: II II 

f ?r a5=^ « «fisw nif sPa: e btori^: g 

^ m %? ii ni ^ gf^: g sjiR<F5=ffCta<> 

g ^ at t? li \ ll arJ)f gft: 

glsaR: gr g>f^g«i\a^ «5i«rgggrafg^ai?ftfi asi^^ggst?^ gafit ^ at ii ? ii 
gg sfis'jf's^ gfts g ggig^cT*^! g '^lE^^'ng^g 'filMgig^ sgfegig 

gsrfg g “t II y II gg ^rs^ftigcft: g saig.- g grg.- g giwg^g^ei^R^ gi^- 
gffgr?gsr% g at ll i< ll 

^ ar art asR ggpai: gan^g gV.gg KTrai: g g aai^t a^sg sgiggarg, fgJigg 
aftgigg jgar^iggf^r g'd gig^ gaJr sPtaR g agi^it as=g g5i5ga'f?=aJRar 5 fraa=g 

5iTaT5%g .iu II gg g?g: ad ftaV ftga: 183 gt=T: gYarf^at aia 

ggftsg^awgr: agi^^gg ffg: n vs || g^ga^Rsigd^ g'i? fagglfsgmg fggigrfg 

s'grr f ftgwRgigr^aPt gw fggafiig g?gR:at»5rfc<i agj^gYg aYag; 

^1^: fd ggfg g at ^ g at Yg ll c ii 

II afit gjfigg: ggs: ii ii 

TWELFTH KHANDA. 

1. The Lord called Giyatr is verily this All-Full, in whatever form (He may be.) 
GAyatil is speech, because (the Lord as) Speech (cxintrols and commands) all beings. He 
sings out (the Vedas) and gives salvation to all, hence He is called (G^yatri). 

2. That very Lord (who is in the sun and called) Gdyatrt, is indeed (the very Lord 
who is in the earth and. called) Prthivl the Broad. In this (form are all these beings 
established. T^one excels this form. 

3. That very Lord who is in the earth and called Prthivt, is indeed the very Lord 
who is in this soul and called vSarira, the Joy, bliss-wisdom. In this form rest indeed 
these senses. None can excel this form. 

4. That very Lord who is in the soul and called Sartra, is indeed the Lord who is in 
the innermost part of the soul, and called the heart. In Him rest indeed these senses. 
None excels this form. 

5. That very six-fold Gsiyatrt has four feet ; and that very fact is declared by a Rk 
Verse (Rg Veda, X., 90. 3). 

6. “Such is His greatness, yea the Lord is even greater. All souls constitute one 
quarter of Him. His immortal three quarters are in Heaven.” 

7. That GAyatrt-form of the Lord is indeed Brahman, the All-pervading. This indeed 
is the AlMurainous which is outside of the soul (in the physical heart). 

8. That All-luminous, who is outside the Jiva (in the external heart) is verily the 
All-luminous who is inside the Jtva (pervades the soul). 

9. That All-luminous, who is inside the Jtva, is verily the All-luminous who is in the 
hearj of the Jfva. 

10. That All-luminous who is in the heart, is verily the Full, the Self-determined. 
He who knows thus, obtains happiness, full and independent. 
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TIIIRTEFNTH KHANDA 

1. Of this Supreme Brahman called the Heart, there are verily indeed five divine {j:ate- 
keepers. He who is His eastern gate-keeper is the presiding deity of Prdna, of the eye 
and is the sun. Let one meditate on him (as sun) as physical energy and health. He who 
meditates thus becomes energetic and healthy. 

2. Now he who is His southern gate-keeper is the presiding deity of Vydna, of the 
ear, and is the moon. Let one meditate on him (as moon possessed of) beauty and fame. 
Ho who meditates thus becomes artistic and famous. 

3. Now he who is His western gate-keeper is the presiding deity of Apana, of the 
organ of speech: and is Agni. Let one meditate on him (as Agni possessed of) intellectual 
energy and sanity. He w’ho meditates thus becomes intellectual and sane. 

4. Now he who is his northern gate-keeper is the presiding deity of SamAna, and of 
wind, and he is Indra. Let one meditate on him as Indra, possessed of renown and 
lordliness. He who meditates thus becomes renowned and lordly. 

5. Now he who is the central gate-keeper is the presiding deity of Ud^na and the 
chief V^yu and is Ak^sa. Let one meditate on him as the principal V^yu possessed of 
spiritual energy and greatness. He who meditates thus. ]>ecomes spiritually energetic 
and great. 

6. These verily are the five servants of Brahman, the gate-keepers of the world of 
Pure wisdom and joy (also). He who knows these five servants of Brahman thus, (as) the 
gate-keepers (of the heart as well as) of the world of Pure wisdom and joy, gets a virtuous 
son born in his family ; and himself enters that w’orld of Pure wisdom and joy; because 
he knows those five servants of Brahman, the gate-keepers of the world of svarga. 

7. Now the LIGHT which shines above this heaven, in the worlds higher than those 
of Brahm^, higher than all, beyond which there are no higher worlds, (and which them- 
selves are) the highest worlds (of their respective planes) ; that is verily the same 
LIGHT which is wdthin (the heart of) man. And of this the direct proof is this: 

8. Namely, the warmth which one perceives through touch here in the body. Of Him . 

is this praise, which one hears as existing in the ears, namely, the sound like the roar of 
an ocean, or that of thunder, or of the burning fire. Let one meditate on Brahman, as if 
thus seen and heard. He who knows this thus, becomes clear seeing and celebrated ; yea, 
who-k'nows this thus. ' * 

Doubt: What is this Jyotilj or light referred to here? Is it the' 
physical light of the sun, etc. Or is it the Supreme Brahman ? 

Purrapaksa : The light is the physical light of the sun, etc., because 
there is no mention of Brahman here in connection with it, or immediately 
preceding it. 

Riddhdnta : To this the author replies by the following Sutra : 

SUTRA i. 1. 24. 

in I N H » II 

Jyoti^, the light (mentioned in the Chhandogya is Brahman). 
Cbarana, foot. AhhidhSnat, because of the mention. 

Not^ ; Pratyudiharaija Saflgati. 

24 — The Jyotis of Chh^^ndogya Upani^ad, II., 13. 7, refers to 
: Brahman and not to Material Light : because it is described as haring 
f(fout) feet. — 24. 
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(OiDIKNTARY 

By the word Jyotis, we must take Brahman and not material light. 
Why? Because of the mention of foot For in the Chh. Op, III., 12. 6, 
we read. 

uftm uqr ^errf^ i 

Huch is the f^reatness of it (of Brahman, under the disguise of O^yatri); greater than 
it is a person (Piirusa). His one foot is all things. The immortal with three feet is in 
heaven (/.e., in himself). 

This shows that all creatures form hut one foot of Brahman. 

The real sense is this. In the Chhandogya Opanisad, III., 12. (3, Brahman 
lias been dc'scribed as having four quarters or foot, that very Brahman is 
referred to by the ridative pronoun ‘Yat’ ‘that,’ in tlu' subsequent passage 
(Chhandogya Upanisad, TIT., 13. 7). Tims there is no break of continuity 

between the Brahman mentioned in the Chhandogj^a Upanisad, TIL 12. 0 

and III., 13. 7. Because they are connected by the relative pronoun ‘Yat.’ 
Moreover, in both these passages, the word (Dyu) “heaven,” is mentioned; 
that also connects these passages. Therefor(\ the Tjord Hari of infinite glory, 
is the light referred to in this passage', and not any physical light of any 
celestial body, like the sun and the rest. 

Objection : The feet mentioned above may refer to the feet of the 

metre Oayatrt, which is mentioned immediately before, in the above 

passage; where it is said that Gayatri has four feet, (Chhandogya Upanisad, 
III, 12. 3.) 

Answer: To this the author answers in the following Siitra, by stating 
the objection in the first portion of the Rutra, and the answer in the second 
portion. 


SCTRA 1. 1. 2') 

^ II U U II 

Chhandalt, (of) a metre, the metre Oftyattf. AbhidhanSt, 

because of tlie description. ?t Na, not Iti, thus, Chet if. ^ Na, not 

Tath&, thus; (therein, in the Brahman incarnated or in ttie Gayatri or 
symbolised in tlie metro). %rr: Chetah, (o0 mind. ’IW Arpana, of concen- 
tration, giving, NigadSt because of the teaching. 5l«rr Tatha, thus, 

that being so, by such an interpretation, ff Hi, because, only, Darsanam, 
consistent rational, intelligible. The phrase “the GSyatri is all this” becomes 
intelligible when GSyatrl is taken as a symbol of God. The metre called 
Gftyatrt is certainly not “a// f/J/j.” 



I pAdA, X ADHIKARaNA, Sk 26. 


55 


2;'). Tf it be objected, that the '.word Jyotis does not refer to 
Brahman, hut it denotes the Metre GiS,jatri, we reply, not so ; 
Grclyatri there is only for the purposes of concentrating the mind in 
Brahman who is meditated upon as Gityatri. And by Giis explanation 
all becomes consistent. — 25. 


(OMMPOTATfV. 

But — an objeetioii raised — how cun the four feet ol Jyotis refer to 

Brahman, when we find that it refers to the four feet of Gayatri ? For in 
the above quotation, it will be soon that after mentioning: that ‘Tlayatri is 
everything whatsoever (‘xists,” the text shows that Gayatri is the speech, 
the earth, the body and the heart. The four-footed Gayatri is taught in 
the verse five exiin'ssly as having four feet. And with regard to this 
Gayatri, wliich has four feetj and is sixfold, a Rk is mentioned : Sueli is the 
greatness of it, greater than it is Purusa, etc.’' Now this mantra contains 
reference to four feet and it refers to OSyatri and not to Brahman. How 
then can you say that the reference to four feet is to light (Jyotis) which 
is Brahman, and not to Gayatri which is immediately referred to here. 

To this objection, we reply that this Griyatri itself so referred to, does 
not mean the metre Gayatri, but Braliman as conceived in this symbol; 
for Gayatii is figuratively spoken of as having four feet, etc., in order that 
meditation on such Gayatri may be performed. The symbolic meditation 
is for the sake of instructing one how to meditate. If Gayatri meant metre, 
tlien it would be impossible to say of it that “Gayatri is everything what- 
soever here exists.” For certainly the metre is not everything. There- 
fore, the Sutra says ‘Tathahi Uar&inam' so we see’ — liere the word 
Dar^anam means “consistency.” P’or by such an ex])lanation alone, the 
above passage gives a consistent meaning ; otherwise we are landed into 
the absurdity of holding a metre to be everything. Therefore, through 
Gayatri is shown the meditation on Brahman. Moreover, the author gives 
another reason for holding that (biyatri here is Brahman and not a metre. 

sOtra I. 1. 2b. 

\\ \ | \ 1 H 

BhutSdi, the beings, etc. TK Pfida, (of) foot, Vyapade^a, 

(of) mention, (of) declaration. Upapatteb, because of the possibility 

reasonableness. Cha, and, "Wi. Bvam, thus. 

26. An d thus only it is possible to declare that the beings, (speech 
earth, etc.) are its feet. — 26. 



56 


VEDlNTA-StfTRAS. I AEHYXyA. 


[Oomndsi^ 


COMMteNTARY. 

Thus Brahman alone should be understood here as GSyatri. Why ? 
Because beings, earth, body, and heart . are referred to here with regard to 
G^yatri, and the four feet of Oayatri are thesfe four things. If the Gftyatri 
here did not mean Brahman, then these four things could not form its four 
feet, for it is absurd to speak of a metre Gayatri that beings, earth, etc., 
are its feet. Therefore, the wliole passage of the Chhandogya Upanisad 
opening with ‘The Gayatri is everything whatsoever exists,” really opens with 
the declaration that ‘Brahman is everything whatsoever exists,’ etc. Thus 
Brahman is referred to by the relative pronoun . . . ‘Yat’‘that’ in Chhandogya 
Upanisad III, 13 7. Moreover, the word “heaven” also is a significant word. 
Its use in connection with “Light” reminds us of its use in connection with 
the “Gayatri” also. Therefore, the ‘‘Light” shining ah)vo, h^inen, is the 
same as the “Gayatri” that has three of its feet in heaven. 

Objection : But reference to Heaven with regard to Gayatri is in 
the locative case, namely, heaven is. the Adhara or the support of Gayatrt 
For Chh, Up., Ill, 12. 6, says ‘rripadasyann’tam divi.’ The word ‘Divi’ 
is in the locative case ; and the sentence means ‘immortal with three feet 
is in heaven.’ While with regard to Jyotis, the Chhandogya Upanisad, III,, 
13. 7, uses the ablative case, and says that “the light which shines above this 
heaven.” Thus Jyotis is not in heaven, but above heaven, while Glyatri is in 
heaven. Thus there is a difference of teaching with regard to the relation 
of Gayatri and Jyotis to heaven. Therefore, these two words do not refer 
to the same object. 

Siddkdnta : To this we reply, this is not so. Because in both places, 
there is nothing contrary to the recognition. This objection and answer, 
the author has put in the following Sutra : 

SUTRA I. 1. 27. 

II U U II 

Upade^a, of teaching, of grammatical construction or cases. 
Bhed&t, because of the difference. *( Na, not. Chet, if. sf Na, not 
Ubhayasmin, in both, (whether in the ablative case or in the locative case). 

Api, even, Avirodhdt because of the want of conflict or con- 

tradiction. 

27. The objection that Brahman of the former pfissage cannot be 
recogniseid in the latter on account of the difference of case-terminations 
is not valid, because in either case, there is nothing contrary to the 
recognition. 27. 


lihiisya.] 
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UOMMENTARY. 

The locative ‘Divi’ and the ablative ‘Divalji,’ that is, ‘la heaven' w 
‘above heaven,’ are not contrary. For the force of the ablative in ‘Divah’ 
really is that of locative. Just as in ordinary language, a parrot, although 
in contact with the top of a tree, is not only said to be ‘on the tree,’ but 
also ‘above the tree,’ so Brahman also, although being in heaven, is herd 
referred to as being beyond heaven as well. 


Adhikarana XI. PrS,na is Brahma/ti. 

Visaya : In the Kan. Up., III., we read as follows : 

stalsft ? \ ftpi i =u u ^ i n( 

?t I u ugsriTg ftuau uvjri sfiri d ^ sdTsi 

5T % gf i»iiYu %?ff? ftijr u wMtsuft wftwti 

^5^: I g uiJrg ugsqm ftwut «is% W 

s»ur®8f shsr^t* 

'ft5r>m?ifhsrjT siiT5ff.TT!iTd?i?rj u uu ^ qfW ‘n quit# i «ft rrt 
5fr^ ^ ^ sr ?^si Ji 

ui?? 'nd q =«ii!'Tl ganfl# %Yftfd II t II u ggmn d umigtguftt- 

I sjTOT: sTaft gr vng: i mat tmgd Umfl mamg: t 

mStd l|3risf4iTgl^Sf3fggT}tlfd «t sfr u 

wnilfugaeuTf^ 51% 1 nfe; sn^a;>j 4 ^ matt ft 

Hfactm stuT swraRg ^ mwi »u»*iP r ?>aig ^ > marr H?«fr aSl* 

sromB'et 1 ard aadf ui matt atgaaftu 1 aian aiitaaafta «i?li 

'wauifS mart vrgj«aaf5'ar mfr sawel aratr atgearaftst m«4 mapd ua matt at g i m a t* 
sdltdag^^af^id aararvdltda marraf fJtiStauftiaftft 11 ’t 11 dlaft auftJl \3Biftf 
' aiamt shaft =a^t^>swiTftf a^auft shaft aftafta aa*n*f> shaft a T §P»is a ? i sha- 
a^ ft aaara aft amt aii mat aa uai^ amht aftgt^iwmfti uduftflft- 
alaagar^a 1 at % mats «r mm at at aar ?r mat: 1 ti a iRrtaftas»if<l^ aawi s Batw a- 
sw*arw^ thfeiHftart 1 aSerrsaas gu: aari a daa anawaiftasai ta t iftaar aaft 1 tftd 
aia^hfaftti awuftft *a^s uJMl; uai'ftft atd ai^: aapftft aas atr- 

*ftfti a am srftjsift am^adaat fta^ftwr ft ah ft t i aw l ftaya iar fi rai matt aaiawt 
ftjtftas?r W HWt atWt: 1 aalr^a ft ift kafta rd 1 aftjftjaa “araff aftairanat 

•^w sfft %ft ^lymaaphiftid' a maitft a- mpift aiatt aawtfta^atat sftawt sWft 
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?lAt aWcliRt 

^ f^*5f5i!n ftjjRil?wir^etfiri?if»T!i; sn>!ii jjistrew ftn^8i% 

jn%wft \%wft 5ptws II ? II ?T Ji3tr>=iTi’5aFOn5f5Rrfifa i 

8i^T ?i^^Rii 5imr?)7T}ftf?r i a8?fn?'?Rijftf!r i ^'5^»=»iifa^ffiiF 

, =^i i «fr8»Twifa5r?5:.jsjTflfirfar^^ ¥i^?s:?i*5RmtRr i 

sjT ?ri5=jrfiff^3r^ s?jrfn«nc^fa i wr “k hw: m 

88T JJT 8T JRTf g aror: I ^ t B7rar?a5=a{t)^ TOa: ?»jWT*Rf(s^ i3g m sranit aaTfe 

>j7iT?5t!ifhiT^^ a?5?in?!ir^jiTJi: it v II ai5rft?ai a^sisrgis *ira aw3T?affrRftaT i 

5i?»r nsa?; q^^aifafaftflor »i?WT8Ti aasaifg^s 5if«r 

tWFnwfftftftaT i «f!8^aT«iT frF*r ?i«?: aifaTrsiRr^flm vparar i 

usasgit afJiT a'wiftifet^f^aT «j^rai i wt: a??3!?JtraftfteiT 

»pJTi!iTi a^JTtsfs §135:% tn^^ncafafaf^i Hww » aaw naif?ii aaiaifg^ 

tre^iT^ a3t(fir: <R?3Tfa%ftff?rT ^aaraT ' a«ft(^5«iT: 'RjRiiwfii^fiaT 

»IWT0T I aasa^gfs Tjars atfstfaftfaftaT »jaamr 11 !< 11 swai 

aH ?iaT5?i aT=ar 5irm?aT^Rr 1 a^rat ani hri^w arSpi Raf5=»R=ai5iiHt% 1 awr 

=si^! aai^ =a^r ^rafftt CTnra'ritft 1 a^ai R*n^5if 1 iwaT 

Out RJTH5S Oif TT 5^a^a?(TRT^^T^0^ I awrr rri^ 5ia5f% a.afjia-tjfifa I a^at 

?i<>t ?nii^ arwtOr i aaata^r amfaaicRMa 1 r^t 

at^ HRian ai?;i«rr Raf asar ar.'Rft^ 1 aaraa faa ^jaian a^a raa> O^iaBa a-iaiRi- 
'Rtffrii I, II R fi[ a^i^ar aisara f%=aR n^ia^a^aa *r Rsfis^iraaif RifJrawa aiaiOi- 
aOiftT I R ft a 8 i^ aiafy n^a a 8 rT^ 5 «ra ^ n^a «f fOnftft 1 

R ft ^81^ RR f^aa aaxT^ra-aa ^ Rjfts^ftai? aiRiftafaft 1 r ft 

Rffta «ftR ?i»a ^RR *aRTq5ta?RR ^ Rjfts'^ftFRTf Rif^R ?!*? aRiftaPrft 1 R ft a^ftar 
OifntTR ^RR a5iq5ft?Ra k R^STjftRtf RiyfrmratH JTtgTfRafRft 1 r ft aw^eft 
^R sraiT?tRrR?Ra ^ RRts>iftfRW RuttRfTi^ aiRiOnfirft I r ft vsni^ ga- 
5«# ftiRR aRia^aTRR if Rsf^sTi^if RT?Jm?gii5:^ aTRrftaftfti r ft $w^ aafR 
RTRs^ aft aRrft 4 rr aana^iRa Jr RR>sg;ftRTf RifJraRTRf^ ift aRift aariftafRft 1 
R ft Twftift aratftPRf RiRRR waJrarTRKTR ^ R^s»iftfRTf RnJr^ifiiRf aaftftaftft 1 r 
ft JIRI^ »ift» RiTRR JWTR»R RR^R II » II R RPR ftOwid^R RRWt ftRKtl 

R RSR ftOlRffflR Srnit ftaiR I R RR ftfRT^ftR RRftfR ftRTR I R ai«R ftOlfRflR 
iftiBK ftwflci RiRTR ftOnurrOfiRKR ftarmisc ftai^i R rr ftOifRflff ^af^ftawi 

R.;S^«^ ftOiRF^ftR ga^RRrftRnnt ftaiai rirtr aft aRift ftOifraftHiRfR'R a!ri 

irjn?i%Kn< ftam 1 ?i?Rf ftrRfialftRra Oraro » R RRt ftOwrefft R<wt ftRRti 

RT RRI RRR Rfftat RRaRIRIRT Rff^ Rft «pRtRT R pg^ RflRIRT: 

I|immT R ^ TJRRTRr; ff: II t; II R U^nefr RSf f^RR RTOfRI I WMT W- 

fiftl RTRwtr RfJsT SR^^r T^wran wirRPireRftsr: wiRrar* Rift Rrftwi *w 
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W3 nk «n«rf^ ^ qJtwft g^wr w 3 a jmtfipMi 

w <w »i ft«iif9 *r u < ii , 

It ? II 


1, Pratardana, forsooth, the son of Bivod^a (King of Kdii), came by means of 
fighting and strength to the beloved abode of Indra. Indra said to him : ‘Pratardana, 
let me give you a boon to choose.’ And Pratardana answered : ‘Do you yourself choose 
that boon for me which you deem most beneficial for a man.’ Indra said to him : ‘No one 
who chooses, chooses for another ; choose thyself.’ Then Pratardana replied : “That boon 
to choose is no boon for mo.’ 

Then, however, Indra did hot swerve from the truth, for Indra is truth. Indra said to 
him : ‘Know me only ; that is what I deem most beneficial for man, that he should know 
me. I slew the three-headed son of Tvas^r ; I delivered, the Arunmukhas. the devotees, to 
the wolves (S^iavrka), breaking many treaties, I kilhd the people of Prahl^da in Heaven, 
the people of Pulomd in the sky, the people of Kalakaiiga on earth. And not one hair of 
me was harmed thereby, and he who knows me thus, by no deed of his is his life harmed, 
not by the murder of his mother, not by the murder of his father, not by theft, not by 
the killing of a Brdhmajia. If he is going to commit a sin, the bloom docs not depart 
from his face.’ 

2. Indra said : ‘I am PrdijLa, meditate on me as the conscious self (Praindtiran), 
as life, as immortality. Life is Pr^na, Prdna is life. Immortality is Pr^pa, Prfipa is 
immortality. As long as PrAga dwells in this body, so long surely there is life. By 
Pr^na he obtains immortality in the other world, by knowledge of true conception. He 
who meditates on me as life and immortality, gains his full life in this world and 
obtains in this world immortality and indestructibility.’ 

Pratardana said ; ‘Some maintain here that the Prggas become one, for (otherwise) 
no one could at the same time make known a name by speech, see a form by the eye, 
hear a sound with the ear, think a thought with the mind. After having become one, the 
Pragas perceive all these together, one by one. While speach speaks, all Pr^gas speak 
after it. While the eye sees, all Prfigas see after it. While the ear hears, ail Prd^as 
hear after it While the mind thinks bU Prfoas think after it While the Prtf^a breathes, 
all Pr^pas breathe after it’ 

Thus it is indeed, said Indra, but nevertheless there is a pre-eminence among the 
Pr^gas. 

8. Man lives deprived of speech, for we see dumb people, Man lives deprived of 
Bight, for we see blind people. Man lives deprived of hearing, for we see deaf peppig, 
Man lives deprived of mind,, for we see infants. Man lives deprived of his arms, deprived 
of Ms legs, for we see thus. But Pr^ga alone is the conscious self (PrajSfitman), and 
having laid hold of this body, it makes it rise up. Therefore it is said, let man worshij^ it 
^one as XJktha, What is Pxdga, that is PrajSd (self-conciooaness); what is Prajnfi (self- 
eonciousness), that is Prdga, for together they (PrsjSd and Prdga) live in this body, and’^ 
together they go out of k. Of that, this is evidence, this is the understanding. When 
a man, bemg thus aBieep, sees »o dream whatever, he becomes one with that Prdga alone. 
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Ttam speech goes to him (when he is absorbed in Pr^iia) with all names, the eye with all 
formS) the ear with all sounds, the mind with all thoughts. And when he awakes, then, 
as from a burning fire, sparks proceed in all directions, thus from that self, the Prfiijas 
(speech, etc.) proceed, each towards its place ; from the Prtfnas the gods (Agni, etc.) from 
the gods, the world. 

Of this, this is the proof, this is the understanding. When a man is thus sick, going 
to die, falling into weakness and faintness, they say : ‘His thought has departed, he 
hears not, he sees not, he speaks not, ihe thinks not. Then he becomes with that Prdjia 
alone. Then speech goes to him (who is absorbed in Prdna) with all names^ the eye with 
all $)rms, the ear with all sounds, the mind with all thoughts. And when he departs from 
this body, he departs together with all these. 

4. Speech gives up to him (who is absorded in Prana) all names, so that by speech he 

obtains all names. The nose gives to him all odours, so that by scent he obtains all 
odours. The eye gives up to him all forms, so that by the eye he obtains all forms. 
The ear gives to him all sounds, so that by the ear he obtains all sounds. The mind 
gives itp to him all thoughts, so that by the mind he obtains all thoughts. This is the 

complete absorption in Prdna. And what is PrAija is PrajSS. (self-consciousness), what 

is Prajnd (self-cousciousness) is Prdna, For together do these two live in the body, 
and together do they depart. 

Now we shall explain how all things become one in that PrajSa (self-consciousness). 

5. Speech is one portion taken out of Prajna (self-consciousness, knowledge), the 

word is its object, placed outside. The nose is one portion taken out of it, the odour is its 
object, placed outside. The eye is one portion taken out of it, the form is the object, 
placed outside. The ear is one portion taken out of it, the sound is its object, placed 
outside. The tongue is one portion taken out of it, the taste of food is its object, placed 
outside. The two hands are one portion taken out of it, there action is their object, 
plkced outside. The body is one portion taken out of it, its pleasure and pain are its 
object, placed outside. The organ is one portion taken out of it, happiness, joy, and 

offspring are its object, placed outside. The two feet are one portion taken out of it, 
movements are their object, placed outside. Mind is one portion taken out of it, thoughts 
and desires are its object, placed outside. 

Having by PrajSd (self-conscious knowledge) taken possession of speech, he 
obtains by speech all words. Having by Prajn^ taken possession of the nose; he obtains 
fdll Cdburs. Having by Prajil^ taken possession of the eye he obtains ail forms. Having 
by PrajnS taken possession of the ear, he obtains all sounds. Having by PrajfiA taken 
poBsession of the tongue, he obtains all tastes of food. Having by Pruind taken possession 
of the two hands, he obtains all actions. Having by PrajS9, tafcep possession of the 
body, he obtains pleasure and pain. Having by PrajS^ taken possession of the organ, 
he obtains happiness, joy, and offspring. Having by Prajn^ taken possession of the 
two feet, he obtains all movements. Having by Prajn^ taken possession of mind, 

Sffotttmns all thoughts. 

7. witdvcmt fmj2i (a speech does not make known (to the self) 

awsrwnstl. MyntimS wns dlMt, he says^ 1 did not peieeive that word; Withont 

Wm00 Urn nom does not mdbt known: stsiy odour. My mind waa absent, he says, I did 
not pMdvo that odour; Without PmjSd Iho eyo does not ma^ known any form* My 
mind wim X did not Without PrajnA* tlm can does mako 

My mind was absen%^1id neiys; I did ntt perceive that aotmdt Without 
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Prajn^ the tocgue does not make known any taste. My mind was absent, he says, I did 
not perceive that taste. Without Prajfrf the two hands do not make known any act. Our 
mind was absent, they say, we did not perceive any act. Without PrajS^ the body does 
not make known pleasure or pain. My mind was absent, he says, I did not perceive that 
pleasure or pain. Without Prajn^ the organ does not make known happiness, joy, or 
offspring. My mind was absent he says, I did not perceive that happiness, joy or offspring. 
Without Prajnd the two feet do not make known any movement. Our mind was absent, 
they say, w^e did not perceive that movem^t. Without Prajnd no thought succeeds, 
nothing can be known that is to be known. 

8. Let no man try to find out what speech is, let him know tke speaker. Let 
no man try to find out what odour is, let him know him who smells. Let no. man try 
to find out what form is, let him know the seer. Let no man try to find out what sound is, 
let him know the hearer. Let no man try to find out the tastes of food, let him know the 
knower of tastes. Let no man try to find out what action is, let him know the 
agent. Let no man try to find out what pleasure and pain are, let him know the knower 
of what pleasure and pain are. Let no man try to find out what happiness, joy, and 
ofl’spiing are, let him know the knower of happiness, joy, and oflspring. l.et no man try 
to find out what movement is, let him know the mover. Let no man try to find out what 
mind is, let him know the thinker. These ten objects (what is spoken, smelled, seen, etc.) 
have reference to Prajnd (self-conciousness), the ten subjects (speech, the senses, mind) have 
reference to objects : if there were no objects there would be no subjects ; if there were 
no subjects, there would be no objects. For on either side alone nothing could be 
achieved. But that (the self of PrajB^, consiousness, Prapa, life) is not many, (but one). 
For as in a car, the circumference of a wheel is placed on the spokes, and the spokes on 
the nave, thus are these objects (circumference) placed on the subjects (spokes), and the 
subjects on the Pr%a. And that Prdjja indeed is the Self of Prajfi^ (the BelLconscious 
Self) blessed, imperishable, immortal. He does not increase by a good action. He does not 
decrease by a bad action. For He makes him, whom He wishes to lead up from these 
worlds, do a good deed and the same makes him. whom He wishes to lead down from 
these worlds, do a bad deed. And He is the guardian of the world, He is the king of 
the world, He is the lord of the universe,— and He is my (Indra’s) self, thus let it be 
known, yea, thus let it be known I 

In the above we see that Pratardana, by his great valour in war, 
went to the abode of India : and there a boon was granted to him. Pra- 
tardana asked the boon by the question, Tell me that which is the best 
and which you deem most beneficial for a man.’ 

Ta this India i^^plies by saying, ‘I am Prlna^ the intelligent-self, meditate 
on ‘me as life, immortality.’ 

Boubt : Is this India who refers to himself as PrSpa, the intelligent-srtf 
and the object of meditation, the Jiva-lndra, the ruler of heaven ? Or is he 
the Supreme Brahman ? 

Puxvapaksa : The word India ^ is a well-known designation of a 
Jtva. Therefore the Prftpa, read here as the synonym with India,, also 
refers to Jlva, And India here teaches worship of himself as being most 
beneficent for man. 

SiHk&ntm ; To this, the antbor raplrbi by the followiisg Sfitra : 
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8UTRA I., 1. 28. 

II n n II 

JTWrs Prftpafe, the Breath (as used in the Kaufitaki) is Brahman. WI 

Tatbft, appropriate to Him, thus, so. ’ignnni Anugamftt, because of being un* 
derstood. 

Abte.— Pratyudfibarapa Saflgali. 

28.— PrSna i.s Brahman : that being understood from a connected 
consideration of the passages referring to it. — 28. 

COHMEKTABr 

When Indra refers to himself by saying ‘I am Pr^na, meditate on rae- 

as conscious-self, as imm' rtality,’ he refers, to Brahman by Prflna and not to 
any Jiva or his individual self. Why ? 

Because the whole context of the aboye passage shows that the PrSpa 
there means Brahman It is said to be ‘PrajhatmS,’ ‘conscious-self.’ It is 
said to be the bliss, the immortal, the undecaying. All these are attiibates of 
Brahman : and cannot apply to any Jiva. 

Vouht : But Indra is the speaker here and he refers to himself as 

Pi'Spa. He very positively says 'know me only, I am Piflna.’ How 
can then PrSna refer to Brahman ? He further says, ‘I slew the three- 

headed son of Tva§tV- I delivered the Arupmukbas, the devotees, to the 
wolves (Sfilfivyka) ; breaking many treaties I killed the people of PrahlMa, 
etc.’ All these show the Jiva-hood of Indra, and that he teaches bis 
worship in this passage. Therefore, in the concluding passage also, 

though bliss, etc., are used there, ‘PrSna should be so interpreted as to refer 

to the Jiva-Indra, and not to Brahman, for references to Tiva arc many in 
this Upanii;ad. In fact, when Indra says, “I am PrSpa,” he teaches the 
worship of the DevatS Indra alone in reality ; just as when the IJpani^ad 
says, “Worship the speech as cow” (Bf. Up., V, 8. H, which teaches 
actually the meditation on speech. Similarly Indra teaches his own worship, 
as Prftpa : for it is the presiding deity of all power. As the Upani^ad says, 

“The Prftpa verily is power” (By. Up., V, 14. 4). As Indra is very powerful, 

he indentifies himself with FiApa, the deity of power. Therefore, it teaches 
really the worship of a Jiva. 

This objeetioD is raised and answered in the following Sutra : 

sdniA 1. 29 

5! hRJRII M II 

^ Na, not <wa: Yaktub, of the speaker (Indra). ’ntu Atma, of the self, 
e'toira Upi^e^t because of teaching, sfil Iti, thus. ^ Chet it wnw 
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AdhyStma, to the loner Self, the Supreme Self and His attributes, 
Sambandhal}, connection, reference. BhdmA multitude, innumerable, much, 
plenty, ft Hi, because (we find), Asmin, in this Upani^ad. 

29. — If it be objected that Brahman is not referred to here, 
because the speaker refers to himself ; we say, not so. Because 
we see in this passage, multitude of connections with the inner 
self, (which is possible only if the speaker is viewed as 
Brahman.) — 29. 


COM.WENTAKY 

The word 'Adhyatma Sambandha’ means having connection with 
the Inner self, that is to say, has reference to the attributes which are 
possessed only by the Supreme Self. The word ‘Blnima’ of the Sfitra means 
‘many’ or ‘multitude.’ In this chapter of Kaufiikt Upanisad, we find with 
reference to Prana many attributes which are consistently applicable to the 
Paramatma alone : and not to any Jiva. 

Firstly ; Pratardana asked for the boon which was most beneficial for 
man : that is to say, he asked for tire means of at'atning ‘Mukti’ 
(Release). The answer to this is, “Worship mo as Prana,” which can 
only refer to Brahman. For the worship of Brahman alone can give 
Mukti. 

Secondly : It is said of this Prana, “For he (Prana) makes him, 
whom he wishes to lead out from these wo'lds, do a good deed.” This 
shows that the Praria is the great cause that makes every activity possible. 
This also is consistent only with Brahman and not with Breath or ludra. 

Thirdly ; It is said of this Prana, “For as in a car the circumfer- 
ence of a wheel is placed on the spokes, and the spokes on the nave, thus 
are these objects (circumference) placed on the subjects (spokes) and 
the subjects on the Prapa” This also shows that all objects, sentient or 
non-sentient, are contained in 'the Prapa. This is only possible if Prapa 
meant Brahman. 

Fourthly : It is again said that “Prana indeed is the Self of 
PrajSa (the individual Jtva). He is the blessed, imperishable, immortal.” 
"He is the lord of all the worlds. He is the God of all.” These attributes, 
dso show that Prapa refers to Brahman. Thus all these multitudes of 
attributes, mentioned in connection with Prapa, are consistent with the view 
that Piapa means Brahman, and not any other object 
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But if Indra really meant to teach the worship of Brahman, why does 
be say, “Worship me.” It is really misleading. To this the author replies 
by the following Sdtra : 


SDIEA 1. 1. 30.’ 

in i \ \ w 

JfiWr'aiT Sastra-df§tya, from the view-point of Scripture : through [insight 
based on scripture : as a technicial method of scriptural saying. The scrip- 
tures generally speak of the organ as identical with the function, such as the 
eye with the function of seeing. Similarly, the Jiva is spoken of as the Lord : 
though the soul is merely an organ of God. This mode of expression is 
called SSstradysti. g Tu, but. TJpadeSalj, teaching, instruction, 

Vflmadevavat, like that of Yamadeva. 

,80. The instruction given by Indra about himself, is to be 
understood as spoken from that point of intuition (or ecstasy) as in 
the case of Vd,madeva. — 30. 


COMMENTARY 

The word ‘Tu’ of the Sdtra meaning ‘but* is used to remove the 
doubt. Though Indra describes himself as a Jtva by certain attributes, 
such as the killer of Tvastf, etc., yet when he says, ‘Worship me,' he refers 
to the Brahman who is the real Ego of everybody ; and it is from this 
standpoint of Sftstra or scripture that he says so. 

The Sdstra or scripture teaches by the method of ‘identity namely, 
by identifying the function with the agent whose function it is. Thus 
Chhandogya 0pani.^ad writes that 

n ^ qmt n n Mtarflir n nnreftfit, nnit k^sifn ii 

And people do not call them, the tongues, the cars, the eyes, the minds, but the 
bteaths (Pritpa, the senses).’ For breath ore all these. 

Thus we see that the Chhandogya Upani|ad identifies the functions of 
seeing, bearing, thinking, etc., with the life whose functions they are ; for 
ftrftna (life-breath) is the support of the other functions of the body. 

Similarly, we find in the Fra§na Upanisad : 

fiNrtiwflft* H,» II 

' Then Prfipa (breath, sfarit, liisj^ at die best, said to them : Be not deceivad, I aliaiie, 
dividing n^self fivefold, vuppoit tj^ body and keep it. (Br. Up., 13, 3;. 

Now India had realised that the highest Self 'was the Oontroller 
within . .ym''«nd that hie -St’ was only of secondary importanoe. This idha: 
of sdf-realisation he wanted to impart to Pntodaaa, wha was aiiU la fte. 
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meshj:S of his lower ‘F ; and who thought that there was no higher 
controller witliin his ‘L’ Indra says, ‘VTorship me as Prana’, meaning taereby,^ 

“I who function merely because of the Will of Brahman, worship Him, 
This is the method by which the scriptures constantly teach. Thus V^madeva 
also spoke of himself as having become everything : 

^ 

j( cf^Tsi ^ ^ ^Tgf^rr ^i?ut 

Ir^f B 

Verily in the beginning this was Brahman, that Brahman knew its self only 
saying, T am Brahman.’ From it all this sprang. Thus whatever Deya awakened (so as 
to know Brahman), he indeed became that Brahman , and the same with Rsis and men. 
The Rsi Vamadeva saw and understood it, singing, T was a Mann (moon), I was the 
sun.’ Therefore, now also he who thus knows that he is Brahman, becomes all this, and 
even the Devas cannot prevent it, he himseli is their self. (Br. tip., I., 54.) 

Here also Vamadeva speaks of himself, ‘Aham’ or F as Brahman. 
But by he really means Brahman who is the impeller of the functions 
of YSmadeva’s *‘F’ as well as of the *‘Fs” of Manu, etc. It is from this 

point of identification that Y&madeva calls himself Manu, while Indra calls 

himself Pr^na. 

This identity of the pervader and the thing pervaded, we find stated 

in the Puranas also. Thus the Devas addressing Visnu say : (Vi§nu 

Purina, I, 9. 69) : 

^ 5!iT^ mj mi ii 

O Lord I This host of Devas that has come in Thy Presence is indeed Thoii, because 
Thou, 0 Creator 1 pervadest all. 

So also in the Gifa we read : 

Thou boldest all, therefore, thou art Thyself all (XL, 40). 

In ordinary language people also say that two things are one, when 
they are both in the same place -or when there is an unity of ' opinion. 
Thus cows all become one in the evening, i.e., they are all resting ia the 
same cow-pen, while in the day time they are grazing all over the field. 
This shows the unity of place. Similarly, disputing antagonists have 
become one, ie., they have arrived at a consensus of opinion. Therefore, the 
unity between the Jiva and Brahman, as shown in the speech of Indra, is a 
unity of this nature, and not absolute identity. 

But— -an objection is raised here — admitting that there are multitudes 
of allusions to the attributes which exclus^yely belong to Brahman in the 
above KauSitaki passage, yet it is not possible to explain the above passage 
9 
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as applying fo Brahman ; because thoro aro equally multitudes of 
indications to the contrary. Such as. “lot no man try to find out what 
is speech, let him know the speaker." (Kau6. Up., IIT. 8). ‘I slew the three- 
headed son of Tva§tf, etc.' : these are marks showing that by PrSna is meant 
the life-force of the diva. So long as this vital force remains in the body 
the man is alive. Tliis life-force or Priina is Self-consciousness. For we 
find it is so stated in the following : “As long as Prana dwells in this body 
so long surely there is life" (Kau!^. Up., TT. 2). “But Prana alone is the con- 
scious Self, having laid hold of the body makes it rise up” “(Kaui^. Up., II. ,8). 
Passages like these show that the Prana liere refers to the vital force 
in man. Similarly, “what is Prana that is Prajna (Self-consciousness). What 
is Prajha that is Prana. For, together they live in the body and together 
they go out of it.” (Ibid.) This also shows that Prana here cither means 
the diva or the vital force. They are identified here in this passage—both 
are one as active or latent. Thus in the above chapter of the Kau6itaki 
Upani§ad we find all the' three indications, namely : it) The Prana refers 
to Brahman, (ii) It refers to diva also, (m) [f refers to vital force as well. 
Therefore, all these throe should be worshipped, i.p., God, Soul, and Breath. 
To removo this doubt the author says : 

SUTRA I. 1 . 31 . 

^t»iifT m I n 

diva, the human Soul, tlie individual Self. jpezjgP!! Mukhya PrSna 
the chief Breath, the chief vital air. Lingat, because of the characteristic 

mark, h Na, not. Iti, thus. Chet, if. H Na, not. Upfisg, medi- 
tation, worship, Traividhyat, because of the three-foldness. ^riftRifsngt; 

A^ritatvAt, because of being met with (in other places also), because of such 
texts taking shelter with or applying to Bralmian in other places also. W Iha, 
here, in this KauSitaki passage. Tad-yogSt, because of its appro- 

priateness. 

31. If it be said that Brahman alone is not meant there, for 
we find there marks of the individual Soul (Jtva) and the chief 
vital air (Mukhya Pr&ua) : we say, no ; because then the meditation 
taught would become three-fold (which is absurd). Therefore the 
marks of Jtva and Prftfla should be applied to Brahman, for such 
ah application is met with in the other texts also, and of its 
being appropriate here too.— 81. 
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COMMKXTAKY 

Though there are characteristic marks of Jiva (individual soul) and 

vital air in the above Upanisad, yet tliese two are not to be worshipped 

or meditated upon. Why? For then there would be three sorts of wor- 
ship. When Indra says, ‘Meditate on me as Prana/ he uses only one 
sentence; and one sentence can not be used to mean three different sen- 
tences; for this goes against the maxim, “one sentence must be interpret- 
ed in one way only.” The sense is this, that because in the above 

passage we find the characteristic marks of the human soul and the 

life breath : are we to interpret the other marks which apply to Braliman 
as applicable to the Jiva and tlu* breath? Or are the tiiree to b(3 taken 
separately and independently V Or are we to apply the marks of Jiva and 
the life breath to Brahman? 'riuis there are three alternatives, i. e., (i) take 
them all as applicable to Jiva and breath: (it) take them all separately: 
(iii) take them all as applying to Brahman. The first alternative has already 
been set asid(‘. For the inarks of Brahman cannot be applied to Jiva. 
The second has the fault of ordaining three sorts of meditation, which is 
contrary to the maxim of interpretation. Now remains the third alterna- 
tive, That is, are we to take tlv* characteristic maiks of Jiva and Prana as 
applied to Brahman? To this the author says, yes. The marks of Jiva and 
vital air found in the above Upanisad should be applied to Brahman; 
because the words like Jiva and Prana are applied to Brahman. Therefore, 
the author uses in the above Sutra the word Asritatvat meaning such 
is met with in other texts also.’ 

If it be objecteil that in other to.xts, the characteristic marks of Jiva 
and breath have been applied to Brahman; because there were contrary 
indications in those texts showing that Brahman alone was meant there. 
What is the indication in this chapter? 

To this we reply. Here also there is such indication ; for Pratardana 
asks, “What is the most beneficial meditation for man ?” The reply to this 
is, “The meditation on Pntna.” This is an indication that Brahman is 
meant Therefore, here also there is appropriateness. Therefore the author 
uses in the above Sutra the words Tha tad yogat’ meaning “hero also 
it is appropriate" (to use Prana and Jiva indications as applying to 
Brahman.) 

But — an objection is raised again —how can you reconcile simulta- 
neous dwelling of the Priina and PrajM, in Jiva and their going out of 
Jiva, in the case of Brahman ? To this we reply, that the above passage 
means that Brahman and the energy of action (Kriya-Sakti) represented by 
the vital Pri9a, and the energy of consciousness (Jnana-^akti) represented 
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by the Jiva, all three simultaneously dwell in the body and simultaneously 
leave it. 

It is again objected, the words like Prana, etc., denote certain subs- 
tances having certain attributes; how could they ‘be taken here to mean 
attributes and not the substances. This is not so: though certain attri- 
butes are mentioned here, yet the attributes denote and include the things 
also. For the attribute and the substance in which they inhere are the 
same. Thus when Indra says, T am Prana,’ T am conscious-Self (Prajila),’ 
he means that he (Indra) possesses these two powers or attributes: vital 
energy and conscious energy, as also the substance of tliose energies. 
Therefore he says that “what is Prana that is Prajiia: what is Prajiia that 
is Prana.” The right interpretation is that Brahman alone is to be under- 
stood by the words Indra, Prana, Prajha, etc, there. 

But another objection is raised. What is the necessity of this 
Adhikarana again, “meditation on Prana” and identifying Prana with 
Brahman, when in tlie preceding Siitra, I., 1. 2;I, it has been shown that 
Pr&na means Brahman? 

To this we answer : this Adhikarana is not a redundancy. In the 
Sutra I., 1. 23, the doubt was only with regard to the meaning of the 
single word Pr^na. In this Adhikarana the doubt was not about the mean- 
ing of the word Prana, but about the whole passage, in which there are 
words, and marks or indications that would have led a person meditating, 
to think that Jiva and breath were also meant to be meditated upon. 
To remove this doubt, it is declared that Brahmao alone is the topic of 
discussion in this Kau4. Up. and not Jiva or vital breath. 

Therefore this Adhikarana has been separately stated by the author. 

Here ends the first P§.Ja of the first Adhy&ya of the commentary of 
the holy Brahma Sutras. 



FIRST ADHYAYA 

Second Pada 


Adhikarana I — The Manonmya in Brahman. 

May Sri Krsna ilUiiiiitio my heart. He whos(^ praises are sung by 
words like Manomaya (intelligentX etc. 

In the First Pada, it has been taught that th(‘ Supreme Brahman 
should be enquired into. Tie is the Cause of the whole world and is 
termed the Higliest Person. Further it has been shown therein that certain 
words like Anandamaya, Jyotis, Prana, AkaAa, etc., whicli pri}mi facie 
apply to sometiung else, should be construed to mean, and do moan, 
Brahman ; because such is the Samanvaya or logical construction of the 
sentences in whicli those words occur. While now in the second and third 
Padas, will be shown that certain other words and sentences, in whicli the 
characteristic marks of Brahman are not so apparent, as in those of the 
first pada, apply also to Him. 

Vinaya : In the Ohliandogya IJpanisad in the chaptei relating to 
the Sandilya Vidya (III., 14. 1) wo read as follows : 

^ n \ \\ Urflnq: 

BhB; II ^11 B 

II ? 11 Bkmi BhB: 

3?nft5?2f: 11 V II 


FOURTEENTH KHANDA. 

1. This Brahman is indeed the Full. Let one meditate with devotion on Him as the 
Mover-on-the-water. (Such meditation leads to faith). Next because a man is a creature 
of faith, as is his faith in this life so will be his condition in the next, after death. So 
let him generate full faith (in the Lord) 

2. (The Lord is) Omniscient, Omnipotent, Glorious, Resolute, All-wise, the Agent, 
the Ordainer, the Heart’s desire, the most Sweet-scenting, the Supporter of all this, the 
Silent Impartial Witness. 

3. This my Self within the heart is smaller than a corn of rice, smaller than a corn 
of barley, smaller than a mustard seed, smaller than a canary seed or the kernel of a canary 
seed. He also is my Self within the heart, greater than the earth, greater than the inter- 
mediate region, greater than the Heaven, greater than all these worlds. 

4. He is the enjoyer of all works, all desires, all sweet odours, and all tastes. He 
embraces all this, and is the silent impartia (witness). This my Self within the heart is 
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that Brahman. (Let one meditate on Him, with this idea) “when departing from this 
body I shall reach Him.” He who has this faith (verily obtains Him), there is no 
doubt in it. Thus said S^ndilya, thus said S^^dilya 

Doubt : Now arises this doubt : Is this Mauomaya mentioned 
above, as the object of worship and meditation, the Jiva or the Param- 
atman ? 

Purvapakm : The words Manas and Prana are used in tlie above 
passage, and we are all aware that these are the organs of the Jiva, and 
therefore they apply to tlie Jiva and not to Brahman, for He has no organs 
like Manas or Pi ana. For says the Hruti : “Api ana hi amanab Subhralj” 
(Mundaka, II, 1. '2.) “Ho is without Manas and Prana, Ho is pure.’' 

Thus Prana and Manas have been excluded regarding Brahman. 
Therefore the being referred to in the above passage is a Jiva, and not 
Brahman. 

Though the word- Brahman occurs in the opening sentence of the 
above passage, yet that Brahman is not to be taken as the object of medi-. 
tation described as Manomaya, because the sentence “Sarvam khalvidarn 
Brahma” is really an injunction teaching '^(uiti, th(‘ person meditating 
must first quieten all his faculties, and in order to get this peace, he is 
taught to imagine every thing as Brahm n. Thus it being ascertained 
that Manomaya, etc., refers to Jiva, the word Brahman occurring at the end, 
in the phrase “he my Self within the heart is that Brahman,” also refers to 
the Jiva. 

Siddkdnta : To this the author answers : 

SLTRA L, 2. 1. 

m I ^ I m 

Sarvatra, everywhere, in every VedSata passage. Prasiddha, 

(of) the well-known (Brahman possessing tlie attributes of creation, etc.,) 
DpadeSat, because of the teaching. 

1. The Being referred to in the above is the Param- 
Brahman, because here also is taught the well-known attributes 
or definition of Brahman, viz., Creator, etc., in the phrase 
Tajjalfln. — 32. 

COMMENTAEV. 

The Being referred to is verily Brahman and not Jiva. Why ? Because 
the attribute, which exclusively belongs to Brahman, which is taught in 
all the VedSutas, namely the Cause of the creation, etc., of the universe, is 
taught here also, in the formula Tajjaiau. Though in the Bpakrama (or 
commencement, i.e., in the passage “Sarvam khalvidarn Brahma.”) the 
Brahman is taught not primarily for its own sake, but as a means of 
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acquiring Santi or mental quiescence, yet in the subsequent passage, 

“Manomaya, etc.,” Brahman is referred to and not Jiva. The word “Kratu” 
in the above passage means Upasanii or meditation. The word “Manomaya” 
there moans “ho who is to bo graspod by pure ]\[anas or higher intuition,” 
as we find in the following : Manasaivanudrastavyam (Br. Up, IV, 4. 19.) 
“He is to be seen by mind alone." As regards the passages which declare 
that Brahman is not to b(' apprehended l\v the mind, such as “Yato vacho 
nivartante aprapyamanasa saha.” etc., they really moan that Brahman is not 
appreliended at all by the mind of the scoffer, and not totally comprehended 
even by the mind of the knowers of wisdom also. 

Ho is called Prana-^arira, or Prana-bodied because ho is the controller 

of Prana ; just as the Jiva is tlie controller of the physical body, so the 

Brahman is tlie controller of Pranic body of the universe. Others say 
that the word Prana-sarlra means ‘Ho whose body is as dear to His 
devotees as the life is dear to all mankind. His divim* form is the most 
dear object to his worshii)pers.’ He is said. to bo without Prana, in the 
sense that His existence does not depend on Prana as those of ordinary 
creatures. He is said to bo without lianas, because His knowledge does 
not depend upon mind. Or the prohibition Apraua and Amanas may 
apply to the non-])ossession of the Prakrtic Prana and lianas by Brahman ; 
and not that He has no life or mind of His own. [n other Srutis He is 
called “possessed of mind,” He is also said to breathe witliout air 

in some Srutis, AnidavAbim, etc. 

Others say that Manomaya refers to Brahman, because this appel- 
lation has been frequently applied to Him in the Upanisads. Thus 
‘Manomaya prana-sarira-iieta’ (Mui.id., H, 2.7.) “He assumes the nature of 
the mind, and becomes the guide of the body of seiises.” Similarly in the 
(Taitt. Up., I. 6. 1) we find tlie word Manomaya applied to liim. “There 
is the ether within the heart, and in it there is the Person consisting of 
mind, immortal, golden.” ^ 

So also in the (Kath. Up., VII. 9) “He is conceived by the heart, by 
wisdom, by the mind. Those who know this, become immortal.” He is 
also “PiSnasya pr^nalj,” life of life, (Br. Up., IV. 4. 18), Thus the well- 
known Manomaya applied in all the above passages to Brahman is referred 
: to here in the Chhjtndogya also. Therefore it refers to the Supreme Self. 

srTiu 1. 2. 2. 

II n ^ I ^ II 

Vivafc^ita, desired, to be stated, sabsequently to be mentioned. 

Oa^a, qualities. Upapatteh, because reasonableness. ^ Cha, and. 
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2. Moreover the qualities subsequently described are possible in 
Brahman only, — 33. 


COMMENTAltY. 

The attributes like ‘Prana-Sarira’ whose body is Prana, whose 
form is light, etc., are possible in Brahman only and not in a Jiva, where 
they are out of place. 


sOtra 1. 2. 3. 

^ II M ^ I ^ II 

Anupapattoh, because of the impossibility, because of the unreaso- 
nableness. g Tu, but. ^ Na, not. Harirah, the embodied, the Jiva. 

3. The embodied one is not the Manomaya (Chhando^ya Upa- 
nisad, III., 14. 2.) because those qualities are not possible in a Jiva — 34. 

(XUJMENTMiY. 

The Jiva is like a glowworm before the luminosity of the Brahman, 
who is like a sun when compared with it. The high attributes described 
in that passage are not possible in a Jiva 

srTKA I. 2. 4. 

m I I « II 

Kanua, object. Kartr, a^ent. Vyapade^at, because of the 

declaration. Clia, and. 

4. And because there is a distinction drawn therein between the 
agent (Jfva) and the object Brahman. — 3,5. 

COMMENTARY. 

The text says : “When I shall have .departed from hence, T shall ob- 
tain him.” Here the word “Him” refers to the above-mentioned Mano- 
raaya, in the objective case, while the agent is the Jiva who says “I shall 
obtain.” Therefore the ofgect Manomaya is, and must be, different from the 
agent (Jiva) who obtains it Therefore the Manomaya is !the Supreme Lord. 
The obtaining here is like that of a river falling into a sea. 

sf lBA I. 2. 5. 

IM I I K II 

?!*? Sabda, word, Vi6e§&t because of difference. 

5. Because of the diflerence of declensions of the two words, the 
Manomaya is Brahman,— 36,' ' 
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COMMKXl'ARY. 

“Ho is my Self within the heart.” Here by using the word 'my' 
in the genitive case is denoted the embodied self, the worshipper, while 
Manomaya is the worshipped, and is employed there in the nominative 
case. When in the same sentenoo, two words are used in two dilSerent 
cases, these words always denote two different objects. Therefore, the 
Manomaya is different from the Jiva, the embodied self, the former is the 
worshipped, the latter is the worshipper. 

SUTilA T., 2. 6. 

II n H 1 1 II 

Smrteh, because of a Rmrti text. Clia, and. 

6. So also the Smrti— 37. 

(‘OMMKNTAUY. 

So also we find in the Oita, (xviu, 01) : 

I *Tr2|gT II 

The Lord dwelleth in the hearts of all beings, 0 Arjnna, by His 
illusive power, causing all beings to revolve, as though mounted on a 
potter’s wheel. 

Now an objection is raised, that the Manomaya of the Chh&ndogya 
cannot bo tsvara, but is Jiva, because the description there is more appli- 
cable to an individual soul than to God. The text says : “He is my Self 
within the heart, smaller than a corn of rice, smaller than a corn of barley, 
smaller than a mustard seed, smaller than a canary seed or the kernel of 
a canary seed.’* This shows that the Manomaya occupies very little space, 
in fact it is atomic and so cannot be God. 

To remove this doubt the author says : 

SUTRA I. 2. 7. 

^ Ji, in i X i ^ il 

’«r«B Arbhaka, small, OkastvSt, because of dwelling place or 

abode, Tad, that, of that. VyapadeH because of the description 

or denotation. Cha, and. M Na Iti, not so. Chet, if. w Na, not. 

N ich&yyatv&t, because of meditation (in the heart). W Eva, 
thus. Vyomavat, like space. Cha, and. 

7. Should it be said that the Manomaya cannot refer to Brahman 
on account of the smallness of the abode, and on account of the 
denotation of that ; we say, no, because Brahman has thus to be 
meditated upon, and ^because in the same passage it is said ‘to be 
.'infinite, like space.— 38. 

10 
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rOMMKNTAUy. 

It is not proper to say, on the strength of the above two reasons, that 
the Manomaya is not f^vara, because in this very passage, it is declared 

to be infinite like space, and all-pervading like ether, “Greater than the 

eariih, greater than the sky, greater than heaven, greater than all these 
worlds.” How then do you reconcile these two conflicting statements 
about ’Manomaya? To this the author replies by saying tliat, “It is des- 
cribed as minute for the sake of meditation only.’' This limitation or 
measuring the infinite Brahman is for the sake of meditation, so that one 
may conceive the Lord in liis heart. (The highest Berson, for tlie purposes 
of meditation, abides in the hearts of the meditating devotee ; though he is 
really not so small). The sense is tliat the all-pervading supreme Brahman, 
when described as atomic, or of the size of a span, is so described some- 
times, merely figuratively, and sometimes directly and truly so. Where 

it is figuratively so described, it means that when the devotee thinks of his 
heart, and of the God residing in that lieart, he naturally ascribes to God, 
the limitations of the place where (fod is imagined to be. This is purely 
figurative. But there is another aspect, in which minuteness ascribed to 
Brahman is not figurative, but actually true, for though God is infinite and 
all-pervading, yet owing to His supreme kindness on his devotees, he 
through His inconceiveable power, presents Himself in tlunr liearts actually 
and directly. Though He is essentially one and has one essential form, 
yet in the hearts of His devotees, He appears in many forms. As says the 
Sruti : ‘Though one He manifests Himself as many.’ Though He is 
all-pervading, yet He becomes atomic, etc., through His mysterious incon- 
ceiveable power. This will be further explained in Sutra 25, in the 
section treating on YaiSvanara. The all-pervadingness of the atomic and 
the span-sized Brahman consists in this, that in this very form He appears 
simultaneously everywhere, wherever His devotees are. This simultaneous 
appearance of the atomic or the spaii-rsized Brahman everywhere, thus 
establishes His all-pervadingness even in His manifested form. 

If it be objected that if the Supreme Lord is inside the body of a 
Jiva, then like the Jiva, He would be subject to experience of pleasure and 
pain, such experiences springing from connection with bodies ; to this the 
author replies by the following Sutra : 

StlTRA I., 2. 8. 

in I H I =; II 

**^'l'* Sambboga, commeDsality of enjoyment Sam=common, and Bhoga 
*=enjoyraent : jointness of enjoyment siTfiT: Pritptib, attainment, resultant 



Bhd^a. JI PADA, II ADHIKARANA, Sti. 9 75 

Iti, thus. %ai: Chet, if. ^ Na, not. ■Vaife§yfit, because of the difference : 

or specific cause. The specific cause on account of which one suflers pleasure 
or pain is not mere connection with body, but his Karinas done in the past. 

8, Jf it be objected, that there will be the connection with 
experience of pleasure and pain, were Brahman to abide in the same 
body as the Jiva, we reply, not so, because there is a difference peculiar 
with regard to this connection.— 39. 


OOMMEKTABV. 

The word Sambhoga in the Sutra denotes mutual experience or common 
experience. The force of /Sam, 6*^ in Sambhoga, is that of Saha; just 
as we find in the word Samvada. tAvara is not affected by the suffering 
or enjoyment of the Jiva. Why? Because there is a difference. The 

sense is this. The mere dwelling within a body is not the cause always 
of experiencing the pleasures or pains connected with that body. The 
experience is subject to tlie influence of the good and evil deeds. And 
iSvara has no such Karma *, for we read : one of 

the two eats the sweet fruit, the other one looks on without eating.’ 

(Mund. Up., III., 1. 1.) Similarly in the Uita the Lord says : ‘The Karmas 

do not touch Me and I have no ’^attachment to the fruit of Karmas, 


AdhiJearana //. The Eater U Brahman^ 

Visaya--in the Katha Upanisad we find the following verse : 

Jf® ^ \ m II 

“He for whom the Brahmapas and the Ksatriyas have both become the food, and 
Death is whose sauce, who then knows where He is.’^ (Kath. Up., I., 2. 25.) 

Doubt : Here the words “Food” and “Sauce” indicate that there is an 
eater. The doubt arises wlio is this Eater ? Ts it Fire or is it the Jiva, 
or is it the Supreme Self ? 

JPiirvapaksa : The File is the Eater meant here, because tliere is 
nothing specific in that verse which would show that it is not the Fire 
referred to there, and the question and answer also would indicate the 
same thing. There is a well-known Sruti that Fire is the Eater. (By. Up., 
L, 4. 6.) II 

Or the Eater may be the Jiva, because eating is an action, and action 
is appropriate to the individual soul, and not to the Supreme Self, who is 
free from all actions. Moreover, the Sruti itself in another passage declares 
that the Jiva eats the sweet fruit, while the Supreme Self looks on without 
eating. (Mun^ Up., HI., 1. 1 ; Kath. Up., III., 1.) 
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w 8<w[f ^gstr gwqt Mft<i«5n?r i 

Therefore the Eater is the Jiva. 

Siddk&nta : To this objection the author answers by the following 

Siddhftnta Sutra ; 

srTRA I. 2. 9. 

w in I X K II 

Att&, the Eater is the Supreme. Charachara, the moveable aud 

immoveable, Qrahanat, because of His seizing or containing, or taking 

up as food. 

9. The Eater is the Highest Self, because the moveable and the 
immoveable are taken as food. — 40. 

(JOMMENTAUY. 

The Eater can be the Highest Self only, because the eating of the 

whole universe of moveables and imraoyeables is possible only in the case 
of Brahman. The words Br^hmana and the K^atriya are merely illustrative, 
and the whole universe sprinkled over by Death is referred to here as 
the Food. Such food can have no other Eater than the Supreme Self, 
for no Jiva can cat the whole universe. The word “sauce or condiment” 
is a thing which, while itself being eaten, causes other things to be eaten. 

Therefore, while the Death itself is consumed, being a condiment as it 
were, , it makes other things palatable. Therefore the Eater of the whole 
universe made palatable by Death, can moan only the Lord in His aspect 
of Destroyer; when at the time of Pralaya He withdraws all things within 

Himself, Therefore, the Supreme Self must be taken here to bo the Eater. 

Nor is there any validity in [the objection based on the text of ithe Mun^aka 
Upani^ad which says that the Lord does not eat and the Jiva alone eats, for 
the prohibition of eating there refers to the eating of the fruit of actions. The 
Lord does not eat the fruit of actions of the Jiva. The Jiva alone eats 
such fruit That text does not mean that the Lord has no specific eating 
of His own, for the Lord has His own particular objects of enjoyment ; as has 
been explained in the commentary on that verse of the Mun^akya Upani^ad. 

SUTRA I., 2. 10. 

II n X I U 

Prakaran^it, because of the context ^ Cha, and. 

1*' 

IQ. And on account of the context also th&' Etdes ! is 
Brahman.— 41. 
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COMMENTARY 

In the' Katha Upanisad wo read : 

JT^^TRTcJTT^ sTnftf^ftcfr 3f I 

“More subtle than the subtle, greater than the great, the AtmA is hidden in the 
heart of that creature. A man who is free from desires and free from grief, sees the 
majesty of the Self through the grace of the Creator.” 

This shows that the topic is that of the Sapremo Self. The force 
of the word ‘*And’’ in the Sutra is to indicate that the Smvti is also to 
the same effect, as says the (Hta : 

Thou art the Eater of w^orlds, of all that moves and stands ; worthier of reverence 
than the Guru’s Self, there is none like to Thee. 

Adhikarana IIL — The associate in the cave is Brahman. 

Visaija: In the same Upanisad, Valli 3, verse 1, we read: 

^ II 

There are the two, drinking their reward in the world of their own works, entered 
into the cave (of the heart), dwelling on the highest summit (the ether in the heart). 
Those who know Brahman call them shade and light ; likewise, those householders who 
perform the Trip^chiketa sacrifice. 

Doubt : Now this text clearly refers to the Jiva who enjoys rewards 
of his works together with an associate coupled with it. And is this 
associate either Buddhi or the Pr^na or the Supreme Self ? 

Purvapaksa : The associate must be either the Buddhi or the Prana ; 
for they being the organs of the Jiva and the instruments of the enjoying, it 
is possible for either of them to drink the “Rta” and thus share in the enjoy- 
ment of the fruit of wwks of tho Jiva, while such enjoyment does not suit 
the Highest Self and in fact such enjoyment is prohibited with regard to 
the Highest Self. Therefore this associate of the Jiva must be either the 
Buddhi or the Prana, which somehow have been brought into connection 
with the enjoyment of the fruits of works. 

Stddhdnta : To this prima fade view, the author of the Sutra answers 
by the next aphorism, stating that the associate of tbe Jiva ' is the 
Supreme Self. 

SUTRA I., 2. 11. 

WK in I ^ I n II 

3fRC Gah&m, in the cavity, in the heart, Pravigtau, the two who 
entered, enwiift Atmanau, the two selfe. ft Hi, because. Tat, that 
Dai^nftt,''beced8e of being seen (in thO other texts also). 
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11. The two who have entered the heart, are the Jtva- Atman 
and the Paraniatman, ; because such is seen in other texts 
also, — 42. 


rOALMKNTAKY. 

TJie two found in the cavity of the heart are the Jiva and the Lord, 
and not the Biiddhi and the eliva or the Prana and the Jiva. Why do you 
say so ? For this is seen. Namely, it is seen, that in that section, the 
Individual 8elf and the Highest Self are spoken of as having entered into 
the heart. Thus Katha Upanisad, I, 4. 7, shows that the Jiva is in the heart : 

q[T: I m I ^ II 

She who is co-born with the spirit, She the Infinity full of Divinity, concealed in the 
cavity of the heart and abiding therein, manifests herself also in the elements. This is 
that. (Aditi or .Jiva is the spirit side or pole of creation —manifestation is from matter). 

While Katha Upanisad, I., 2. 2, shows tliat the Supreme Self is also in 
tlie heart : 

11 

' The wise leaves behmd joy and sorrow, having known the God by the Yoga of 
concentration of Helf,— Him who is difficult to be seen, who pervades the universe, who is 
in the heart of all, who dwells in the Muktas, the Ancient of Days, 

The word “Hi" or “because” in the Sutra indicates that it is a 
well-known tradition of the ancients that the Jiva and the Supreme Self 
are in the heart The word “Pibantau” is in the dual number meaning 
“the two drink while as a matter of fact, the Jiva only drinks the 
fruit of its works and not the Supreme Self. The dual case is, therefore, 
to be undeisfood in the same way as the phrase “There go the umbrella- 
bearers,” one of whom only carries the umbrella. Or else this may be 
explained that both are agents with regard to the drinking, one is the 
direct agent ; the other is the causal agent, i.e., to say the Individual Self 
directly drinks, while the Supreme Self causes the individual self to drink, 
The phrase “shade” and “light” indicate the difference between the 
infinite knowledge ef the Lord and the finite knowledge of the Jiva, or 
that the Jiva is bound down to the chain of Sams^ra, while the Lord is 
above Samsara- 


sf’TRA I., 2. 12. 

II ^ U II 

on account of distinctive qualities. ^ Clia, and. 
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12. Moreover oa account of distinctive (lualities, the associate of the 
Jtva in the heart is the Supreme Self.— 43. 


<'.0MAIKNTA1{V 

[u this section of the Katlia Upanusad wo find distinctive attributes 
of the Jiva and the Lord alone, such as the Jiva is ’ represented avS the 
one who meditates, and the Lord as the object meditated upon, Jtva as 
the person attaining and the Lord as the object attained. Tlius from verso 
L, 2. 12, quoted above it is clear that the Jiva is the subject meditating 
and the Lord is the object of meditation. Even in the present text 
also, the words “light’* and “shade” distinctly point to the fact that 
the Jtva is possessed of small knowledge and the Lord as having all 

knowledge. Moreover the text I., 3. 3, declares in the passage “know 

the self to bo sitting in the cliariot” and the body to bo the charioteer 

and the passage, “But he who has understanding for his charioteer and 

holds the reins of the mind, he reaches the end of his journey and that is 
the highest place of Vispu.” This refers to Jtva as that which attains, and 
the Param^tman as that which is to be attained. These distinctive attributes 
show that the associate of the Jtva is neither Prana nor Buddhi but the 
Supreme Self. 

Note : We give the whole of the first nine verses of the third Valli here : 

5f% gfiwi^ 'rtt qtit I SFrannft St 

^ II \ II ?i: i 

II H II g I 5fes=g 

II ? II >ft=^<rg. i ii v ii 

»R0r i ii k ii 

%ppng. Mffct gjtm i ?ir^: ii k ii 

5RIS5f%; I ^ ^ II « II 

9*RRi; 5^: I 0 g ^ wrq^r ii c u ar: 

jmwran i ^s«w: u <. ii 

1, There are the two (aspects of the Lord) the drinkers of truth, existing hi the body 
obtained by good works, both dwelling in the cavity of the heart, in the most highly splen- 
did Param (i. e., V^yu). The knowers of Brahman and those who perform the five great 
sacrifices and observe the triple Ndchiketa Fire, describe these as shade and the sun. 

2, I know the Lord Vispu both as the Spirit in the Nilchiketa Fire, and as the refuge 
of all His worshippers, the imperishable Supreme Brahman, the Giver of security, to the 
frightened voyagers on the ocean of S^ihsdra, — the Lord dwelling in the shore opposite to 
SIbhsdra (as the World-Spirit directing the Muktas). 

3, Know thou the Jfva Atmd as seated in the Chariot, the body :even as the car ; the 
Buddhi, as the driver and Manas as the rdns. 
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4. The wise say that the senses are the horses and the objects their roads ; they also 
say that the Atmd, joined with the sena^ and the mind (only, but devoid of Buddhi) is 
the sufferer (enjoyer). 

5. But he who is without discrimination, and with Manas out of harmony, his senses 
are always uncontrolled like the unbroken horses of a driver. 

6. But he who discriminates, and has Manas always harmonised, his senses are con- 
trolled, like the good horses of the driver. 

7. He who is without discrimination, with the Manas uncontrolled, being always 
impure, never reaches the place, but returns again to the world. 

S, But he who discriminates, with the Manas always harmonised and (senses) pure, 
verily ho (reaches) that place from which he is not born again. 

9. But the man w^ho has reason for his charioteer, and holds the reins of Manas, he 
reaches the end of the road, that highest place of Visnu. 

Adhikarana IV. — The Person in Ihe eye is Brahman. 

Visaya ; In the Chhandogya Upanisad (IV, 15, 1-4) we read : 

fti3==*rf?5i II ? II ft 

3? II ^ II W 3 ft spjft 

vmft 5i3ift 31 114 ^ II ? II w 3 ft sfftg ^irft ’fnft ^ 

^ II V 11 ^ 3i5 qft ^ 

W>TT'j5nTT»rreiT«n3j; 3Tr?n4>5F=iT3=nT^w); d^arKift?3PTiftf3fi^3?[»|id 

ftoa II V II IRU SflrmilHr W 

!nqMr 3iisifp% ii i ii 

?ft I! IK II 

piFi’m':NTn kua^iba. 

1. He said : This person who is seen in ihje eye is the Self, (called Vamana). This 
is the Immortal, the Fearless. This is Brahman. Nothing clings to this. Because (such a 
person resides in the eye), therefore, Uf any one drops melted butter or water on it, it runs 
away on both sides (and does not cling to the eye). 

2. The wise call Him the Sarhyadydma (the most beautiful), because all objects of 
beauty enter into Him. All beautiful objects enter into him who knows Him thus. 

3. He verily is called V4mani (the Giver of beauty), because He alone gives ‘buauty to 
all. He who knows Him thus gives beauty to all (beings inferior to Ihimself). 

4. He is also Bhdmani (Resplendent), for He shines in all worlds. He who knows 
this thus, shines in all worlds. 

5. Now when such persons die, whether (their relations) perform Jheir death cere- 
monies or not,' they go to the plane of the Ray, from the Ray-plane to the Day-plane, iwm 
the Day-plane to the Bright-fortnightly plane, from the Bright-fortnightly plane to 'the 
Northern six-monthly plane, from the six-monthly plane to the Solar plane, from the 
Solar plane to the Lunar plane, from the Lunar plane to the plane of Sarasvatt, (from 
that they reach to the plane of the chief V^yu) who is her Lord and the beloved 
of God. 

6. He leads them to Brahman. This is the path guarded by the Devas, the path that 
Jeads to Brahman. Those. who itfoceed on that path, do not return -to this round of 
humanity^ yea, they do not return. 



81 


IIpXdA, IT ABrnKABAl^A, 8k 13. 


Doubt : The doubt here arises, whether the person abiding within the 
eye is the reflection of the Self or some 'Divine Being presiding over the 
organ of sight or the Jiva or tlie Supreme Self. 

Piirvapaksa : The Purvapaksa maintains that it may be the reflection 
of the Self, for the text refers to the person seen as supported by the 
eye, and as directly perceived by a person in the retina of another, therefore, 
it must bo the reflection of that person as seen in the mirror of the eye. 
Or it may be the presiding Deity of the organ of the eye, for we find 
in Brhadaranyaka Upanisad V., 5. 2, such a being described. 

II H II 

Now what is true, that is the Aditya (the sun), the person that dwells in yonder orb, 
and the person in the right eye. These two rest on each other, the former resting with 
his rays in the latter, the latter with his Pranas (senses) in the former. When the latter 
is on the point of departing this life, he sees that orb as white only and those rays (of 
the sun) do not return to him. 

Or it may bo the individual soul or Jiva, for when the soul perceives 
an external object tlirougli the eye, it for tlie time being comes in contact 
witli the orgati of the eye, and so the person in the eye spoken of in this 
Chljandogya text cannot bo the Supremo Self, but may be any one of these 
three. 

Siddhanta : To tins the author replies by the following Siddhanta 
Sutra, demonstrating that tho person within the eye referred to in tliis 
text is the Lord. 

srTRA r., 2. 13. 

II n H I U II 

Antarah, tho being within. Upapattelji, because of the 

reasonableness. 

13. Tlie being within the eye is the Lord, because it is more 
reasonable to construe the passage as applying to the Supreme Self 
than to anything else. — 44. 


COMMENTARY 

The person within the eye can be nothing else than the Supreme 
Self. Why? Because the description is more suitable to the Supreme 
Self than to anything else. Because the attributes like ‘‘being the Self of 
all/^ *‘being lofimortal,’^ “being supremely great” (Brahmatva), “being 

n 
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untouched by sin,” “being Sainyadvfima,” etc., are applicable only to the 
Supreme Self. 

Note The attributcfi of being V<ttnanl or the leader of all and Bhdmaui, the All- 
Bcfnlgept, applied to the person in the eye arc appropriate in the ease of the Lord alone. 

sfJTRA L, 2. 14. 

^ II n ^ n 8 II 

Sthftnfidi, the place and the rest. Yyapade^at, ou account 

of the statement. ^ Cha, and. 

14. And because tliere is statement in another Upanisad, 
mentioning that the Supreme Self has His abode in places like 
the eye, etc.— 45. 

COMMESTAUY 

In the Brhadftranyaka Dpanisad (III, 7. 18) we read that th.o Supreme 
Self lias his abode in places like eye, oar, etc. 

II ?c II 

He who dwelJs in the eye, and within the eye, whom the eye does not know, whose 
body the eye is, and who pulls (rules) the eye within, he is thy Self, the puller (ruler) 
within, the Immortal. 

Now the puller within the eye, ear, etc., by taking His abode in those 
organs, cannot be any one else, but the Supreme Lord. 

siItra I., 2. 15. 

in 1 X I u II 

^ Sukha, happiness, Vi^isfa, qualified by or possessing, 

AbhidhSnat, because of the description. Eva, alone. ^ Cha, and. 

15. And because the text refers only to that person who 
possesses joy, therefore, it must refer to the Supreme Self, and not 
the Jlva, who has not joy but misery. — 40. 

COMMENTAHY 

In a previous passage of ,tho Chhandogya Upani§ad (IV., 10. 5) it has 
been said that joy ^ is Brahman and space # is Brahman. The Brahman 
who is described in that passage as possessing unlimited joy or bliss, is again 
referred to in this passage, as the person dwelling within the eye. There- 
fore, the context refers to Brahman, and it would be doing violence to the 
context, if the person within the eye is interpreted to mean a being other 
than the Supreme Self. No doubt, that between the passage stating that 
Beabnian is Infinite Joy, and the present passage, there interrenes the 
sidisidhiry Yidyft called the Agni Yidyh or the science of fire, but as this 
Agol VidyS is sub^iary to Brahma Vidyfi, it cannot be said to break the 
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context. Therefore, tlie text Brahman is joy (IV, 10. 5.) is connected with 
the present text under discussion (IV, la I.\ inspito of the intervening text 
of Agni Vidya. 

By using the word Vi^ista in the Sutra, it is indicated that attributes 
like Intelligence, Infinity, etc., refer to Brahman. 

suTiu I., 2. 16. 

^ in I ’(I U II 

Sruta. hoard, TJpanisatka, Upanisad. nfir Oati, way, course. 

Abhidhanat, because of the statement. Cha, and. 

16. And because there is description given in this passage, 
of the same sort of salvation, obtained by the person who 
worships the person in the eye, as is obtained by persons 
who have heard the Upanisad and worship the Supreme 
Brahman.— 47. 

COJIMENTARY 

In other texts of the Upani§ad we hear of the path called the 
Devayana, on whicii go the souls of the liberated, who have heard the 
Upanisad and have understood the mystery of Brahman. This path by 
which the knowers of Brahman go to salvation, is the way by which the 
knower of the person in the eye also goes, for tlie Teacher Upakofiala 
describes that the knower of the person in the eye goes by Devayana. For 
he says : “Tliey go to light, from light to day, etc.’’ Since the result as 
regards Mukti is the same, both of the person who knows Brahman and of 
him who knows the person in the eye ; therefore, the person in the eye and 
Brahman are one and the same. 

The next Sutra shows that it is not impossible for the above text to mean 
either the reflected Self or the presiding deity of the eye or the Jtva. 

SUTRi^ I., 2. 17. 

ir ^ \\ \ II 

Aoavasthiteb, on account of non-permanency of abode. 

AsambhavSt, on account of impossibility. ^ Cha, and. Na, not 
Wt: Itarab, the other. 

17. No other being like the reflected Self, etc,, is meant by 
the person in the eye for two reasons : first, because they 
do not have their permanent abode in the eye, and secondly, it is 
impossible for them to possess the attributes described in that 
passage.— 48, 
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COMMENTARY 

The reflected Self, etc., do not always abide within the eye, as a rule, nor 
the attribute like “conditionless Immortality” is applicable to them. 

Note : The reflected Self is seen ia the eye, only when another person is near the 
eye/ so this has not permanent abode in the eye. Similarly the Sun, the diety of the eye, 
docs not dwell in the eye, but his rays only dwell therein. So he also has not his perma- 
nent abode in the eye. While the .Tiva has his permanent abode in the heart, and not in 
the eye. Thus none of these three can be the person in the eye, for none of them has 
his permanent residence there. Similarly the attributes like Immortality, etc., do not 
apply to these. Therefore, it must mean the Supreme Self. 


Adhikarana V . — The Internal Rider is Brahman. 

Visaya : In the Byhadaranyaka Upanisad, wc read (III., 7. 18). : “Ho 
who dwells in the eye, whom the eye does not know, who rules the eye from 
within is the Self, the Internal ruler, the Immortal.” In that chapter, 
this Internal ruler is mentioned as dwelling in the earth, the water, etc., 
and ruling them all from within. 

# 52 ?! ^ 5 ! q: 

cl 11 ? 11 ^ 

U 11 V II 

ft II 

Ho who dwells in the earth, and within the earth, whom the earth does not know, 
whose body the earth is and who pulls (rules) the earth within, he is thy self, the puller 
(ruler) within, the Immortal. 

He who dwells in the water, and within the water, whom the water does not know, 
whose body the water is, and who pulls (niles) the water within, he is thy self, the puller 
(ruler) within, the Immortal. 

Ho who dwells in fire, and within the fire, whom the fire does not know, whose body 
the fire is, and who pulls (rules) the fire within, he is thy Self, the puller (ruler) within, 
the Immortal. 

Doubt : Now arises the following doubt : 

Is the ruler within, mentioned in the above and similar versos in the 
Bt:hadfirai)yaka Upani§ad the Pradhana or the Jiva or the Supreme Self. 

P^rvapaksa : Tlie Pftrvapaksin says : “The ruler within is Nature, 
for sliQ controls the whole universe' within, and because the cause is always 
found in the effect as interwoven with it. Therefore, the cause is the 
controller of the effect and as tlie universe has for its cause the Pradhdna 
or matter, therefore Pradhfina is meant in this passage. Moreover, this 
Pradhtoa, though non-intelligent, is said to be the Self or Atman, because 
it is the giver of all happiness, and so figuratively is called Atman, or 
because it is all-pervading ; therefore, it is called Atman ; and as it is Eternal, 
it is very appropriately called the Immortal. Or this ruler within may be 
a Jiva. Some highly evolved Yogi, who enters easily into the hearts 
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of others, and with equal case vanishes therefrom, tiirough his 

occult powers, may very well be called the Invisible Inner 

Euler, and the words “^tman” and “Immortal” may also bo very appro- 
priately applied to such a rfiva, without recourse to hgiiro of speech. 
Therefore, the Ruler within is either Pradliana or a highly evolved 
Yogin. 

Siddlmiia : This objection the author answers by the following 
Siddhfinta Sutra, declaring therein, that the ruler within is the Supremo 

Self and not Prahrti or Jiva : 


sfTRA L, 2. IH. 

in I H 11 

Antaryiimi, tlie ruler witliin. Adhidaivtulisu, in the 

Devas, etc, Tat, Ilis. Dharma, attributes, YyapacleSat, 

because of the statement. 

18. The ruler within referred to, in the Upanisad, in respect 
to the Nature Forces like earth, etc., is the Supreme Self, 
because His attributes are distinctly pointed out in that chapter of 
the Upanisad.— 49. 


C03LMKXTAUy 

The ruler within spoken of in the Brhadaranyaka Upanisad verses as 
ruling from within, the Nature forces, like the earili, air, water, etc., and the 
psychic forces like mind, senses, etc., can bo none else than the Supreme 
Lord, for the attributes of the Inner Ruler, mentioned in that chapter, belong 
only to the Lord. For tlic Lord alone dwells within these natural forces, 
but is not known by them, while He knows these forces, controls them 
and pervades them and is supremely wise, and full of wisdom and bliss. 
All these are the attributes of the Lord, and cannot belong to matter, 
or to any individual soul how high soever. 


SLTRA I., 2. 19. 

^ ^ in i X i U ii 

^ Na, not. Cha, and. Smarta, taught in Sravti only, namely the 

Fradhana and the Jiva, all that is not yruti is Smyti, namely, everything else 
than Antaryamin. A-tat-dharnia=not-its-qualities, i.e., not PradhSaa’s 

qualities, Abhiiap&t, because of tho declaration. 

19. The Aiital*yS,min is not the Pradhflna or Jiva, etc., 
because there is a declaration of qualities not belonging to 
them. — 50. 
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COMMENTARY 

For tho reasons already f^ivon, the Smarta, the thing not mentioned in the 
iSruti passage of the Brhadaranyaka Upanisad, but in the Smtti» namely, 
the root of matter, etc., is not the Inner Ruler, because the text describes 
attributes which cannot belong to matter or Jtva. The attributes like 
tho following are mentioned therein : which cannot possibly belong to 
matter or Jiva : 

^5=2rtScflsfer ^ I 

Unperccived but perceiving, unheard but hearing, unknown but knowing. There 
is no other seer but he ; there is no other hearer but he ; there is no other pcrcciver 
but he ; there Lis no other knower but he. This is thy Self, the Ruler within, the 
Immortal. Every thing else is of evil (Br. Up., III., 7. 23). 

Every thing else than the Antaryamiu is Smarta, namely, a ‘thing not 
specifically mentioned in the above Antaryamiu passage. For the attributes 
like flic hearer of all, etc., cannot belong either to the Pradh^ua or the Jiva. 


SUTRA I., 2. 20. 

^ m I H R o II 

8arira, the embodied, the individual self of a Yogin. ^ Cha, and. 
Ubhaye, tho both, namely, both the Kanvas and the MMhyandinas. 

Api, even, also. Hi, because. Bhedena, by difference. Bnam, this, 
namely, the Autaryainin. Adhiyate, read, speak of. 

20. The soul of tho Yogin is not the Antaryamin, because both 
recensions read it as different from it. — 51. 


C03HMENTARY 

The word “not’’ of the preceding Sutra is understood here also. 

For tho reasons already given, the soul of an advanced Yogin also, 
cannot be the Antaryamin of this passage. Because both the Kanvas 
and the MMhyandinas read, in their respective recensions, this Antary^- 

min, as different from the soul of tho Yogin. The Kanvas read ‘^Yo 

vijn^nam antaro yamayati” : “He who dwells in the Vijhana, namely, 

the Jivjitraan, and controls the Jiva.” The M^dhyandinas read ; “Yah 
&tmanam antaro yamoyati,” “he who dwells in the Self, and controls the 
Self. Therefore the Ruler within is Hari alone. The Subfila XJpani§ad, more- 
over, states directly that the Pradh^na and the Jiva constitute the body 
of the Highest Lord. For it says that he has the earth, water, fire, wind, 
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ether, the Avyakta (Pradhaiia) and the Aksara (Jiva) as his body : “He, 
the Inuor Self of all, the diviae One, tlie One God Mi^yaiia.” The text 
of the Subala is ; 

n ^ II 

Within the body, placed in the cavity, the Unborn, the One, the Eternal, whose body 
is the earth, who moves within the earth, whom the earth docs not know, etc. 


Adhikarana VI . — The Ah^ara in Brahman. 

Vinaya : In tlie Mundaka Upauisad, wc road : 

<Kr qqi i^req 

flint n'lu: « 

"J'he higher knowledge is that by which the Indestructible is apprehended. That 
which cannot be seen, nor seized, which has no genus or species, no eyes nor cars, no hands 
nor feet, the eternal, the omnipresent, the infinitesimal, that which is ’imperishable, that 
it is which the wise regard as the source of all beings. (Miipd. Up., L, 1. 0.) 

snn: a i sniti: wguat. nw: nu n k ii 

That heavenly person is without body, is both without and within, not produced, 
without breath, and without mind, pure, higher than the high Imperishable (Mund. 
Up., II, 1. 2). 

Doubt : Hero arises this doubt : Are these two sentences descrip- 
tive of the Prakyti and the Parana of the Snnikliyas respectively; or 
whether both denote the Highest Self, only ? 

Purvapaksa : The Puravapaksin maintains that the first refers to the 
Prakyti, because it enumerates attributes all of which are applicable to 
matter, and none of them contain attributes sucli as seer, etc., which 
would denote an intelligent being. Moreover, the word Yoni, translated 
as source, denotes also the material cause of anything ; and therefore, the 
, Imperishable or Aksara of that passage in Pradh^na or Prakyti. While 

1 'higher than the high Imperishable of the second passage is the Individual 
Self, which is higher than Prakfti, which is also called Imperishable, but 
undergoes all modifications. Therefore, the two Imperishables of these 
two paskges, donots the PradhSna and the individual soul respectively. 
Siddhdnala : This prirna facie view is set aside by the next Sfitra. 


si m. I., 2. 21. 



IM I ^ I ^ ni 
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Adi^yatva, Invisibility, Idi, and the rest, beginning witli. 
3»iRi! Gunakali, one wlio possesses the quality. AdrsyatvMi-gunakalji, being 
that which possesses the qualities of invisibility, etc. Dharnioktelj) 

because of tlie mention of attributes. 

21. The being possessing the qualities of invisibility, etc., is no 
other than the Highest Self for the text declares attributes which belong 
to the Highest Self only. — 52. 


COMMENTAUY 

In both these passages, that which possesses tlie attributes of 
invisibility, etc., must bo understood to be the Highest Self, because they 
mention qualities which belong to Him alone. Thus M’undaka Dpanisad 
I, 1. 9, says : 

«r: ^5%: cPT: 1 inu snqW i 

From him who perceives all and who knows all, whose brooding (penance) consists 
of knowledge, from him (the highest Brahman) is born that Brahman name, forpi and 
matter (food). 

The attributes like All-knowing, (dc., belong only to the Highest Rolf 
alone. Riniilarly, the attributes like “heavenly,'' “formless person’' of IT, 
1. 2, are appropriate regarding Him alone. 

The section also, in which thesi^ passages occur, relates to the Higlu^st 
kno\vledg(^ or l^aravidya, st) also it mu^t refer to Brahman and not to 
rraclliana or Jiva. 


sCtil* t, 2. 22. 

II n H IHH II 

Viiosnuii, distinction, qualifying attribute, such as Omniscient, etc., 
Bheda-vyapade^abhyam, by pointing out of difference, such as tlie 
Heavenly person, etc. Cha, and Na, not. Ibirau, tlie other two, t'ix , 
the matter and the soul, the I’rakrti and the Purusa of tlie Sfiiiikliyas. 

22. The distinctive attributes (like Oinuiscieut, etc., differentiates 
the Highest Imperishable from the Lower Imperishable called the 
Pradhrma), while the pointed references to him (as the Heavenly Person, 
without body, etc.) differentiates Him (from the other person called the 
Jtva), therefore, none of these twm is intended in those two passages. — 53. 

COMMEXTAEY 

In those two passages, the reference is not to the Prakrti and Purusa 
because there is a distinction as well as a difference mentioned therein. 
The section distinguishes the Ak§ara which is the source of all, from the 
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Pradhana, by the specific epithets of Omniscient, etc., and differentiates 
this Aksara from the individual soul, by the attributes like ‘'Heavenly Person, 
without body,” etc. Therefore, in both these passages, the Highest Self, the 
Cause of all, has been described, and must be so understood. 

SUTUA L, 2. 23. 

II n ^ I II 

Rupa, form, 3^5=211915, UpanyasSt, because of the mention, because of 
tlie imagining. =3 Cha, and. 

23. And because a form has .been declared, with regard to 
this Imperishable, therefore, it must refer to the Lord and not to 
the Jiva. — 54. 

OOMMENTAny 

In verse TTL, 1. 3. of the Mundaka ITpanisad, a form has been described 
which is the specific iorin of the Lord ; therefore, the Aksara, the source of 
all beings, whoso form is so described must be the Lord. That verse is as 
follows : 

W 11 

When the seer sees the golden coloured Creator and Lord of all the worlds, as the 
person who is the source of Brahmjl, then he is wise and shaking off good mid evil, he 
reaches the highest similarity free from passions. 

The form thus described is neither of Prakrti nor of the Jiva. 

But how do you know that this golden-coloured form is of tlie Lord 
alone, and not of anything else ? This question is answered by the next 
Sutra : 

sCiTKA I., 2. 24. 

*u5^jni^ii n ^ I II 

Prakaranat, because of the context. 

24. The context also shows that the form above described, is 
that of the Lord and not of any inferior entity. — 55. 

COMMENTARY - 

The Smyti also explains this text as referring to the Lord. Thus the 
Vi§uu Purapa (VI., 5. 65. etc.) says : 

i gf%: I ’T<2IT ll 9<!52t5i95t2:9- 

;^p=3Wim5jpw,i ii fqg 9l«ra ftteq i 

sqicqs^IOT q?r: gli gjq: U 9? 119 119 95^ s5l9 9)^il%qn9: 1 

93f9 95 ; H9 119 1 5^1 991? 11^ 1t9Tf99: t 919^ 

999=3a{»«rfjn«l¥in91tlf99: 11 99 9999 9'?99: 1 qiqif 9f9(9 9W5=99 

99)999 11 
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The Srutis of the Atharvaiias in the Muiidaka Upaiiiaad declare that two sciences ought 
to be known, the highest or the Par^ Vidyd by which the Imperishable is reached, and 
the Apard Vidyd consisting of Rgveda, etc. This Imperishable is unmanifest, without 
decay. Inconceivable, Unborn, Unchangeable, Indefinable, without hands and feet, without 
form, All-powerful, All-pervading, Eternal, Hource of all beings, without cause, pervading 
everything else, not pervaded by anything, from whom every thing proceeds ; that verily 
the wise see ; that is Brahman, that is the supreme goal, that ought to be meditated upon 
by all, who desire emancipation. That which the Sruti declares as the highest scat of 
Visnii is this subtle Brahman. He is known by the term Bhagavat, and this Imperishable 
is the essential form of the Highest 8elf. The term Bhagavat denotes this first Imperishable 
Self. Thus the essence of the human soul has been described. The Jiva that knows this 
Hupreme Truth, knows the Highest Truth, all other Truth is lower knowledge and falls 
under the head of Traividya. 


Adhilcafana VIL — Vakvemara is Brahman. 

Visaya: In the ClihruiJogya Upanisad, Fifth Adhyaya, W(3 read as 

follows : 

Kr.KVEXTlI KITAXDA 

¥?r g 5r|if^ ii m ^ f 

gPSTdfWfflH 

11 ^ II ^ f f.K Ilf uni^T ^ 

II ^ 11 dTd^ 

^PJTcftiTHRirH II 'JT 11 f 5liai=-q: 

^ f 5ird: ^ 

^ ?fd W ^ W ^ Id 

gi=5(^^^fq d^d II II f>dT^ dTfil: dRtd^lS^'tfd 

^ f Id?!^ dfdddifH< dig^ f ig’lift^^dgdl^d II vs || 

nun 


EI.KYENTH I\HA>pA 

r>u \ son of Upamanyu, Satyayajila, son of Pulusa, Indradyumua, son of 

BhaUavft Jaua, son of Sarkar^ksa, and Budila, son of Agvalaragva, these five great, sacri- 
ficers and great scholars met once together and held a discussion as to “who is our Self 
the Lord to be worshipped) and what is Brahman.” 

2 . They decided (to go to Udddlaka, saying): “Sirs, there is that Uddfilaka, . son of 

Aruoa, who at pr^ent knows best this Itman called Vaisv^nara. Well, let us go to him.” 
So they went to him. 

“d scholars Will put questions to me 

and I Mnnot tdl them all : therefore, let me recommend another teacher to them.” ' 

Itman ' “^rs, Asvapatl, King of Kekaya, knows at present best this 

Atman called Vaisvdnara, Well let us go to him.” They went to him. 
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5. When they arrived, the kinfij caused proper honours to be paid to each of them 
separately. In the morninj^ after leavin^^ his bed, he said to them : “(What makes you 
come here ? Arc you troubled by bad men ? But there arc no such people in this land), 
In my kingdom there is no thief, no miser, no drunkard, no irreligious nor illiterate person, 
no adulterer, much less an adulteress. (But if you have come to get wealth, then stay for) 
I am going to perform a sacrifice, Sirs ; and I shall give you, Sirs, as much wealth as I 
give to each Rtvij priest. So stay here, please.” 

0. They replied : “May (your honour) tell (us) through what means a man may attain 
(release) ; You know at present the Supreme Self Vaisvanara. Tell us that.” 

7. He said to them, “I shall give you an answer to-morrow.” They went again to him 
next morning, with sacrificial fuel in their hands. And he without ceremony, said this 
to them. 

ff! I g^sir 3tTr*Ti 

4 e^cirrggqiP^ ii m 

II H II 


ifq SaqqiJ ’sfTS: II II 

TWKI.FTII KIIAXIIA 

1. “Aupamanyava I Under what name dost thou worship the Lord Vaisvstnara ?” He 
replied: “As Dyu only (sportful), O holy king,” ho said. “The Lord Vaisvstnara that thou 
worshippest is called Sutejas. 'ihcrcforc, in thy house there arc seen sons, grandsons and 
great-grandsons. 

2. Therefore, thou eatest food (i. c., art healthy) and secst pleasant objects (])ros- 
perous). Whoever w^orships thus that Lord Vaisvltnara becomes healthy and prosperous, 
and has Vcdic glory in his house. But this (Dyu) is only the head of the liord, and 
thus your head would have fallen (in a discussion) if you had not come to me.” 

w g^iqq sr eqmfqiqgqreg qrafafq 

q Tq^q^q qrirqr >^qrqd 4 cqqi?tnggqi# q^qi^q q| iq^q^q ft ii ? ii 

qqqft RiJiq'rqt q?Jif4 fnq *rq5!i«i strait ft jj 

qqtqqKflH gmftR qfq n ^ n 

qqtqqi: ^5: ,11 11 

TnraTEENTH KITAJJDA 

1. Then he said to Batyayajila Paulusi : “0 thou eternally elect I under what name 
dost thou worship the Lord Vaisvitnara ?” He replied, “As Aditya (the liord in the sun 
and attracting all) : 0 holy king 1” He said, the Lord Vaisvj$nara that thou worshippest 
is called Visvanlpa, the All-seeing. Therefore,, in thy house is seen much ‘and manifold 
wealth. 

2» There are cars yoked with pairs of mules, slaves and jewels. Thou art, therefore, 
healthy and prosperous. Whoever worships thus that Lord Yaisvdnara, becomes healthy 
and is prosperous and has Vedic glory in his house. That, however, is but the eye of the 
Lord. You would have become blind, if you had not come to me.” 



92 VEBXNTA-StiTRAS. I ADIIYIy/. [Qovinda 

w % ?^nicJiRg<n?a wsfr 

^ ^ ?w‘i«>J!ijfts5qf5=jr ii i ii 

«rR»R nfir 5ira«r ««nfiiwr ?Rf ii ii 

# =^3^^: ia*Rs II ?v II 

TOUKTEEXrn KUANDA 

1. Then he said to Indradyumna Bhdllavcya : “O Vaiyitghrapadya ! Under what 
name dost thou worship the Ix)rd Vaisvanara ?” He replied : ‘‘As Vayu (the Lord in 
W&yu and called knowledge-life), O holy king 1” He said : “The Lord which you 
meditate on is the Ijord Vaisvdnara, called Prthagvartma (the unusual, the mysterious). 
Therefore, offerings come to you in mysterious ways and rows of cars follow you. 

2. Therefore, thou art healthy and prosperous. Whoever worships thus the Ix)rd 
Vaisvdnara becomes healty and prosperous : has Vedic glory in his house. That, however, 
is but the breath of the Lord, and your breath would have left you, if you had not 
come to me.” 

^iwi ^ cSRirJTiJigqi?^ ?rwc4 sii^^sfe srsprr ^ ^ ii ? ii <Rq‘% 

fii*R?*ra fnq «r Kei^sunwR ?n?>R 

II ^ II 

ginr: ll ?J; li 

FIFTEIOTII KIIA5:DA 

‘Then he said to Jana : *0 S^rkar^ksya I Under what name dost thou worship the 
Lord Vaisvanara ?” He replied : “As Sk^sa (All-light and support of ether) : O holy 
king.” He said ; “The Lord that thou worshippest is the Lord Vaisvdnara called Bahula 
(full). Therefore, you are full of offspring and wealth. 

2. Therefore thou art healthy and prosperous. Whoever worships thus the Lord 
VaisviSnara, becomes healthy and prosperous and has Vedic glory in his house. That, how- 
ever, is but the trunk of the Lord, and your trunk would have perished, if you had not 
come to me.” 

% !T fWI?»IRgqT?% II ? II 

qfir rtqrst 5jpf??ii«jrqf siinfiiwT qRr ii \ ii 

qfir ^s: II U II 

SIXTEENTH KHA^TOA 

1. Then he said to Budila Sivatarasri : “O Vaiydghrapadya I Under what name dost 
tho», worship the Lord Vwivitnara ?” He replied, “As Apas (the Lord perrading the wider 
and called Apae or All-perrading”) : 0 holy king.” He said, “The Lord that thon worahlp- 
peat is the. Lord Vaisvfinara called Eayi (the dd^ht maker). Therefore, thoa art 
wealthy and flourishing. 
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2. Therefore, thou art healthy and prosperous. Whoever worships thus that Lord 
Vaisv^nara becomes healthy and prosperous, and has Vedic glory in his house. That, 
however, is but the loins of the Lord : and your loins would have broken if you had not 
come to me.” 

sfRrerRi 4 siftfscfisfe ^ ii \ ii 

C>qT=^ qi^ W JJfqf siiafilEq II q II 

?ffr gjts: II ?« II 


RKVKSTKENTH KIIANI)A 

1. Then he said to Udddlaka Arujni, “() Gautama ! Under what name dost thou wor- 
ship the Lord Vaisvitnara ?” He replied as Prthivi (the Lord suporting the earth, and 
called so because He is vast)^ O holy king.” He said : “The liOrd that thou worshippest, 
is the Lord Vaisvdnara called TrativStha (firm stay). Therefore, thou standcst firm with 
offspring and cattle. 

2. Therefore, thou art healthy and prosperous. Whoever worships thus that Lord 
Vaisv^nara becomes healthy and prosperous, and has Vedic glory in his house. Those, 
however, are but the feet of the Lord, and your feet would have given way, if you had 
not come to me,” 

cfig. ^ ^ ?«jPi^qinfqR qi\?iJiT?iq^- 

fiimqJiirqTjr .q^qrrcgqre^ e 5i%3 »l^3 Hi^qTcq^qsmf^ ii ? ii f qx 

qqRqr?q^ »^q §%3ttai^^»q^q; qmi: ?qT^fq!fqi qp> qf^^q ^fqs 

qf?|q^ qiiiq?q\ »Rls?qifi5jR=qsi ^reqqiqqjftq: ii q ii 

955: II II 


EIOllTKEKTII iaiAXl)A 

1. Then he said to all six of them : “Now you verily knowing this Vaisvanara Lord 
as if many, eat your food (?. e,, have got your small reward). But he who worships this 
Lord Vaisv^nara as of the size of heart and at the same time limitless, he cats food in 
all worlds, in all beings, and in all seifs. 

2. Verily of that Ijord Vaisvdnara, the head is the Good Energy (of thought), the 
eye is All-seeing, the breath is All- moving, the trunk is the Space containing All, the 
bladder is the Rayi (matter in the Astral), the feet, the earth ; the chest, the altar ; the 
hairs, the grass ; the heart, the Gdrhapatya fire, the mind is the Anvdh^rya-fire, and the 
mouth the Ahavaniya-fire. 

jn»pn«r^qHtW1qi^ eqf qq^imifn gsqrat ii ? ii 

5n% ’Wfit ’q'lfqg«R*nftfq519j9iTfqx% ^eqeqf 5 ^ 3 :^ 

^cqf% asiair q^ftwai^R 11 q 11 

955 s II u 11 
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NJNETEENTH KIIAXDA 

1 . At the time of eating, the first morsel that is taken should be considered as a 
Homa material. The first oblation that he offers let him do so with the Mantra ‘Trdndya 
Bv^ha.” Then PrjJna is satisfied, 

2. When the Pr^na is satisfied, the eye is satisfied ; when the eye is satisfied, the sun 
is satisfied ; when the sun is satisfied, the consort of V%u (Dyau) is satisfied ; when the 
consort of Vayu is satisfied, the Lord of Wisdom and Bliss is satisfied. The |Dyau (consort 
of Vayu) and sun rule (the Eastern date). When he, the Lord is satisfied, then follows the 
satisfaction of the sacrificer, with his ofi'spring, and cattle, and the gets health, and energy 
and intellectual splendour. 

=si?ji?rf€ <icjrfrr =^^«iraT- 

fSifirefyff a=f:2iRr gcqffr st^pti ii h ii 

ifir II 5^0 II 


TWKXTim’n KiiAxnA 

1, Then when he offers the second oblation let him offer it saying , ‘‘Vyttnaya Bvaha.’ 
The Vyana is satisfied. 

2. When the Vyana is satisfied, the Ear is satisfied ; when the ear is satisfied, the 
Moon is satisfied : when the moon is satisfied, the consort of Vdyii (Dis) is satisfied, when 
the consort of Vayu is satisfied, the Lord of Wisdom and Bliss (Vttyu) is satisfied. The 
(Dis) consort of Vayu and the Moon rule (the Southern Gate). When the Lord is satisfied, 
then the sacrificer is satisfied, along with his offspring and cattle, and he gets magnani- 
mity, bliss and Vcdic splendour. 

^ 2|T II \ II 

jgji?: ii ^ni 


TWEXTY-FIIIST KHAljnA 

1. Then when he offers the third oblation Jet him offer it saying, “Ap^naya BvdhA.” 
The Apitna is satisfied. 

2. When the Apdna is satisfied, the speech is satisfied ; when the speech is satisfied, 
the fire is satisfied, when the fire is satisfied the Prthivi is satisfied ; when the Prthivi is 
satisfied, the Lord of Wisdom and Bliss (is satisfied). Prthivi and fire rule (the Western 
Gate), When that Lord is satisfied then the sacrificer is satisfied, along with his offspring 
and cattle, with health, energy and intellectual splendour. 

«r«r !if ^?mir giqra ii ? ii fmi5| qjifgrarRt 

flRl% q^?ir gcqRr ftfRr 

' g aw^c^Ri jjsrt ii ^ ii 

ifir 8:i%; ihr: II ^5^11 
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TWENTY«SKCOND KHANDA 

1. Then when he offers the fourth oblation, let him offer it saying, ‘SamJindya Svdhit,’* 
Thus the Samana is satisfied. 

2. When the Samana is satisfied, the mind is satisfied ; when the mind is satisfietl, 
Indra is satisfied ; when Indra is satisfied, Vidyut (th 3 consort of Vttyu) is satisfied : when 
the consort of V^iyu is satisfied, the Lord of Wisdom and Bliss is satisfied. Vidyut fthe 
consort of Vdyu) and Indra rule (the Northern (late). When the Lord is satisfied, then the 
sacrificer is satisfied, along with his offspring and cattle, with health, energy and intellec- 
tual splendour. 

9R qt q5=giff ifJTiTif ii ? it 

It H II 

jffir la’R: II \\ II 

TWKKTY-THtlil) KIIAND.V 

1. Then when he offers the fifth oblation, let him offer it saying, ‘ Uditiijiya Svithit.” 
Then the Udana is satisfied. 

2. When the Udana is satisfied, the Vityu is satisfied, when the V%u is satisfied, the 
Akasa is satisfied, the Lord of Wisdom and Bliss is satisfied. The Vdyu and Akdsa rule 
(the (Central or Upper (late). When the Lord is satisfied, then the sacrificer is satisfied, 
along with his offspring and cattle, with energy and intellectual splendour. 

^TRIWr^R'ft^l 51c€qj^ II X II 'qn'q 

Ra\4 g^lRr 5i?R 5 jYr> 3 ii ^ ii 

^RRrI r 14 fF^R ?F5t RT'^RTR! ^ fejRP'qCtR II ^ II 

RfRFS l4f4RRfR -•rR’fri(fTRtp5?S SRsifRIfRfsr IrF^R R^^FFRi: ^4^ ?RFf^fa cF\r RijftRi: II V II 
^f^isr RFRF R(R4 R'^RFAF gjRff^ g^'F?RfTRf>R5RF6cT RcRfartRaRISR rRf II K II 

# =RifRn; iRRs: II Vi II 

TWKXTY-FOURTII KIIANDA 

1. He who, not knowing this Lord Vaisv^nara offers an Agnihotra, he is like unto that 
person who removing the live-coals, offers libations on dead ashes. 

2. But he who knowing that Lord, thus offers an Agnihotra, he offers in fact oblation 
to all the souls animating all bodies in all worlds. 

3. As the tuft of the IsikJl reed entering into the fire is quickly rcduccnl to ashes, 
thus indeed arc burnt all his sins, who knowing the Lord, thus offers an Agnihotra. 

4. Therefore, indeed, if such a knower gives what is left of his food to a Chand^la 
even, it would be offered in the Vaisvdnara Self of the OhandAli. 

5. On this is the following stanza: As here the hungry infants cluster round their 
mother, so do all beings have recourse to Agnihotra. 

In the Chhandogya Upaai§ad, V., 11. 1, we read “what is our Self, what is 
Braliman” and again V, 11. 6, “You know at present that Vai^vanara Self, 
tell us that” and further on V, 18. 1, “But he who meditates on the 
VaiSvanara Self as span long, he eats food in all worlds, in all beings, 
in all Selfs,” (Chh. Up., V, 11. 6 and V, 18. 1). Further, on we find a des- 
cription of this VaiSvSnara fire in the following terms (Chh. Up., V. 18. 2, eta): 
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“Of that Self called Vaifivanara the head is called the Sutejas, the eye is 
Vifiva-rupa, the breath is Pytliakvartma, etc. 

Doubt : Now the doubt arises, what is this VaiSv^nara fire ? Is it 
the fire, by which the food that is eaten is digested, or is it the Divinity 
called Agni, the presiding deity of fire, or is it the elemental fire, or is 

it Lord Visnii ? For Vaii5anara is used in all these four senses, and since 

it is a common term its meaning is not well defined, and may mean any 

one of these four things. To this objection the next Sutra gives the 

following reply : 

suTi;i\ 1., 2. 25. 

in w wxw 

VaiSvanarah, the (God called) Vai.4v5nara. The term Vaifivanara 
denotes Brahman. Tie who contains all men* Sadharana, common. 

Sabda, term or word. Vi^esat, because of the distinction. 

25. The term Vaisvanara in the Clihruidogya passage V, 11. 6., 
and 18. 1., denotes the Supreme Self, because this coniinoii term 
Vaisvilnara is qualified by epithets Avhich are distinctive attributes of 
ttie Lord.— 50. 


00\f.MKNTARY 

The Vaisvanara of the Chhandagya Upanisad passage denotes Visnu, because 
the common term is qualified there by tlio attributes of Visnii. The sense 
is this, tliat tliough this word VaiSvanara is used in those passages as a 
general term, yet it denotes Visnu. Because special terms like “heaven 
is its head,’’ etc, Avhen qualifying this Vaisvanara, restrict its scope to 
Visnu. As the common terms Atman and Brahman are restricted to 
Visnu. Moreover, the result which a person gets from the knowledge 
of VaiSvilnara is such as can only bo obtained from the knowledge of 
Visnu. Thus that text says, “As the fibres of the Istka reed when thrown 
into the fire, are burnt, thus all his sins are burnt’” (V, 18. 1., and 24. 3). 
Now the burning of sins, is a distinctive mark of Visnu, for no one can 
burn away sins but He. Therefore, Vaii^vanara means Vi§nu. Moreover, 
etymologically also, the word Vaisvanara may mean Visnu ; for it is 
composed of two words Vii^va meaning “all,” and Nara meaning “man 
namely, “He who contains all men within himself” and such a Being is 
Visnu. 

SUTRA I., 2. 26. 

II n I II 

Smaryamftnani, mentioned in Smrti. '«rg»ippt Anumanam, iofer- 
-Qtice. WRl SySt, may be. ifir Iti, because. 
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26. The Smrti text may also be an inferential mark of the 
Vaisvftnara being the Highest Self— 57. 


COMatKNTARY 

The word ‘Tti” denotes a reason. In the Bhagavad Git^ (Xt, 14) 
the word VaiSvanara is expressly applied to the Lord, 

“I, having become Vai^vanara, take possession of the 
bodies of breathing things.” Here a truth about Vi§nu is declared, in 
a Smyti passage, and from it we may infer that the VaiSv^nara VidyS. 
taught in the Chhandogya Upanisad also refers to 'this mystery of Vi^nu, 
Hence Vai^vilnara is Visnu. 

In the next Siltra, the author removes the doubt, that the VaiSv&nata 
may denote the gastric fire. 


SUTRA I, 2. 27. 

11 n ^ 1 II 

Sabdadibhyahi on account of the words, etc., Antar, within. 
nftSHra. Prati^thanSt, because of abiding. Cha, and ^ Neti, not so. 

Chet, if. *> Na, not 5WT TathS, thus. Sft meditation on Vi^nu. 

XJpadeSSt because of being taught Asambhavat, because of im- 
possibility. SWRiwi;. Purusa-vidham, having the shape of a man. Api, 

also. H*w;, Cha enam, and Him. Adhfyate, they read. 

27. If it be objected that Vaisvanara cannot be Vis^u, because 
there are express words stating otherwise, and because it is described 
as abiding within the body of man, we say, no; because meditation 
on Vi§nu is thus taught : because it is impossible that it should denote 
anything else in this passage ; and lastly, because they describe Him 
as having the shape of a man — 58. 

COMMENTARY 

An objector says ; VaiSvanara cannot be Vi§nu, for two reasons, 
first, there is an express text saying that VaiSvanara is fire ; and secondly, 
it is described as abiding within the body, and performing some func- 
tions therein. For says the text : “Ayam Agnir TaiSvftnarab,” this 
Fire (is) Vai^ftnara. Here the two words “Agni” and “Vai^vanara” 
are shown in case of apposition* Moreover, in the section under discussion 
we find “the heart ■ is the Oirhapatya fire, eta, (Chh. TJp., Y., 18, 2.). 
It represents the YaiiSvanara fire as abiding within the heart, and 

13 
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btostiiating & triad of sacred fires. •Moreover, further on it is shown that 
this Yai^vtoara is the fire on the alter of the heart, in which internal offer- 
ings to Pr&](ias are made. It is also represented as shaped like man and 
abiding within man, in a Vedic passage. For all these reasons TaiSvanara 
is not Vi§nu. 

The present Sutra answers all these objections. The Vai^vftnara 
is not the gastric fire, because Yi^pu is described as such, in order to teach 
meditation on Him, in the form of Internal Fire. If it meant the gastric 
fire, then the description of the heaven, etc., being its head, would be in- 
appropriate. So also the YSjasaneya Brfihmana declares : H iiaJhnft 

^ II “He who knows this Agni YaiSva- 
nara, shaped like a man, abiding within man.” (Satapatha Br., X., G. 1. 11). 
If it meant the gastric fire, it would no doubt harmonise with the des- 
cription as abiding within man, but the further description that it has 
the shape of man, would not be congruous. While in the case of Yisnu, 
both descriptions become harmonious. 

Helt 'the author B6ts aside the view, that Yai^vanara of tliis passage 
means the DevatS called Agni, or the elemental fire. 

sutRA I, 2. 28. 

II n ^ nc II 

W w Ata eva, therefore, for this reason also. H Na, not Bevat^ 

the presiding deity of fire. Bhutam, the element of fire, w Cha, and. 

28. For the same reason Vaisvanara is not the presiding deity 
of fire, nor the element fire— 69. 

COMMENTARY 

An objector says : The presiding deity of fire is a mighty being, 
possessing great lordliness, power, and heaven, etc., may very appropriately 
be its bead and other members, and tlierefore the passage may very well 
apply to him. It may also apply to the elemental fire also. Thus the follow- 
ing Mantra of the Yeda shows that Agni also possesses the same 

attributes (% Yeda, X, 88. 3): 

Who in the form of sun pervades the earth, the heaven and the interspace, that 

J} 6vC« 

■'tr Ji^ply* that for the reasons already given 

YaiSvSnata w not the 'deity of fire, nor the elemental fire, but the Supreme 
Bmman. No doubt, in the 'Slantra above quoted, Agni is spoken of in 
Veliy ftijgh tirms, but they are mere words of praise and should not be 
'taken in .their literal sense. ^ 
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Note : We rather think that Agni praised* in hymn 88 of Book X of the Rg Veda 
may very well mean the Supreme Lord or His first b^otten, the Anointed, the Primal 
Sacrifice. 

The word Agni itself directly and primarily denotes the Supreme 
Brahman also, just like the word VaiSv^nara. This is the opinion of Jaimini 
and the author mentions it in the next Sutra. 

SUTRA L, 2 , 29 . 

in I H I H II 

S&k§tt, directly. ?rPt Api, also, Avirodham, no objection ; 

no contradiction. Jaiminib, the sage Jamini. 

29. Jaimini is of opinion that the word “Agni” directly may denote 
the Supreme Brahman, without any contradiction.— 60. 

COMMENTAHY 

As the word VaiSvanara literally means “He to whom belong all 
men,” or “who is the loader (Nara) of all (Vi^Ya),” so the word Agni and 
similar other Vedic words denote etymologically the Supreme Brahman. 
Agni is derived from the root “Agi” to go ; with the suffix ‘Ni.’ 

Agni thus means : “He who leads others” or “who gives birth to all 
others.” Ahgayati iti agnib : “the producer or generator of all,” or 
Agre nayati iti agnib. Therefore, etymologically the word Agni means 
Yi^nu, and so there is no oontradictioQ in the phrase “Agnib vai^vUnara”; 
foB boffi mean the same thing. 

In the above passage of the ChhSadogya TJpani^d under discussioni 
Agni vaifivanara is described as having the size of a span. How can the 
non-limited Brahman be limited by the measure of a Pr^lde&l or a span ? 
To this objection the author answers by the following Siitras : 

SUTRA I., 2 . 30 . 


Abhivyakteb, because of manifestation Iti, thus WWRW 
A^marathyab^ the sage A^marathya. 

30. The sage Asmarathyah is of opinion that Vaisvffnara 
is represented as haying the measure, of a span, because thus. 
He manifests himself in the heart of His deyotees. in 
meditation.— 61. 

COMMENTARY 

Ihe devotees who meditate on Brahman in their heart as having the size 
of a ^au, see. him of that size, because ,He manifests bima^ to them in 
that form. This is the opinion of iimarathyq; 
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SUTRA I., 2 . 31 . 

*iT^! iM I ? I ^ ni 

Anusmytelj, because of remembering or meditating, Iti, thus, 
wwft: B&daril}, the sage BMari. 

31. The sago BMari is of opinion that this measure of a span is a 
mental device, to facilitate meditation. — 62. 

COMMEOTABT 

The size of the heart is that of a span, and as Brahman is meditated 
as abiding in the lotus of the heart, the man involuntarily associates him 
with the size of a span. This mental association or suggestion or Anusmyti 
is the cause why Brahman is called PiAdeSa Matra, the measure of a span. 
This is the opinion of BMari. 


sfiiRA I., 2 . 32 . 

II ? I ^ I 


Sampattehi because of lordliness or majesty, Iti, thus, 
Jaminih, the sage Jaimini. swT TatbA in his way. ft Hi, because, 
DarSayati, (the Sruti) shows. 

32. According to Jaimini the Brahman is said to be of the 
measure of a span, on account of His mysterious powers, and 
because the Sruti, in other passages, shows that the Lord possesses 
such powers, — 63. 


COMMENTARY 

Though the Lord is all-pervading, yet He is said to have the size 
of a span, because of His Sampatti or lordliness and possessing inconceivable 
mysterious power, by which He can appear as such, and this span-body 
does not limit or condition Him. This is the opinion of Jaimini The 
reason for this is that there are direct texts showing that the lord possesses 
such trascendental powers. As says a verse : ftuiii I 

“He is one Govinda whose form is Sat, Chit and Ananda.” 

•flftmft 11 “Who, though one, appears in manifold forms.” The texts like 
these show that on account of His inconceivable power, apparently 
contradictory attributes are co-existent in Him. Such as, though He is 
knowledge. He appears as having a. body, though He is one. He appears as 
many, etc. This will be explained in greater detail as we proceed further. 
Though aU-pervading there is no impropriety in ascribing to Him a 
limited form. 
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sCtoa I, 2. 33. 

II M ^ I II 

Amauanti, they recite, record or declare. Cha, and. 
Enam, this, the inconceivable power. Asmin, in that, in Him. 

33. They (the Atharvaijikas) recite a text with regard to Him, 
as to this power.— 64. 


COMMENTARY 

The possession of this mysterious power by the Lord, is directly 
recorded in their text, by the Atharvanikas as regard to the Supreme 
Self. Thus in the Mundlaka Upani^ad He is said to be without hands or 

feet, yet seizing all and going everywhere (I, 1. 6). He is said to 

possess inconceivable paradoxical powers” (III, 1. 7.) So also in the 
Kaivalya Upanisad, 21 : “I am without ha n^ or 

feet, my powers are mysterious.” So also the Smyti says : 

i “The Self, the Lord transcendental, possesses infinite powers 

(Bhfigavata Purfipa). 

By giving above the opinions of several sages, like A^marathya, etc., 
it is not to be understood that there is any conflict between their opinions 
and that of Vyasa. The sage Vyasa holds all those opinions. They but 
reflect a portion of bis mind. As says a text : 

Other sages severally take up as their own, a few of the judgments that form 
part of the spacious mind of Vydsa and make use of them, even as houses, etc., enclose 
portions of space. (Skanda Purfaa). 

Here ends the Second Pada of the first Adhyaya of the Vedanta Sfitras 
aud of the Govinda Bha§ya of Baladeva Vidyabhu§ana. 



FIEST ADHYAYA 

THIBD PADA 


May the king of the Devas, who out of His great compassion, supports 
this whole universe of helpless beings, be propitious to me : may that 
Hoviuda. Lord of Supreme Bliss, draw my heart towards Him. 


Adhikarana I. — The abode of heaven^ etc,^ is God. 

In this third Pada or chapter, some texts will be discussed, in which 
there are express indications that may af)ply to the Jiva or Pradhftna, but 
which however are to be construed as applying to Brahman. 

Visaya : Thus in the Mundaka Upani^ad (II., 2. 5.) we find : 

%gt ii 

He in whom the heaven, the earth and the sky are woven, the mind also, with all 
the vital airs, know Him alone as the Self, and leave off other words. He is the bank 
(Setu) of the Immortal. 

Doubt : Here arises the doubt, whether the being spoken of as the abode 
of heaven, earth and so on, is the Pradh^na or the Jiva or the Supreum 
Brahman. 

Furvapaksa : The Purvapak^a maintains, that it refers to the 
Pradh&na, because it is the cause of all effects ; therefore, it is more 
appropriately said to be the abode of heaven and earth, etc* And it is 
very rightly called the Bank of the Immortal ; just as milk comes out of 
the udders of a cow. in order to nourish the calf, so the Prak^ti, though 
Unintelligent, engages to bring about the release of the individual soul 
or Puru§a, and is rightly called the Bank of the Immortal The word 
Atman or Self is metaphorically applied to Prakfti, either because she 
gives everything pleasant to the individual soul, or because she is All- 
pervading. Or the above passage may refer to the Jiva, who, as enjoyer of 
all experiences, may well be said to be the abode of heaven ^d earth, for 
the abode of heaven and earth refers to the things experienced by the 
soul Moreover it is a well-known thing that the mind and the vital airs 
(mentioned in the above Mantra) abide in the Jiva and are characteristic 
attributes of the' Jiva. 

Siddhdnta i ’JHa this the author replies by the following : 
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SUTRA I., 3. 1. 

in I ^ r ni 

S- Dyii, heaven. >j;- Bhfi, earth, Adi, etc., and tlie rest ’TTSf^PWC 

Ayatanam, abode. ^ Sva, peculiarly its own. Sabddt, because of th(j 

word. 

1. The abode of heaven, earth, etc., (mentioned in the Mup^aka 
TJpanisad) is verily Brahman, because the peculiar term used about 
Brahman occurs therein — 65. 


COSIMESTAKY 

The peculiar terra designating Brahman is the phrase “the bridge 
of the Immortal,” a phrase which is never applied to Prakyti or Jiva. The 
word Setu translated as Bank or bridge, comes from tlie root Sinoti, mean- 
ing to bind and so the phrase Amftasya Setu means, “He who causes 
Immortality to be obtained or the Giver of Immortality.” Or the word 
Setu may mean bridge or bank, and is used here as a simile, that is to 
say. Brahman is like a bridge, that thrown over rivers, etc., helps one to 
reach the other bank; so He is like a bridge, to cross over this ocean of 
Saras&?a and reach to the other bank which is MuktL Therefore, the 
phrase “the bridge of the Immortal” being peculiar to Brahman, the 
above passage' refers to Brahman. Moreover, there are other texts to the 
same effect, showing that Mukti is given alone by Brahman, namely. 
Brahman alone is the Giver of Immortality. “Knowing Him alone . one 
crosses over death, etc.,” says another text, ( Svet Up. II ) 

The author gives a further reason, in the next Sutra : 

SllTRA. I, 3. 2. 

II n ^ I H II 

Mukta, the released. Upasi^pya, creeping up to, resortipg to. 

Vyapades^t, because of distinct pointing out, because of decoration. 

2. Because it is declared, that this abode of heaven and earth, 
is the summit to which the Eeleased slovrly creep up — 66. 

COM3IENTARY 

In a subsequent Mantra of the same Upauisad, we find tlie following 
declaration : 

VSJ aw WPftfinii 

iwr ii ^ ii 

^Wlien ihe< «eer sees the g&lden ddoured Creator and Lord aa the Fearson from whom 
Brahmd arises, then possessing true knowledge, he shakes 4^ good and evil, -aifd, -free 
fromvinssicm, reashes tha..h%hMt similanty.-^-i^iapt}. Up., Ill, 1. 3.) 

This Being whom the Keleased reach cannot but be Brahpum. 
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SUTRA — ^I, 3. 3. 

II n ^ I ^ II 

5f not ^3*Tr«w;. Anumanam, the inferred one, i. e., Matter. 

A-tad-iabd^t, because there is no word denoting it. 

3. The PradhS^na is not the abode of heaven and earth, because 
there is no word denoting it to be found in that passage — 67. 

COMMENTARY 

In the passage under diseussion, there is no word describing the 
non-sentient and unintelligent Pradhana. Therefore, Pradhina, called 

here “the inferred one,” is not the abode of heaven and earth. On the 
other hand, words like “omniscient,” etc., are found there. 

SUTRA — I, 3. 4. 

^ in u I « II 

Prana-bhft, the supporter of PrJna, i. e., the Jiva H Cha, and. 

4. The individual Soul also is not the abode of heaven and earth, 

' because there is no word denoting it, in that passage— 68. 

COMMJSNTAET 

The word “not” is understood here, from the preceding Sutra: so 
also the clause giving the reason, namely, A-tad-^abdtt “there is no word 
denoting it.” Nor the word Atman, employed in that passage, can be 
taken to mean the Jiva only. For the word “Atman” is derived from 
the verb V Atati “to go,” and means the All-pervading Brahman, 'primarily ; 
and secondarily only, it denotes the individual soul. Moreover, the 
epithets like “all-knowing,” etc., found in the above passage, are appro- 
priate only to Brahman. Therefore, because there [is absence of words 
denoting the Jiva in that section, therefore, the abode of heaven and 
earth cannot be the individutd soul. 

The individual soul is not meant for this additional reason also. 

sOtba — I., 3. 5. 

^W^iil ii t I ^ i K ii 

^ Bheda, difference. Vyapadefiat, because of the distinct 

, , pbmting pui Cha, and. 

5. And because the . difference between the individual 
soul and the Supreme Self is distinctly pointed out, in that 
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passage ; therefore, the Jlva is aot the abode of heaven and 
earth, etc.— 69. 

COMMENTARY 

The phrase “know Him alone as the Atman” (H, 2. 5.) distinctly shows 
that the Brahman alone is the true Atman, and is separate from the Jiva. 

SUTRA I, 3. 6. 

II n A K II 

Prakaranat, because of the context. 

6. The context also shows that the .flva is not the abode of heaven 
and earth, etc. — 70. 

COMMENTARY 

The Upanisad opens with the question 
“Sir, what is that tlirough wliicli, if it is known, every thing else becomes 
known ?” (L, 1. .3). This question relates to Brahman, and so the answer 

must refer to Him and not to Jiva. 

SUTRA I., 3. 7. 

^ in I \ I 'S II 

Sthiti, abiding. AdunabhyUra, eating. ^ Clia, and.* 

7. And on account of differences of state of the two birds, one 
merely abiding and the other eating, it is not the .Jiva that is referred 
to here. — 71. 

COMMENTARY 

After having premised that He is the abode of heaven and earth, 
the Sruti goes on to say ; §<H!if gjsir HilPi i 

‘*Two birds of beatiful plumage, inseparable friends, nestle on the same tree. One of 
them eats the fruit, thinking it to be sweet, without eating the other merely abides and 
shines’^ (Mund. Up., III., 1. 1). 

Now this being, that merely abides and shines, would not have been 
Brahman, in that case only, if there were not in the preceding passage the 
statement that he is the abode of the heaven and the earth, etc. For had the 
Brahman not been mentioned in this passage, then the sudden mention of 
Brahman in this bird-passage, would have been irrelevant. While the 
description of the Jiva would not have boon inappropriate, for as the Jiva 
is well known, it has been described here. For this reason also the abode of 
heaven and earth is Brahman. 

Note : Of the two birds, the one that merely illumines, would have referred to non- 
Brahman, if the preceding passage (Mu^d. Up., II., 2. 5) had not referred to Brahman. In 
order to make ^'bird-^passage” applicable to Brahman, it is absolutely necessary to 
make “the heaven-earth^^ passage also applicable to Brahman, 

U 
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Adhikaranu IL—The Fulness is Brahman. 

Vimya : In the Chhandogya Upanisad, in answer to the question of 
NSrada, the blessed Lord Sanatkumara after describing Name, etc., says : 
“The Bhilmfi ought to be enquired into.” Then Narada says : “Teach 
me, 0 Lord, the Bhuinu.” Then SanatkumSra says : “Whore one sees 
nothing else, hears nothing else, knows nothing else, tliat is Fulness 
(Bhuman). Where one sees something else, hears something else, knows 
something else, that is the Little (Alpam)” (Clili. Up, VII, 23. 24). The 
whole passage is given here ; 


FIRST KIIANDA 

^ awl 

II ? II g 

II ^ 11- Jr 

g)? ’unw: q ui qt 

f^.5=%?R':q>flBI ViTitlaU. II ^ II viTff q#;5 eiul? Efqi^ 

ii v ii q) qiq qiqai*^ nd q«iprq qqj qinqid qqfd qt srq 

q^?gqT#sftq nqq) npqrt »j.q qrq »jq)s^Rf qqJr qqiin: qq)^ ii v ii 

qfq qqq: iqqqj ii ? ii 

1. Narada approached Sanatkumrira and said, “Teach me, Sir.” He said to NArada, 
‘‘Toll me first what thou knowost already, then come to me and I shall tell thee what is 
beyond that.” 

2. Kdrada said, ‘T know, Sir, the Rg Veda, the Yajur Veda, the Bdma Veda, and the 
Atharva Veda, the fourth ; the Itihdsa Purina which is a fifth book among the Vedas ; the 
science of ancestors, the science of numbers, the science of Devatds, the science of trea- 
sure finding, the undivided original Veda and its twenty-four branches, the Superhuman 
peva sciences, the science of Brahman, the science of ghosts, the science of politics, the 
science of stars, the science of serpents and Deva-officials (Gandharvas) ; all this I know, 
O Venerable Bir.” 

3. But Sir, with all this, 1 am like one who knows the Mantras only (I know the 
names of the Lord only), but not the Lord. 1 have heard from personages like your honour, 
that he who knows the Lord overcomes the grief. I am in grief. Therefore, O Sir, take 
me over this ocean of grief.” Sauatkumdra said to him, “Whatever you have read is verily 
only the name of the Lord,” 

4. **Verily Name is the (presiding deity of the) Rg Veda, the Yajur Veda, the Sdma 
Veda, and the Atharva Veda, the fourth, and the rest. All these are verily Name only. 
Meditate on Brahman in the Name.” 

6. “He who meditates on Brahman in Name, gets freedom of movement throughout all 
that region over which Name has her scope ; he who meditates on Brahman in Name (Ugd)*” 

*,la Ihere something better than Name ?” ^‘Yes, there is something better than 
Name*” “Sir, tell it to me.” 
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SECOND KHANDA 

5!T»=5Tt 

II i II ^i=^t 

ii^^Pr II ^ II 

5pr m^: ll ^ ll 

1. “Speech is better than Name. Speech makes us understand the Rg Veda, Yajur 
Veda, S^ma Veda, and as the fourth the Atharvana, and the rest. Meditate on Brahman 
in speech,” 

2. “Is there something better than speech ?” “Yes, there is something better than 
speech,” “Sir, tell it to me.” 

THIRD KHANDA 

^ q«iT 1 1 ; 5 ^ q?t?r ^1=^^ snir 

^ H iraeT ^r^fJjRr rt^ ft snu to aqi^tft 11 i 11 

5 ( 1 * 1 ^ TOHt ijq ift qR TOaT*! 11 ^ n 

qft (355: II ? II 

1. “Mind is higher than Speech. For when two myrobalans or two plums or two 
Haritaki-fruits, arc held in the closed-fist, they arc therein enclosed, so are Name and 
Speech included in the Mind. When one wishes to study the Mantras, he does study them, 
etc., in Mind is Brahman. Meditate on Brahman in Mind.” 

2. “Is there something better than Mind ?” “Yes, there is something better than 
mind.” “Sir, tell it to me.” 


FOURTH KHANDA 

?if5^ qR TO^fi ijjTRqqi % TO<F?iRq arg snfiR 

TO^ir TOtJ=fr qF^^Rn 11 X 11 f %if 5 t 

uftftqrft H qq gq.qqgqi^ft ll n 553: qft H«qqia[R gjft- 

s«ftft TOqiq. q^ftqft II ? II 

=3#: 1355: II V II 

1. “Will (Mitra) is better than Mind. For when a man wills, then he thinks in his 
mind, then he utters speech, and sends it forth in the name. In a name all Mantras arc 
included and in Mantras abide all ritual works. 

2. “All these, therefore, have their one refuge in will. Have the will as their Lords, 
and abide in will and so on. This is will. Meditate on Brahman in will.” 

3. “Sir, is there something better than will ?” “Yes, there is something better than 
wm.” “Sir, tell it to me.” 


FIFTH KHANDA 

ftrti qR qqr q %qq^sq qq^Rq qpq*ft<RRi qig qiRfiwft 

snftq TOqr q* qqfsR 5 ^ quRfftr 11 1 11 qrft c qr qqrfJr ^qnqqrfq ^ 

JiftftqifSr ^gqi#ft 11 q 11 Rftq *iqq^qnq;g?r qft f^qnsR wtor. 

II ? 11 


qft TOTO; R 55 : ll K ll 
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1. ^Tlickering memory (Agni) is verily greater than will. For when a man recollects, 
then he thinks in bis mind, then he sends forth speech, and sends it forth in a name. In 
name all Mantras are included, and in Mantras abide all ritual works.” 

2. ''All these (beginning with mind and ending in sacrifice) have Chitta as their 
centre, have Chitta as their lord and are suppbrted in Chittau Meditate on Brahman in 
Chitta.” 

3. “Sir, is there something better than Chitta ?” “Yes, there is something better than 
Chitta.*' ‘^Sir, tell it to me.” 


SIXTH KIIANJDA 

*1^ ii \ ii ?T^cr hutt # wirier 

35% II ^ II 

to: II i II 

1. “Dhyiiiia is l)etter than Chitta. The earth is. in meditation, as it were; and thus 
also the sky, the intermediate region, the heaven, the water, the mountains and Divine 
Men. Meditate on Brahman in Dhyana.” 

2. “Is there something better than Dhyana ? “Yes, there is something better than 
Dhyilna.’* “Sir, tell it to me.” 


SKVENTH KHAKDA 

f^RI^ II ? II 

f^^TRISR II ^ II 

?f?r ii vs ii 

1. “Understanding is better than Dhydna. Through understanding one understaods 
the Rg Veda, the Yajur Veda, the Sdma Veda, and as the fourth, itharvana, and the 
rest, food and its savours, this world and that, all this we understand through Under- 
standing. Meditate on Brahman in Understanding.” 

2. “Sir, is there something better than Understanding?” “Yes, there is something 
better than Understanding.” “Sir, tell it to me.” 


EIGHTH KHAl^DA 

fNiRisjpIsfq f :r5r^RRifq:?% tot *iTOwt?TOiT 

TO?gf^w% sftnr TOflr h??ii aftst 

toRi f^T TOfit :ilf5T % #4^ ’iST:: qlrn :i«R 

^ «iiTOrfqpi*tz^Wi3r^ gT t qiR- ag R i 

<5I^If^ftr 11 i 11 ?T 2nTO5rF:r TOII€«r Jin TOf?T «Tt 

»t$l?g<Tf#Sft?T WH[T^ a^T *R^T7 II \ II 

, TOre:T; II c II 
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1. ‘^Spiritual power is verily greater than Understanding. Here in this world, one 
powerful man of spirit makes a hundred men of understanding tremble. If a man is 
spiritually powerful, he rises to higher planes, rising to higher planes, he serves the 
Masters, serving the Masters, he attracts Their attention, attracting Their attention, he 
gets Their teachings and gets Their audience ; then he ponders over Their teachingb and 
begins to understand them, and act upon them ; thus he becomes wise. By power, the 
earth stands firm, by power the intermediate world stands firm, by power the Deva Loka 
stands firm, by power the mountains and Divine men, by power the cattle and birds and 
herbs and trees and beasts down to worms, insects and ants stand firm, by power the world 
stands firm* Meditate on Brahman in Power. 

2. *‘£[9 who meditates on Brahman in Power gets freedom of movement through the 
region on which Power has his scope. He who meditates on Brahman in Power.” “Sir, 
is there something better than Power ?” “Yes, there is something better than Power.’* 
“Sir, tell it to me,” 


NINTH KIIANDA 

II II 

€5?: II <1 II 

1. “Food (Aniruddha or spiritual love) is better than power (spiritual knowledge). 
Meditate on Brahman in food.” “Sir, is there something better than food ?” “Yes, there 
is something better than food.” “Sir, tell it to me.” 

TENTH KHANDA 

gffe^^^lRffa:^|: simrr .?iq 11 \ 11 

qiq 11 11 

II ?o 11 

1. “Water (Prapa or Spiritual Peace) is higher than food (Bpiritiial love). Therefore, 
if seasonable rain were not to fall, all living beings become wretched from a dread of food 
being scantily produced ; while if the fall of rain is seasonable, all living beings rejoice, 
saying fhere will be plenty of food. Meditate on Brahman in water.” 

2. ‘‘Sir, is there something better than water ?” “Yes, there is something better 
than water.” “Sir, tell it to me.” 


ELEVENTH KHANDA 

qi friaqRi qi 

sqr^frT 11 ? 11 qrfw qiq en# ’ffqqR 

q^^Rr'iiqii 

11 ?? 11 

1. “Fire (Indra or the fire of genins) is verily greater than Water (Spiritual 1*6806). 
Therefore, when it pervading the air, heats the atmosphere, people say ‘It is warm and 
sultry, it will rain.’ Meditate on Brahman in Fire.” 

2. “Sir, is there something better than Fire ?*’ “Yes, there is something higher than 
Fire.” “Sir, tell it to me.” 
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nVELFTH KHANDA 

i) ii 

5fit 5R?l! QJT^: II II 

J. ‘’Ether (Umd or the steady light of genius) is higher than Fire (or the fire of 
genius). Meditate on Brahman in Ether.'* 

2. *‘Is there something better than Ether ?** ^‘Yes, there is something better than 
Ether.” “Bir, tell it to me.*’ 


THIRTEENTH KHANBA 

at ii \ ii wa: ?fir FtrosiTa 

si5ftRa% ii ^ ii 

tgws: n ?? ii 

1. “Memory (Rudra or Spiritual Omniscience) is higher than Ether (or Spiritual 
genius). Meditate on Brahman in Memory.” 

2. “Sir, is there something better than Memory ?” “Yes, there is something better 
than Memory.” “Sir, tell it to me.” 

FOURTEENTH KHANDA 

5lkags%ij?T ^rngqii#^ ii ? ii «rfer wa g?i aia 

*naTg ii ^ ii 

5frr ipiS: II 11 

1. “Hope (Saras vati or the bliss of divine vision) is better than Memory, Kindled by 
Hope, Memory reads the sacred Hymns, performs sacrifices, desires sons and cattles, desires 
this world and that. Meditate on Brahman in Hope.” 

2. “Sir, is there something better than Hope ?” “Yes, there is something better 
than Hope.” “Sir, tell it to me. 


FIFTEENTH KHANDA 

aunt a 9ri?iTJiT gjn^T ^ aiar ’aafa?f arm: ai^ 

atfir yjiiJ anj arora sixifh amfi t ftm aaj) areii arqft wiar awr; «=a?iT am 
anjt arem: ii l ii ai^it aafii g ar aa 0.4 as^a aa- 

ft 3 iT 5 raf?rai«ft aaRr 11 si 11 

laas: 11 11 

1, “The Chief Breath (Prfaa) is verily greater than Hope. As the spokes of a wheel 
are all attached to the nave, so in this Chief Breath are all attached. But the Chief 
Bi^eath himself moves, through the Supremo Breath. The Supreme Breath gives to the 
Chief Breath all that He desires, (when the Priiija meditates for souls to the Supreme) ; 
yea, gives to him his very life. This Supreme Breath is verily the father, the Supreme 
Breath, the sister ; the Supreme Breath, the teacher : the Supreme Breath, the priest. 



Ill PADA, II ADHIRARANA, 8u. 7. 


Ill 


2, ^*The Supreme Breath verily exists in all these. He who secs it thus, perceives 
it thus, knows it thus, becomes the teacher of the highest truth (AtivSdio). If the people 
say to him, thou art an Ativddin, let him say 1 am an Ativiidin. need not conceal 
it.” [“Is there, Sir, something higher than Prfoa” ? “Yes, there is something higher 
than Prana,” “Sir, tell it to me.”] 

SIXTEENTH KHANDA 

gfq flnqt iRr ii l ii 

qtfV: jqirs: II H II 

1. “(The Lord called the True is higher than Prfina). But he in reality is (a higher) 
Ativadin, who declares the Lord Vis^u to be the True.” “Sir, may I become an Ativadin 
by the grace of the True V” “But we must (first) desire to know the True.” “Sir, I 
desire to know the True.” 

SEVENTEENTH KHANJU 

qqr q fqstRicqq qrf^qiqq, gfq qqft fq3rrq%q 

ftPiqrfQqsqftf?! %r qqqt fqf^ara qfii lu n 

qfe ?IHq?ls iqiR: II I* II 

1. “When one understands (the Good Lord as Omniscient) then one declares the 
Good Lord (Satyam). One who does not understand (Him as Omniscient), cannot declare 
Him as the Good. Only he who understands the Omniscient, can declare the Good. 
This Omniscient, however, we must desire to understand.” “Sir, I desire to understand 
the Omniscient.” 


EIQHTEENTH KIIA^’IIA 

q?T ^ Ji#sq f^qRr^ qRcqr f^qRi^ q^q qf?r^q qfq 

qqqt ii ? ii 

frqSRqi: 11 II 

1. “When one realises Him as the Thinker, then one knows Him as Omniscient. 
One who does not so realise cannot understand Him as Omniscient. Only he who 
knows thus understands the Omniscient. This Thinker, however, we must desire to 
understand.” “Sir, I desire to understand the Thinker.” 

NINETEENTH KHANDA 

qqt ^ «i5qi?qq H# «ii?q^q q# «i«r «r«f qqqt 

qfir II 1 II 

^38 il u II 

1. “When one knows Him as Holy, then knows Him as Ihinker. One who does 
not know Him as Hedy, cannot know him as Thinker. Only He who knows Him as 
Holy, can know Him as Thinker. This All-holy, however, we must desire to understand.” 
“Sir, I desire to understand the AlLholy.” 

TWENTIETH KHANDA 

•fimf qqqt qfiT II I II 


qpr*: II II 
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1, “When one knows Him as firm, then one believes Him holy. One who has no 
khowledge of His firmness, cannot believe Him as holy. Only he who knows Him as 
firm, believes Him as holy. This firm liOrd, however, we must desire to understand.” 
“Sir, T desire to understand the firm One.” 

TWENTY-FIRST IvHANDA 

n i ii 

laJTS: II W II 

1. “When one knows Him as Creator, he knows Him as having firmness. The man 
who does not know Him as Creator, can never know Him as having firmness. He alone 
knows Him as firm, who knows Him as Creator. The Creator, therefore, should one 
desire to kno%l” “Sir, I desire to know the Creator.” 

rSVENTY-SECOND lOI AND A 

% g® gig€ 

II l II 

II u 

1. “When one knows Him as Pleasure, He knows Him as the Creator, he who does 
not know Him as Pleasure, does not know Him as Creator. Realising Him as Pleasure 
alone, one knows Him as Creator. This Pleasure, however, we must desire to understand.” 
“Bir, I desire to understand Pleasure.” 

TWENTY-TinUD KHANDA 

I II \ II 

^ ?l«fl%: II II 

“1. “He who is the Lord N^rliyana called the Infinity is the real pleasure, without 
the grace of the Infinity (Bhilman) there is no pleasure for the finite (though Muktas). 
The Bhfiman alone is the Sukhara. One must, therefore, enquire into Bhfiman.” “Sir^ 
I desire to understand Bhfiman.” 

TWENTY-FOURTH KHANDA 

2)^ grwifScsngrfir g 

ssftft f c^qi=giKfl qRr ii 

qRr =qft^ gi«fe: ii ii 

1. “Without being permitted by whom,*, one docs not see anything else, does not hear 
anything else, does not understand anything else, He is the Bhfiman. But where one 
secs a thing under the control of something else, or hears it such, or understands it such, 
that is the Limited. He who is the Infinite, He is vefily the Immortal. But that which 
is the Limited that is the Mortal.” “Sir, in what does this Infinite rest ?” “In His 
own glory, hr perhaps not even there.” 

2. “Cows and horses in this world are said to be glorious, so also elephant and gold, 
slaves and wives, fields and houses. But I do not mean any such glbry.”, Tlius iiaid 
Sanatkumfira, “I said something different from any. worldly glory.” 
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TWKNTY-FIFTH KHA^JDA 

n a s?:«jt 5^ 5r ^ftjraict: e g4Pr?t- 

«3n^iq?3R^feRt q^Rf 5<^qtRf ii ?ii 

wnm qn?«n\n qqr^qisq«iKififrqft8Ri?qT qajKTWi wfftqreer 

H qi qq qq q?q%q q?qrq qq ftqRarfJKfitnfq^q qfreqPf^q qnfqra??: g 
?q<T^ 5qqRr qfq qitqqid wqq irs?qqTsq> 1%|<F2Riqrq#s^Eq5ftqiT »Tqfiqt 

^qi^ sftVqqiiqRtd ^rqfq ii q ii 

q3=Rfqqi: iqqs: ii \k. ii 

1. ^‘He indeed ia below, above, behind, before, right and loft, —this He indeed is J'ull. 
Now the teaching regarding Him called as “I.’* I'lie “I” is below, the “I” is above, the 
'I” is behind, the “I” is before, the ‘1’ is on the right, the “I” is on the left, the “1” is 
verily the Nearest and the Full. 

2. “Next follows the teaching regarding Him as the Atman. The Atman is below, 
the Atman is above, the Atman is behind, the Atman is before, the Atman is on the right, 
the Atman is on the left, the Atman alone is the Nearest and the Full. He who sees Him 
thus, understands Him thus, thinks Him thus, he always thinks the Atman to be the 
highest; he sports in the Atman, he unites with the Atman, has the Atman for his joy, 
and comes directly under the rule of the Atman. For him there is freedom of movement 
in all the worlds. But those who understand Him differently, live in worlds which are 
perishable, and arc under inferior rulers, for them there is no freedom of movement in all 
the worlds.’^ 


TWENTY-SIXTH KIlANl}\ 

q qi qa^ qqqq q4 q^qR^qq ftqRq qmqq.- qra qriRq qrrqiisfqq:^< 
qrifqq qriwqr qn?qq?%q qri7qq ^q qrtRq qrrf^qfqRtdqrqiqifqcftsqqi^q^ q^rmRqV 
fqqrrqqiw^r eqiqmRqf^qtqiRq: q^qq wi?qa> qq qrin?q5ft qiqt?qq> qi=5ii 

qnqqq: qnqrfqqtrqq ii ? ii q\q q qqqV gig qqq^ q dq *ftq 

q qjcq: q?q% qlqiatRi qRr s qw qqfir ftqr qqftr qs^qqr RWr 
qqqr %q aq^wqq qq ^rcqffe qqqg?^ 

gqi q|qr»ftqi Rqq'tqreetw qwRrq qqq^K q^qf^ qqqiq.qq?f qn^"^ 

?=q5=q qfqrqqtlr ^qs^q qRiqqtW « q ii 

qfir qqf^^: Rqq? ii ii 

1, For the released soul which sees thus, which thinks thus, which understands 
thus, there is the vision of how the Chief PrAna comes out of the Atman, how the Hope 
comes out from the Atman, how the Steady Memory comes out of Him. How the Ether 
comes out from the Atman, the Fire from the Atman, the Water from the Atman, the ap- 
pearance and the disappearance of the worlds from the Atman, Food from the Atmam, Power 
from the Atman, Understanding from the Atman, Meditation from the Atman, Unsteady 
Memo^ from the Atman, the Will from the Atman, the Mind from the Atman, the Speech 
from the Atman, the Name from the Atnc an, the Mantras from the Atman, the Karmas from 
the Atm^, verily the released soul sees how all this universe comes from the Atman alone. 

15 
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2. “There is this verse about it: ‘The released soul does not see death, nor illness, 
nor pain.’ The released soul sees everything and obtains everything, everywhere. 
He becomes one, he becomes three, he becomes five, he becomes nine, and it is said he be- 
comes eleven as well, nay, he becomes one hundred and eleven, and one thousand and 
twenty. 

“Bight doctrine leads to right thinking. Bight thinking conduces to firm meditation. 
When meditation is firm, all ties are loosened completely, through the grace of the Lord.” 

To the sage Narada, with his faults all rubbed out, the great Teacher ^anatkumfira 
shows the other side of darkness, Sanatkumdra is called the Great Warrior, yea, he is 
called the Great Warrior. 

The word Bhiiman here does not denote numerical largeness, but 

pervasion in the shape of fulness. For the text contrasts this Bhuman 
with Alpam or small, or little, a word denoting quantity and not number, 

for it says : “Where one sees something else, that is the Little.” There- 
fore, the contrasted term must possess attributes opposite of “little,” 

namely, “muchness” or “fulness.” 

Doubt : Here arises the doubt. Is this Bhuman, Prana or Visnu ? 

Purvapaksa : The Purvapak§in maintains that the term Bhfiraan 
means the Breath or Prana which is the topic immediately preceding it 
Says the Sruti : “The Pr^na is better than Hope” After this there is no 
question and reply. Therefore, Prfina is the Bhuman. Arid Prfina here 
means the individual soul, which is always associated with breath, or 

Prfina. And Prfina also here does not mean the modification of air merely, 
but the Jiva. For the section commences with the declaration, “the 

knower of Atman (Jiva) crosses over grief” and ends with the conclusion, 
“all this is of the Atman (Jiva).” The whole section treats of the indivi- 
dual soul, therefore, the Bhuman, occurring in the middle of the section, 
must refer to the Jiva. Moreover, the phrase “where one sees nothing , else, 
etc.,” is perfectly relevant with regard to the Jiva, for in dreamless sleep 
(Su^upti), when all the senses are absorbed in the Prana, there is no 
seeing, etc. The statement that Bhuman is bliss, is also appropriate to the 
Jiva, for in Su§upti one is in bliss, as ho says on awakening, “I slept 

very happily.” The whole section has thus determined the Jivfitman, 

therefore this Bhiiman must be construed as applying to the Jiva. 

Siddkdnta : To this objection the author answers by the following 
Siddh&nta Sfttra. 


SUTRA I, 3 . 8. 



II n ^ I c; II 


^ Bhfimft, the Full (is Brahman). Saniprasftdftt (because' of 

being greater) than the vessel of grace. The Jiva is called Samprasftda^ 
because it is the peculiar object of grace (Prasfida) on the part of the Lord, or 
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Samprasadat may mean “because possessing great joy and serenity.” Adhi, 

greatest, highest, [above. Dpade^fit, because of the teaching. The 

Bhuma is taught to be higher than the Jiva, the vessel of grace, i. e., the 
Bhuma is higher than even the Mukta Jlva. 

8. The Bhhinan is Brahman, because it is taught as possessing 
highest joy, and being above all.— 72. 

OB 

8. Because the scripture teaches that the Bhftman is greater than the vessel of grace 
(the Jiva) ; therefore, the Bhilman is not the human soul. — 72. 

N'oto : The Bhilman is not Jiva, because it is taught as higher than bamprai&da or 
the Keleased Soul. The Siltra may also be translated gs, “The Bhtlman is not Jiva, because 
it has Samprasdda or excessive serenity, and because it is taught as Adhi or the highest. 


COMMENTARY 

The Lord Visnu is this Bhiiman and not the human soul, the com- 
panion of Prana. Wliy ? Because it is expressly taught to possess the 
highest joy (which tho Jiv^a has not). The Bhuman text says, That 
which is Bhuman is verily joy.” Thus this Bhuman is immense joy, 
(Vipulasukha), and, moreover, it is taught as the last of the series, and 
therefore it is the highest or Adhi of all. (Thus one meaning of the-Sutra 
is^that Bhuman is Brahman, because it is taught as the last of the series 
and therefore it is above all and because it has excessive joy). Or tho 
Bhuman is Brahman, because in Chhandogya Upani§ad, Till, 3. 4., it is 
expressly taught to be greater than the Samprasada or the vessel of grace 
or the Jiva) the companion of Pr^na. 

We give that passage here : 

Now that Released Jiva (SamprasAda) after having risen from out this body, reaches 
the Highest Light, and appears before its True Form who is the Atman. — Thus he spoke 
when asked by his pupils. This (Atman or Visiju) is the Immortal, the Fearless, this is 
Brahman, and of that Brahman the name is the True Satyam, (Chh. Up., Till, 3. 4.) 

Note : Compare : 

a !Pi «(H^ ?r 

Thus does that Eeleased Jiva (Samprasida), after having risen out from this body, 
reaches the Highest Light ; and appears before its Own Form, who is the Highest Spirit. 
He moves about there laughing, playing, and rejoicing, be it with women, carriages, or 



116 


VEDlNTA-SfjTBAS, I ADHYIya 


[Qovinda 


relatives, never being conscious of persons near him <60 great is his ecstacy)* As the 
charioteer is appointed to the carriage so is the Pr^na appointed in this body. (Chh. Up., 
VIII, 12 . 8 ). 

The sense is this. The scripture has first tauglit a series of beings 
beginning with Name and ending with Prana, and then says, “PrSna 
then is all this. He who secs this, perceives this, and understands this, 
becomes an Ativfidin.’' Thus the knower of Prana is called an Ativadin. 
But the scripture then describes a higher Ativadin, when it says, “But in 
reality lie is an Ativadin who declares the Highest Being to be the True 
(SatyaV’ Now this Ativadin of the True, is different from the AtivMin 
of the Pr^na, because the word “but” introduces a new topic. It serves 
to set aside the meditation on Prana, and teaches that the highest Ativadin 
is ho who declares the True to be the Highest Being. The True is hero 
Vi§nu, and it (True) being mentioned as separate from Prftna, the Bhuman 
which refers to the True, must also bo different from the Jiva and Prana. 
This Bhuman is not only something different from Prana, but greater 
than it. Had Prana been the Bhuman, then the instruction that 
it is higher than Prana becomes absurd. This Bhuman is taught as 
something greater than Name up to Prana : therefore, it must bo different 
from Pr^na (and the scries below it). Since every one of the series is 
greater than the one preceding it ; thus Speecli is greater than Name, 
and so on ; therefore, the True is greater than Prana, and consequently 
Bhuman is also greater than Prana, for the teaching about Prana precedes 
the teaching about Bhuman. Moreover, the word Satya is a well-known 
term applied to the Supreme Brahman Visnu. Such as “the True, the 
knowledge, the infinite is Brahman.” (Taitt. Up.) “Wc meditate on the 
highest Satya.” 

In the phrase “Satyena Ativadati,” the force of the tliird case in 
Satyena is that of Hetu that is, he declares the Highest truth, for the sake 
of the True, or the Supreme Self. The meditation on PrSLna is higher than 
meditation on Name up to Hope, therefore, the person who thus meditates 
on Pr&na is called an AtivMin, he is an AtivMin compared with those 
below him. But the meditation on Yi§nu being superior even to that on 
Pr&na ; therefore, he who meditates on Yi§iiu is the real Ativadin. Thus it 
is clear that an Ativadin by Prana is inferior to the Ativadin by the True. 
For the same reason, the pupil entreats, “Sir, may I be an Ativadin with 
the True” : and the teacher replies, “But we must desire to know 
the True.” 

The objection raised by the Purvapak§in that in the Chhandogya text 
there is no question and answer as to something greater than Prana, 
and therefore, the Ativadin by the True is the same as the Ativadin 
by the Pritna, (and the inskuction about the Atman must be supposed 
to come to an end with the instruction about the Prana) is not a proper 
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objection. The reason for this is, that we do not find that the Ativadin by 
the True is tlie same as the Ativadin by the Prana. It may be asked why 
does not the pupil ask the question whether there is any thing greater 
than Prana. To this we reply that the reason is tliis : With regard to 
the non-sentient objects extending from name to hope~each of which 
surpasses the preceding one, in so far as it is more beneficial to man— the 

teacher does not declare that lie who knows tliem is an Ativadin ; when, 

liowever, he comes to the individual soul, there called Prana, the know- 
ledge of whose true nature he considers highly beneficial, ho expressly 
says that, ‘he wlio sees this, notes this, understands this, is an Ativadin’ 
(VII, 15. 4.) The pupil, therefore, imagines that the instruction about 

the self is now completed, and hence asks no furtlicr question. The 

teacher, on tlie other hand, holding that even that knowledge is not the 
highest, spontaneously continues his teaching and tells the pupil that the 
knowledge of tlie true nature of Sri Visnu, who is called the True, is the 
highest knowledge ; and absolutely beneficial for man ; and ho only is an 
Ativadin, who proclaims tlie supremely and absolutely beneficial being, 
namely, Sri Visnu who is also called the True, that is the Highest Brahman. 
On this suggestion the pupil desirous to learn the true nature, worship, 
and means of worship, entreats the teacher, saying, Sir, may I become 
an Ativadin by the True 

The opponent says, the objection has been raised that in tlie opening 
passage the word Atman has been used, and therefore in the concluding 
passage also, the same Atman, that is to say, the individual soul, the 
associate of Prana, is meant. This objection is not valid. Hie word 
Atman principally means the Supreme Self, and not the Jiva Atman or 
the individual self. 

That Atman does not mean the individual self is ^proved by the 
subsequent passage also where it is said that from tlie Atman arises the 
Pr^na, etc. If Atman meant the individual self, then the above statement 
would be incorrect, for Pr&na does not arise from the individual self, 
but from Brahman. This being so, the subsequent statement “where 
one sees nothing else, hoars nothing else, understands nothing else, that 
is the Bhiiman,” becomes valid, for wo understand that this applies to the 
Supreme. For when one perceives the Bhuman, he at that time fails 
to see and perceive anything else, for when one is plunged in the infinity 
he cannot have any consciousness of the finite. You cannot say that the 
ecstasy, which one feels, when one realises the Bhuman is the joy of 
dreamless sleep, and that where one sees nothing else, hears nothing else, 
understands nothing else, refers to the dreamless sleep called Su^upti. 
For the consciousness of Su§upti and the little joy that one feels in it, 
is infinitely inferior to the self-forgetfulness in Bhuman, and the bliss 
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of its presence. To say that the individual self, in the state of Sufupti, 
is the Bhiiman is simply ridiculous. Therefore, the Lord Vi§nu alone 
is the Bhiiman of the passage of tlje ChhSndogya Upanisad under 
discussion. 


SLTR.V I., 3 9. 

in U U II 

A 

Dharma, qualities, attributes, Upapattelj, because of the reason- 

ableness, because of the suitability. Cha, and. 

9. Because the attributes ascribed to Blutman are suitable with 
regard to Brahmau ouly. — 73. 


COMMKNTARY 

The attributes which are ascribed to this Bhnman arc suitable only 
with regard to the Supremo Brahman, Lord Visnu, and are applicable to 
nobody else. Thus : “That which is Bhiiman is verily the Immortal 
(VIT, 24. 1.).” shows that Bhiiman possesses innate immortality. It has 
innate power of self-supporting. As says the text : “Sir, in what does 
the Bhnman rest ?” “In its own greatness” is the reply. This Bhuman is 
the refuge of all, as we learn from the text : “The Self is below, above, 
behind, before, right and left.” This Bhuman is the cause of all, for 
says the text ; “Tlie Prana springs from the Self, Hope spriilgs from 
the Self, Memory springs from the Self ; so do Ether, Fire, Water, etc.” 
Therefore, Bhuman is Brahman and notliing else. 


Adhikarana. III. — The Imperishbale is God, 

Visaya : We read in the BfhadSranyaka (III, 8. 6. 8.) : 

U STRrmq ^ 

lit ii u rl^R urPI 

ii « n u nrfSl srami 

ini !T awpnfit iicii 

6. She said ; “0 Y^j&avalkya I That which is above the heaven, and bdow the 
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earth, which is between the heaven and earth, which is in the past, present and future, 
in what is that woven, as warp and woof 

U ':r 

7. Ho replied : “0 Gilrgi 1 That which is above the heaven and below the earth, 

which is also between the heaven and the earth, which is in the past, present and future, 
that is woven as warp and woof in the Akitsa.” ,, 

^‘In what then is the ether woven like warp and woof V* 

8. Yiijnavalkya replied, “0 G^rgi, the Brahmanas call this the Aksara (the Imperish- 
able). It is neither coarse nor fine, neither short nor long, neither red (like fire) nor fluid 
(like water) ; it is without shadow, without darkness, without air, without ether, without 
attachment, without taste, without smell, without eyes, without ears, without speech, 
without mind, without light (vigour), without a breath, without a mouth (or door), without 
measure, having no within and without, it devours nothing, and no one devours it.” 

Doubt : Here arises this doubt : What is this Aksara or the Imperishable 
of tliis passage ? Does it denote Pradhana or matter ? Or Jiva, the 
individual soul, or Brahman, the Supreme ? 

PurvapaJem : The Aksara here is ambiguous, and may denote any one 
of the above three, as it is used in that sense in Alundaka Upanisad, L, 1. 5., 
etc. 

Siddhdnta : To tiiis Badarayana replies, by the following Sutra, declaring 
that the Imperishable is Brahman. 


sC'l'RA 1., 3. 10. 

ii.n ^ I) 

Aks^ram, the imperishable : the Brahman. Anibaranta, 

end of space or ether, or up to ether. Dhi’teh, because of supporting. 

10. The Imperishable, referred to in Brhadarapyaka Upanisad, III, 
8. ll^istho Supreme Brahman, because we find it declared in this 
passage that He supports even that which is the cud of ether (or every 
thing up to ether). — 74. 


eO.MMESTAI{Y 

The Ak§ara or the Imperishable is the Supreme Brahman, because 
the text declares that He supports that which lies beyond ether, namely, 
the unevoived matter or Avyakyta. Since this Imperishable supports 
even the AkSsa or ether, and every thing below it. He must be Brahman. 

But even Fradhtna supports every thing up to ether, because it is 
the cause of all the modified objects in the, universe, and so the 
oWe may be Brsdhdna ’j.or.it may refer to the Jiva, which is the support 
of all non-intelligent objects that it experiences or enjoys. To tliis doubt 
the author answers by the next Sfitra : 
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SUTRA L, 3. 11, 

m ^ II n ^ 1 M II 

gr Sd, that, namely, tlio quality of supporting every thing up to space or 
ether. tJha, and, Pra.4asanSt, because of tlie command. 

11, This supporting must refer to Brahman, because the text 
says that it is through command that such supporting takes 
place. — 75. 

COMMENTAKT 

The supporting of every thing np to space, can only be in Braliman 
alone, because the text says that it is by command alone that such sup- 
porting takes place, and such Supreme command cannot belong either 
to Pradhana or to Jiva. The following text shows the command : 

ft# fts?f tucji st^ira^ nrft nrat 

iffua: daruu ft?atftua5=?kaejf m nrft 

a?fl=E«fis5=qi^t ftftwftft taeq ^ mft ugmt: 

qsiuR ftartsp^mrais lu ii 

9. “By the command of that Aksara (the imperishable), 0 Cl^rgi, sun and moon stand 
apart. By the command of that Aksara, O G^rgi, heaven and earth stand apart. By the 
command of that Aksara, O Gargi, what are called moments (Nimesa), hours (Muhilrta), 
days and nights, half months, months, seasons, years, all stand apart. By the command of 
that Aksara, O Gargi, some rivers flow to the East from white mountains, others to the 
West, of to any other quarter. By the command of that Aksara, O Gargi, men praise 
those who give, the gods follow the sacrificer, the father, the Darvi-offering.” 

Now this supporting every thing by one’s mere will and command 
is impossible in the case of Pradhana, which being non-intelligent can- 
not give any command, nor does any bound Jiva can give this command 
nor any Mukta Jiva also. 

SUTRA I., 3. 12. 

M I ^ I n II 

Anya, another. W Bhava, nature, sjn#l5 Vyavftteb, on account 
of the exclusion. ^ Cha, and. 

12. The Imperishable is not Pradhana nor Jiva, because in the 
same text we find description of attributes which would exclude 
another nature than Brahman. — 76. 

{'OMMEN'TARV 

In a supplementary passage in the said Upani§ad, we find a description 
-of the attributes of this Ak§ara, which excludes Jtra and Pradhgna, because 
they do not possess that nature. 
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astr ^II?^(^alsf?a ccf Hr^jj^cfisfla 

«Tt^i ^i«r55tisf^ *i?'j 5fis?ei?aisf^a a^«T?g ia?^> sfia^la nun 

(Br. Up., Ill, a 11.) 

“That Imperishable, O (xargi, is unseen, but seeing, unheard but hearing, untliought 
but thinking, unknown but knowing. There is nothing that sees but He, nothing that 
hears but He, nothing that thinks but He, nothing that knows but He. in that 
Imperishable, O Gargi, the ether is woven, warp and woof.'^ 

Tho Imperishable is declared Ihtc as seeing, hearing, etc., and therefore, 
Pradhana, which is non-intolligent, is excluded ; because tlio nature 
of Pradhana is Jadain. Similarly, tho doclaration tJiat unseen by all He 
sees everybody, shows that Jiva is not meant, for the nature of Jfva is not 
all-perceiving. 


Adhikarana fV . — The Pnrus^a see^i In the Salyaloka 

is Brahma}). 

Visapet : In the Pra^na Up., V, ?, wo find the following : 
m $|52T: I ^ ^ ^ I 

sfH H ii l ii 

1. Next Saibya Satyakitma asked him : “O Master 1 what world does he conquer by 
such (meditation) who amongst men unceasingly meditates on Oihkdra, up to his death.” 

II H II 

2, “0 Satyak^mal that which is denoted by Om is this Brahman, both the higher 
and the lower. Therefore, the kriower of it, through this vehicle alone, reaches one of 
these two.” 

g 5t1BT «5gT 11 ? 11 

“If he meditates on one measure, then by that meditation alone, after death he is 
welcomed by the iSupreme self, and obtains another birth on this earth. The Devas of the 
Rg Veda lead him to a human body. He in that birth endowed with austerity, celibacy, 
and faith, realises of the greatness the fruit of these.” 

*i 3 »l?r II y II 

-1 

4 “Next if he meditates in his mind, with two measures, he is carried up by the 
Yajus Mantras to the Antarikaa or the world of the moon. Having enjoyed the vast 
powers of the moon-world, he returns again.” 

it 0 0^ 0wwt 

>1^ f > 0 <ir:ii0r 0 010^1^# iwal* 0 «Ri0fn^w:ne<tn0rt 

a’Mhs^r 01,1ft 000: II V II 

16 



123 VEDlNTA-8t)TRA8, 1 ABHYIyA [Goviti^ 

5. “Buk, he who understands this Cm to consist of three measures, should with this 
imperishable syllable meditate on the Supreme Purusa alone, for thereby he would reach 
the Tejas or the Sun. As a snake becomes fully liberated from its old skin, thus he verily 
becomes liberated from all his sins. By the Siiman verses he is carried up thence to the 
Satyaloka. There, from that high being, the Group 8oul of all Jivas, he gets instruction 
and sees the (Supreme in-dwelling) Purusa. To that effect are the following two 
verses : 

a u: II i II 

6. ‘‘The three notes become fatal when uttered either singly or in couples, and without 
harmony. But when properly uttered in high or low or middle tones there is no fear 
to the wise.” 

I 21^1^12=51- 

jmg »T 5 . 5 =%f 5 T 11 « 11 

7. ‘‘By the Rks one gains this physical world, by the Yajus the astral world, by the 
Sdman that w’hich the wise only know. The knower of Brahman by the vehicle of the 

word Om alone, reaches also that which is Peace, undecaying, free from fear, and the 
Supreme.” 

Dotibt : Hero arises the following doubt : Whotlier the object of 
meditation and the Person seen by one who meditates with throe MfttrSs is 
tbe Chaturmukha Brahin^ or the Supreme Lord. 

Purvapakm : The Purvopaksiii maintains that the Person seen is 
the Chaturmukha BrahmS. Ho argues : The worshipper of one Matra 
attains the world of men, the worshipper of two Miltras obtains the astral 
plane, therefore the worshipper of throe Matras must obtain the plane 
above the astral, namely, the Ratyaloka. The Brahmaloka of the text 

must be interpreted to moan the Satyaloka, the loka of the Chaturmukha 

Brahm^, and it is here that the worshipper sees the lord of the Brahmaloka, 
namely, the Chaturmukha BrahmS. Therefore, says the Piirvapaksin, the 
Highest Person of verse 5 is the Chaturmukha Brahniti. 

Siddhdnta : To this objection, the Lord B^darSyana replies by the 
following aphorism t 


SVTRA I., 3. 13. 

in I ^ I mi 

Iksati, seeing. Karma, object. VyapadeSat, on account 

of tteing designated. U* Salj, he. 

13. He, the Supreme Person, is meant in this passage of the 
FraSna Upanisad, V , 2., as the object of seeing, because of the express 
declaration. — 77. 
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(OMMEXTAUV 

The Person seen in Brahinaloka is not the Chaturmukha Brahma but 
the Supreme Lord. Why V VyapdeSat — Because there is an express 
declaration to that effect : and the attributes of the Person seen apply to 
Brahman only. For in the last verse of the said Upanisad wo read : “He 
arrives at this by means of tlie Onikara ; the wise arrives at that which is 
at rest, free from decay, from death, from fear,~~tho Highest." Free from 
decay, free from deatli, free from fear, — the Highest can apply only to the 
Supreme Brahman and not to Chaturmukha Brahma. This being so the 
word Brahmaloka dots not mean the Loka of Bralima but the Loka or 
condition which is Brahman Himself: just as wo explain the compound word 
Nis^dasthapati, not as the headman of the ffisadas but as a headman who at 
the same time is a Nisada. In other words, it is a Karmadharaya compound ; 
and does not moan ‘the world of Bralnnan,’ but ‘that world which is 
Brahman.' Sice tlu' l^irva Mimamsa for Nisada- sthapati Nytiya. 

Adhikarana V — The Dakar a or the small is Brahman. 

Vismjn : In the Chandogya Upanisad, Chai). VITT, wo find the follow^- 
ing : 

!i ^ 11 

1. There is the city of Brahman (the body) and in it the palace, the small lotus (of 
the heart), and in that small ether. Now what exists within that small ether, that is to 
be sought for, that is to be understood. 

II H II 

2. And if they should say to him : Now with regard to that city of Brahman, and 
the palace in it, i.e.j the small lotus of the heart, and small ether wiihin the heart, what 
is there within that deserves to be sought for, or that is to be understood ? 

II ? 11 

3. Then he should say : As large as this ether (all space) is, so large is that ether 
within the heart. Both heaven and earth are contained within it, both fire and air, both 
sun and moon, both lightning land stars ; and whatever there is of him (the self) here in 
the world and whatever is not (i. e. whatever has been or will be), all that is contained 
within it, 

qr f% ii v it 

4. And if they should say to him : If everything that exists is contained in that 
city of Brahman, all beings and all desires (whatever can be imagined or desired) then 
what is left of it, "When old age reaches it and scatters it, or when it falls to pieces ? 
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s'Tf^qwT ftsrd m^^Bisf^rn^ Bmim bb^b^ lr>f 

W?S3^T6»T 4 2fq?frqRT fiW ^crqi?^ zr ^ %q»Trt b cT^q^qsfi’ff^ li ii 

5. Then he should say ; J^y the old age of the body, that (the ether or Brahmau 
within it) does not age ; by the death of the bo^y, that (the ether or Brahman within it) 
is not killul. That (the Brahman) is the true Bralima-city (not the body). In it all desires 
are contained. It is the Silf, free from sin, from old age, from death and grief, from 
luiFiger and thirst, which desires nothing but what it ought to imagine. ISow as here on 
earth people follow as they arc commanded and depend on the object which they are 
attached to, be it a country or a piece of land. 

?! fqtcqiJiJrgfqsi bb(M^^ 

qj^T'^^qi'^ 6% qiqr^TT> h ^ ii 

0. And as here on earth, whatever has been acquired by exertion, perishes, so perishes 
whatever is acquired for the next world by sacrifices and other good actions performed 
on earth. Those who depart without havijjg discovered the Self and those true desires, 
for them there is no freedom in all the worlds. Those who dc})art from hence after 
having discovered the self and those true desires, for them there is freedom in all the 
worlds. 

Doffht : The quc'^tion hero avisojs : What is this Dahara Akfi^a in the 
lotus of the heart V Is it the material space or other or, is it tlie Jiva oi* 

is it the Lord Visnu ? ^ 

Fnrvapalim: It is the element called ether, for the world AkaJ^a has 
the well-known meaning of ether or space, or it may be the Jiva or the 
individual self, because it is spoken of here as the Tjord of tlu^ city of tho 
body and occupying a small space. 

Siddh(htli : The author replies to this objection by declaring that th<^ 
Dahara Akaf5a or the “small etlier’’ is Brahman. 


sf:TRA I*, 3. 14. 

in I ^ n » II 

qfT: Daharali, the small, Uttarebliyah, because of the subsequent 

arguments. 

14* The sjuall ether in th(‘ lotus of th(,‘ heart is 
Brahman, becausf* the subseffueiit ari^uments establish it to 
be so.— 78. 

COMMENTARY 

, !Ibo “small ether" is Lord Tisnu, and nothing else. Why? Because 

of the subsequent arguments to be found in the supplementary passage 
of the text above given. If the ether within the heart did not mean 
Brahman/ but denoted the elemental ether, then the comparison instituted 
in the passage “as large as that elemental ether is, so large is 
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this ether within the heart,” would bo wholly inappropriate. Tiiis is oik' 
argument. The next is: The small ether is said to bo the support of th(? 
earth and heaven, which could not apply to the elemental other. Nor would 
the attributes like freedom from evil, etc., be appropriate to the elemental 
ether or to the individual self (Jiva). In this Sriiti the worshipper is 
taught that the city of Bralunan is his body, and in a ])ortion of this body 
is the heart called the lotus which is the palace of Brahman, and he is 
taught that in tliis palace, in this small lotus, there is tlie small ether, 
and then what is within that small ether that is to b(' sought for, that is 
to be understood. Therefore, it refers to the Bupremo Brahman, because 
this small ether is described to be free from evil, free from old age, free from 
grief, etc. Therefore, the above passage must bo explained by saying that 
the Supremo Brahman is to be souglit in the small other which is free 
from evil, etc. Therefore, the Dahara is Visnu and Vi§nu only. 

sClTKA T, 8. 15. 

am \\ \ i ^ ii 

(latilj, going. Sabd^bhyfim, a word, i.c., on account of the giving 

and of the word. The going into “ether;” and the word ‘Etad Brahmal»ka’ 
—(//is (ether) is Brahma world, Tathfi, thus. fS*!;. Drst mi, scon. failR, Lingam, 
mark, sign from which souiothiiig may bo inferred. ^ Cha, and. 

15. Because this' ethei’ is that to which the Jivas go in 
deep sleep, and because there is a word connecting this 
small ether with the highest Brahman. This is seen in 
other texts also, and there is a Lingam or inferential mark 
in this passage also, from which we infer that the small ('ther 
is Brahman. — 79, 


(;0,\liMJiNTAKY 

In the Chlifindogya Upanisad, chap. 8., sec. 8, we find the following fur- 
ther description given of this small ether: 

'RT 51 ft II 

As people who do not know the country walk again and again over a hidden gold 
treasure, but do not know. 

Thus do all these creatures day after day go into that firahraa-world, but do not 
know, being carried away by untruth. (Chh. Up., VIII, 3. 2). 

The above passage referring to Dahara or the small ether says that 
it is the Wti or goal of all creatures, and it is described as that Brahma- 
loka. Therefore, these two descriptions, namely, Gati or goal and the toord 
Fitam-“that, referring to Dahara as Braliina-loka, show that the small ether 
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can be nothing else than the Lord Visnu. Moreover there are other 
Upanisad texts wliicli also show that in deep sleep, the soul becomes united 
with Brahman: 

^ It It 

5?^r: ^cT ^ %: 1) 

All these creatures having become united with the True do not know that they 
are united with the True. Having come bark from the True, they know not that they 
have come back from the True. (Chh. TTp., VI, 9, 2, 10, 2). 

The above text shows that in other parts of this llpanisad the same 
idea, that Brahman is the goal, is seen. And the word Brahnio-loka 
applied to the small other is a sign tliat it is the Lord Yisnu that is meant 
here. This Brahmaloka cannot mean “the world of BrahmA,” called also the 
Satyaloka, because it is not possible for Jivas to go daily in th<^ir sleep 
to Satyaloka, while it is possible for them to enter into Brahman in their 
sleep, every day. 


SUTHA I, 3. 16. 

II n ^ I U II 

’2^: Dlirteh, on account of supporting. (-lia, and. Mahimnalj, 

greatness. Asya, of his, (that is, of BrahtnanX Asmin, in this ; that 

is, in this small ether. ITpalabdholi, on account of being observed or 

found or stated. 

16. Because it is further stated that this small ether is 
the support of the two worlds, a fact which is the peculiar 
greatness of Brahman alone, therefore this Dahara must be 
Brahman. — 80. 


COHMENTART 

In continuation of the passage “the small lotus and in it that small 
ether” (Chh. Up., YIII, 1. 1), the Upanisad goes on to compare this small 
ether with the infinite space and further tt aches that all beings get harmo- 
nised when they enter into this small ether, and it further employs the term 
Atman or Self with regard to it, and lastly it teaches, that it is free from 
all sins, etc. In continuation of this, the Upanisad in VII, 14. 1., declares, 
“It is a bridge, a limitary support, that these worlds luay not be confound- 
ed.” The wliole Chap. VIII, in fact, is one Prakarana and deals with one 
topic. Th<^refore, when it uses the word ‘Vidhrtib’ or ‘limitary support’ 
it refers to this Dahara or small ether. Now because this majesty or 
greatness of supporting the worlds, is ascribed to this Dahara, therefore, 
Dahara must refer to Vispu; for who else has this glory of being the 
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support of all worlds ? In fact, Yisnu is expressly stated to be the support 
of all worlds in other places also, siich as Byhadaranyaka (Ipaiiisad, lY, 4. 22. 

He is the Lord of all, the king of all things, the protector of all things. He is 
a bank and a boundary, so that these worlds may not be confounded. 

This also shows that to be a boundary and a support of the worlds is 
the distinctive attribute of Loid Yisnu only. 

SITRA I., 3. 17. 

II n ^ 1! 

Prasiddhcli, because of the settled (meaning). ^ Cha, and. 

17. And because it is a settled convention to describe 
Brahman as ether, therefore, the small ether of Dahara must mean 
Brahman. — 81. 


COMMENTARY 

The word Akasa is known to have, among other meanings, that of 
Brahman, also ; as we find in the Taitt. Up., TI, 7. “For who could 
breathe, who could breathe forth, if that ether (AkfiSa) were not bliss 

Dotiht : An obj^'ctor says : This Dahara or sinalj ether may refer to the 
diva, because immediately after the word Dahara, we find the description 
of the diva giveti in the above passage. It says : 

•'Thus does that released soul (Samprasdda), having risen from this body and 
approached the highest light, appears in its own form. That i.« Self,’^ he said. “That 
is the immortal, the fearless, this is Brahman,’^ (Chh. Up., VIII, 3, 4), 

This objection is answered by the author in the next Sutra. 


SUTRA I., 3. 18. 

w ^ in I ^ II 

Itara, the other one, that is the Jiva. 'l’'nTnf^t ParamarS^t, on account 
of reference, a: Sa^, he ; that is, the Jiva. Iti, tlius. Chet, if. Na, 
not. Asambhavat, on account of impossibility. 

18. Tf it be objected, that there is a reference to the other., namely, 
the Jtva, in the Dahara passage ; and therefore, it means Jiva ; we 
say no, because it is impossible that the epithets applied to Dahara 
should apply to the Jtva. — 82. 
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rOM3lKNTAR\ 

Though there is a reference to the Jiva in the middle of that passage, 
yet looking to the beginning and the end, and all other epithets applied 
to Daliara, wo cannot say that it refers to Jiva. The eight epithets applied 
to Daliara in Ohhandogya Upanisad V'DI, 7. 3., cannot apply to tlie Jtva, 
namely, the epithets like free from sin, free from decay, etc. 

I^et it bo so. The attributes free from sin, free from decay, free 
from death, etc., mentioned in VII, 7. J, can easily be appli(‘d to the Jiva, 
bocauso the Cliap. VIIT, shows that the Avhole teaching of Prajapati refers 
to the Jiva only. India had heard that Prajapati had declared that there 
is a self free from sin, old age, etc., and so he goes to Prajapati to enquire 
about this Self. Therefore, these eight attributes of the Atman given in 
VIII, 7. 1, may apply to the Jiva, and consequently the Daliara mentioned 
before, may be the Jiva. This doubt is removed by the author in the 
following Sutra : 

SUTRA I., 3. 19. 

in u I u II 

littar&t. because (>£ a subsequent passage. Chet, if. 
Aviibhiiva, manifestation. Rvariipab, the true nature : essential form. 3 

Tu, but. 

19. If it be objected that from a subsequent passage, the 
Jiva is meant, we ' repl j, no ; because that passage only declares 
the manifestation of the true nature of the Jiva, by means of 
meditation, etc. — 83. 

nOMMEXl’ARY 

The word ‘Tu,’ ‘but,’ answers the objection raised in the first half 
of the Sntra. The word ‘Na’ of the last Siitra is understood here also. 
In the speech of Prajapati reference is made to the Jiva, and it is taught 
that when the Jtva meditates upon Brahman, then there appear in him 
these eight attributes, namely, freedom from sin, death, etc. These quali ies 
are essentially the qualities of Brahman, and they only appear or 
manifest in the Jiva, when it meditates on Brahman. Therefore, the Jiva 
is not referred to here by the word Dahara, for the essential nature of 
Brahman is to possess these eight qualities eternally, while in the ■case of 

the Jiva tliose qualities are to bo acquired by him by S&dhana or practice. 

In the case of Dahara these qualities are never hidden, while in the case 

of the Jtva these qualities are at first hidden by untruth, while later on 
they manifest in him. Therefore, we find in the Upani§ad, the statement 
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that when it has freed itself from the body and has approached the Highest 
Light, then it appears in its own form. Thus there is a great difference, 
in tlie possession of these eight «attributes, by the Param^tman, from 
all eternity ; and tlieir temporary manifestation in the Jiva. Tlie above 
passage also shows, that the Jiva gets these attributes only then, when 
it has reached the Highest Person called the Uttama Purusa, the Highest 
Light, Parama Jyotili. Moreover, thougii these eight qualities manifest 
in the Jiva, through Sadhana, yot the Jiva can never become the bridge of 
the two worlds, and the support of the universe, for these attributes are 
the specific and distinct qualities of the {Supreme Lord. Tlierofore, the 
Dahara must refer to Brahman. 

But if this is so, why a reference has at all been inadr^ to diva in this 
section treating of Dahara, in the passage : “Now that released soul, 
which liaving risen from this body, etc.’’ — YTTI., o. 4. This question is 
answered by tlie next Sutra. 

seTrjA 1., 3. 20. 

II \ I ^ I o II 

Anyarthah, a different moaning. ^ Cha, and. Para- 

mar^al.i, reference. 

20. The reference to the diva made in this section treating of the 
small other, has a different object.— 84. 

The object with whicli this reference to the individual soul is made 
in this section, is in order to teach the knowledge of the Supreme Self. 
It shows that when tlie Jiva obtains sucb knowledge, it also possesses these 
eight-fold qualities belonging to the Supreme Person. 

Another objection is raised. The text describes this Dahara as 
occupying a very small space in the heart, and because Daliara is so small 
and Jiva is also small, therefore, Dahara must be Jiva mentioned subse- 
quently. This objection is answered by the following Sutra: 

SINTRA r., 3. 21. 

11 ? I ^ I ^ m 

Alpa, small, Snitelj, because of the Sruti or scriptural declara- 
tion. Iti, thus. Chet, if. Tad, that. Uktam, has been said. 

21. If it be said that the scripture describes the 
Dahara to be very small, therefore, it must mean the Jiva, 
and not Brahman ; we sqy no, for the r^ons already 
given. — 86. 

17 
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rOMMENTARY 

The/ answer to the objection raised in this Sutra has already been 
anticipated^, in the preceding aphorism, I., 2. 7, whore it is said that 
Brahman, tljough all-pervading, is imagined to bo of the size of a span, in 
order to meditate upon Him as Jiaving that much size. It is merely to 
help memory, that this convention is made, but the Brahman is of the 
size of the heart. In fact, the text of the IJpanisad shows that He is 
Infinite and Inconceivable 

The next Sutra gives another r(‘ason for this conclusion. 

SUTRA 1., 3. 22. 

^ in I ^ I "oiii 

Anukrteh, because of imitation. Tasya, his. ^ Cha, and. 

22. The Jtva cannot be Brahman or the small ether, because the 
text says that the Jiva imitates Brahman.— 8(>. 

('OAIMEXTARV 

The text of the Chhandogya IJpanisad Vfll., 7. 3., c‘tc., shows tliat the 
eight-fold attributes therein mentioned, which are eternally piosont in the 
Uahara, is acquired by the Jiva through S^hana, in the state of Mukti. This 
Jiva is described in that section as covered by falsehood in its prior state, 
and it is only when by meditation on Brahman, this coveiing of ignorance 
is torn asunder, then are manifested the eight-fold attribufos of being free 
from sin, free from decay, etc., and it is in this state of Mukti that the Jiva, 
by getting the liglit of Parabrahman, becomes like Brahman. The Jiva, 
therefore, merely imitates Dahara, and is called Dahara in a secondary 
sense. And it is a well-known thing that the imitation and the original 
are not the same. As we say in the sentence ‘Hanuman imitates the wind 
in swiftness.’ whicli means that Hanuraan is not wind but like it. Similarly, 
wo find ill another passage that the Jiva, in the state of Mukti, becomes 
similar to or imitates Brahman : 

When the seer (<. e., the individual soul) sees the brilliant ‘ maker, thjg| Xiord, the 
Person, in whom Brahm^ has his source ; then becoming wise and shaking off good and 
evil, he reaches the highest similarity, free from passions. (Miind. Up., HI, I. 3.) 

SUTRA I., 3. 23. 

II l U II 

’■rPr Api, also. Smaryate, it is traditioned. . * 

23. The Smriti also declares this assimilatioo «f the 
d$va with Brahman, . in the state of Mukti, in certain respects 
only. -—87. 



Bhaiiya.] 


Ill PAdA, VI ADHIKARAI^A, Su. 24 


131 


COMMENT.Uiy 

• Thus in the Oita also ^ve find : 

5! sq*?f5=u ii 

Having taken refuge in thin AViadom and being asshnilaUd to j\Iy own nature, they 
are not rc-born, even in the emanation of a universe, nor are disquieted in the dissolution. 
(XIV, 2). 

Thus this Sinrti or (Utii also declures that tlie Muktas becoiue assimilated 
to the nature of Brahman and manifest some of the attributes. Therefore 
Dahara is the Lord Hari alone, and not any diva. 

Adhikarana VL — He who is measured hy aihtunh is Brahman. 

Visaya : In the Xatha llpani^ad, If, 4. 12, we I’ead : 

II II I ^3?lT5ft ^ ^ ^ \ mk 

II Ii 

The person (Purusa), of the size of a thumb, 'stands in the middle of the Hell’ (bodyy 
as I^rd of the past and the future, and henceforward fears no more. This is that. 

That person, of the size of a thumb, is like a light without smoke, Ijord of the past 
and the future, he is the same to-day and to-morrow. This is that. 

Doubt : Here arises the doubt : Is the person of the size of a thumb, 
the Jiva or the Lord Yisnu ? 

Furvapahsa : The Purvapaksin maintains that the person of the size 
of a thumb is Jiva, because in the riveta^vatara Upanisad, A", verses 8 and 
7, the being of the size of a thumb is expressly stated to be the Jiva. 

fg: II c II 

8, That lower one also, not larger than a thumb, but brilliant like the sun, who is 
endowed with personality and thoughts, with the quality of mind and the quality of body, 
is seen small even like the point of a goad. 

ii <s,ii 

7. But he who is endowed with qualities, aud performs works that are to bear fruit, 
and enjoys the reward of whatever he has done, migrates through his own works, the 
lord of life, assuming all forms led by the three Gun as, and following the three paths. 

SiddMnta : This objection the author answers by the Sutra, next 
given : 

, SUTKA I., 3. 24. 

II ^ I ^ 1 II 

Sabdftt, because of the word, Eva, even, 6nly. Pramitah, 

the measured, the limited ; measured by the thumb. 
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24. The limited person of the size of a thumb, described in the 
Eatha TJpanisad is Brahman, because of the word or the epithet applied 
to It in that very text. — 88. 


COMMENTARY 

The person of the size of a thumb is the Lord Vi^nu alone. Why ? 
Because there is an express term or word, in that very passage, which can 
apply to Visnu alone. That passage describes this person as Lord of the 
past and the future. Now this epithet : “The Lord of the past and the 
future” — cannot be applied to Jiva at all, whose past and the future is 
bound by his Karmas, and who is not free to possess so much glory. 

But how the All-pervading Lord can be said to be limited by the 
measure of a thumb ? This point is answered by the next Sutra. 

SUTRA 1., 3. 25. 

II n ^ II 

ff? Hfdi, in tlie lioai't, with reference to the heart. Apek^aya, 

by reference to. 3 Tu, but. ;^[anusya, men, human boinj's. 

Adhikaratvftt, because of the qualified. 

25. But the size of a thumb is witli reference to the 

human heart, because men are ((ualitied to meditate on 

Brahman in their heart, and imagine him as limited to that 
size. — 89. 


(■oa.UEKTAin' 

The force of the word “Tu” is to declare limitation, because tlio Ijord 
is meditated upon in the heart, Avhich in every liuman being is of the size 
of his fist or thumb, therefore. He is spoken of as having the measure of 
a thumb. This has already been described before, under Sutra T, 2. 7, 

wiiere we have said that this attributing of a size to fitalunan, is based on 

a mere metaphor, taken from the size of the heart ; and for 'the sake of 

devout meditation ; and because His ineffable glory manifests in the heart 
of His devotees in that form. 

Bat the hearts differ according to the animals, some have larger 

faeazts, OMue have smaller ; some sen more than a thumb, some are less than 
a thumb. How can it theu be said that the person of the size of a thtnr h 
is so spoken of with reference to the heart ? This objection is met in the 

Sfitra by using the word “human.” It is the human faeatt that is the 

measure here taken, (and not the heart of snakes, horses and donkeys}, 
far ttwRigh the scriptures are employed in general twms, yet they apply 

only to human beings, for faaman beings alone are Adhifedns and net lower 
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aainuils. Human beings alone liavo the faculty of devout meditation ; 
therefore, the standard of the thumb is taken from the human heart, and so 
there is no conflic.t 

Though the liearts of elephants and horses, etc., may be said to be of the 
size of a thumb, yet there is no conflict liere also, for these creatures are 
incapable of devout meditation. Though the Jiva also is described to have 
the measure of a thumb, it is so done, because it dwells in the heart, ami 
so metaphoi'ically is said to be of the size of the heart. As a matter of fact, 
it is atomic in size, for tlic scripture says that its size is very small. 

lliat Jiving soul (J iva) is to he known as part of the hundredth part of the point of a 
hair, divided a hundred times, and yet it is to be bifinite. (Svet. Up., V, 0). 

Therefore, tlie person of the size of a thumb is the Lord Yisnu alone, 


Adikarana VII.— Devas entitled to meditate on Bralman. 

It has been montioiK^d in the last Siitra, that the scriptural texts 
teaching meditation on Brahman are the concern of men, because by so 
teaching it can be proved that the Highest Brahman lias the size of a 
thumh. The Siistra, therefore, establislies that Jiien alone are entitled to 
meditate on Brahman, But this is a wrong view. All those men who are 
on the path of gradual release (Krama ]\iukti) pass througli the Deva evolu- 
tion, and become Dovas. If meditation on Bi*ahman is enjoined only for 
men, then those men who have become Uevas, are not entitled to meditate 
on Him. And thus the theory of gradual roleasd would become meaningless, 
for there would be no release for Devas. 

But Ueyas are entitled to meditate on Brahman as wo find from the 
following text of the Biiiad^ranyaka Upanisad (I., A, 10). 

2fr ^ airr 

Whoever pf the Devas, knowing Brahman, meditated on Him he verily obtained Him, 
so also among the Rsis, so also among the men. 

Similarly, the following passage also shows that the Devas worship 
Brahman : 

The Devas meditate on that Brahman M^ho is the light of lights, who is the giver of 
life, and w&o is immortal. 

Doubt : Here arises the following doubt. Admitting tliat meditation 
on Brahman is taught regarding the Devas in the same way as taught with 
regard to men, the question remains, is it possible witli regard to the Devas, 
or is it not ? 
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Purvapaksa : The Purvapaksin says such meditation is impossible 
with regard to the l)evas, because they have got no sense organs and 
consequently they have got no capability to meditate. The Devas like 
Indra and the rest, are verily thought-forms, created by the chanting of 
Mantras, they have no physical sense organs. Consequently, on account 
of this absence alone, they liavo not the capability of meditation or the 
desire for the possession of such attributes as VairSgya or dispassion, 
Viveka or discrimination, etc. Hence the Devas are not capable of medita- 
tion on Brahman, 

Siddhdnta : To tiiis the author replies by the following Siitra : 

si'tra t., 3. 2h. 

U ^ i ii 

Tati, tiiat; namely, meditation on Braliman. Upari, above, namely, 
witii regard to the beings who are above men, namely Devas. Api, also 
Badaranyal), the sage BSdaranya is of opinion. Sambhab&t, 

because of the posssbility. 

2(). The meditation on Brahman, according to the opinion 
of B^darayaija, must be admitted Avith regard to those also, who 
are above men, in the scale of evolution ; because of its possibility 
Avith regard to • thorn also (for they also have an organised 
body.)— 90. 


COJIMKNl’AttY 

This meditation ou Bralimau must be admitted with regard to those, 
who are higher in scale of evolution to mankind, namely, with regard to 
Devas also. This is tho opinion of Lord B&darSyana. Why has he this 
opinion ^ Because the Upanisads, the Mantra portion of the Vedas, tlio 
descriptive portions of the Vedas, the sacred scriptures known as Itih&sa 
and Purina, all unanimously describe that the Devas have bodies as believed 
also by mankind. Binco they have bodies, it is possible for them to meditate 
on Brahman ; because the objection of the Purvapak§in was that Devas have 
no body, and therefore they could not meditate. 

Note: It ia only the Pftrva Mfmfiihsfikas who hold the theory that the V^ic Devattts 
are not embodied beings, but only creation of the Rsis when they chant the Vedic 
Mantras. According to this theory, the vibrations produced by the proper singing of the 
Mantras create these Deva-forms, through which theurgic effects are produced. But this 
is only a partial truth. The artificial elementals, as these Mantra-ltmic Devatas are, 
constitute only a portion of the inhabitants of the Devaloka. There are real Devas alsoj 
real Jlvas, passing through Deva evolution, who are not mere creations of Mantras. 
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Thus the Devas also have the capability of meditating on Brahman, 
because they possess body and senses made of celestial matter, ’"and they 
also are capable of feeling disgust and dispassion (VairSgya) Avith their 
own state, however liigh it may appear to us in lordliness and glory. 
For compared with the glory of God, the Devas realise keenly the sinfub 
ness, the littleness, the insignificance, and the transitory nature of their own 
lordliness and glory, and conseciuently tJjey also arc capable' of feeling 
VaMgya. Tliero is the autliority of the Visnn Purana on this subject ; 

^ mil \ ^^rrsPr f^|%: n 

Oh best of the twice-born, not only is sorrow to 1)0 found in liell, but it exists in 
Svarga also, for the inhabitant of heaven is afraid of the transitoriness of heavenly life, 
so the dweller of heaven also is not free from gi*ief. 

Therefore, Devas also desire to acquire the eternal bliss which the 
knowledge of Brahman gives. For this Brahmic bliss is free from all 
taint of evil, and it is an immeasuroable, eternal state of joy. For tlms 
is this bliss described in the sacred scriptures. Moreover, we find in the 
Upanisads descriptions of how both tlio Devas and men Avent to 
Praj^pati to learn the Brahama Vidya, as the following extract from the 
Brhadaranyaka Upanisad Avill shoAv : 

The children of Prajdpati are of three sorts, namely, the Devas, the men and the 
Asuras : They approached their father l^rajapati and dwelt with him as students of 
Hrahnia Vidyfi. (Br. Up., V, 2.1) 

Similarly, in the Chhandagya Upanisad, Ave find that Indra dAvelt as a 
Brahmacharin in the house of Prajapati for more than one hnndiA'd years : 

« A ii 

This made iu all one hundred and one years, and therefore, it is said that Indra 
Maghavat lived one hundred and one years as a pupil with Prajjipati. (Ch. Up., VIII, 
11. 3.). 

Owing to their having bodies, the Devas, therefore, are also qualified for 
meditation on Brahman. 

An objector says : If we admit that Devas have bodies, then there 
would arise difficulties Avith regard to sacrifices, for it is impossible for 
one limited corporeal entity to be simultaneously present at many places 
of sacrifices, when he is invoked simultaneously by all his Avorshippers. 
Therefore, sacrifices become useless, for an embodied Deva, like Indra, 
cannot be present simultaneously in all the places of Avorship, Avhere he is 
invoked. To this objection the author gives the following answer : 

SUTRA T., 3. 27. 

m I A I II 



136 VEDANTA-Si^TRAS. T ADHyAya [Qomnda 

fil W: Virodhah, oontfadic.tioii. Karmani, with regard to work, with 

regard to sacrifices. ^ iti, tlius. %g; Chet, if. ^ Na, not. Aneka, 

many (bodies). Pratipattelj. i)Ocause of the assumption. Darfia- 

iiat, ))Ocause of the ohservMtion or seein^r. 

27. Ti )t be objected that a Deva cannot be an embodied 
beinc:, for then his presence at many sacrifices simultaneously 
Avouldbeimposiiblo: we reply, no; because it is observed (that many 
bodies can be assumed by spiritual entities, for simultaneous appearance 
in different places). — 91. 


|•(»^nIK^!TAnY 

Even if we admit that Devas l.ave a body, yet this would not contra- 
dict tfie performance! of sacrifices ; because great masters of occult forces 
have the power of creating many bodies, and simultanfjously appearing at 
distant places. Such were the Yogis Kaublmri, etc. 

Says an objector : “Admitting that for tlie reason given in tliis Sutra 
tlK'ro may arise no difficulty as regards sacrifices, for those who hold 
the view that DevatSs have got bodies, but then arises another difficulty 
It relates to the words of whieli th(> Yeda consists, ff words like fndra 
etc., refer to embodied beings, th.en whtm these beings arc not in existenc(> 
then those words denote no object. Thus before the creation of Tndra or 
after the destruction of Indra, tlKwi! is a p(.'riod when no Indra exists. But 
the Yedas an* eternal, and the Avord Indra occurs in it. To what does 
then this word refer, during these periods, wlien there is no India ? Is it 
not like tlu! woi'd “the sun of a barren woman If so, as those words 

have no meaning, so flie \ edas als(» become meaningless. Moreover, in 
the Purva Mimahisa it was established that words, objects Corresponding 
to those words, and the power of the words to denote those objects, are 
alt eternal, for a Mimaihsa Siifra says : 

wIccrf^sRfg ii 

The relation between the word and ita object, is natural and eternal. So if 
the words like Indra, etc., denoted organised beings, they would make the Vedas 
non-eternal. 

Siddnuta : T'o this objection, the author gives the following 

reply : 

sfTR.t I., 3. 28. 

^5' ^ I1 H ^ I 11 

jiHt Snbdah, the word of the Vedas (would become non-eternal) or there 
would arise contradiction with regard to the eternity of the word, ffit Iti thn« 
Chet, if, Ji Na, not. Atalj, because, from thi.s, from the word ’being 
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eternal. Prabhaviit, because of the origination. Pratyaksa, per- 
ception, direct statement, namely, the Sriiti or rerolation. Anum^- 

nabliyam, from inference, from Smrti, namel 3 % the tradition. 

28. If it be objected, that this view would contradict tfie 

eternity of the Avord ; we reply, no ; because the creation of the 

universe is from the word which is eternal. And the Sruti and 

Smrti (the direct statement and inference) also establish, the 

same. — 92. 


COMMKNTAHV 

There ari'^os no contradiction of the kind mentioned above, even with^ 
regard to the eternity of the Vedic words. Why ? Because from this 
eternal word arises the creation. The creation of every onibolied being, 
whether Indra or a cow, proceeds from the remembrance of their form 
and their characteristics, by Brahma when he utters tlioso Avords, which by 
association always suggest tlie particular form and thf> characteristics 
possessed by that form. 

Koie : '‘When, therefore a special individual of the olawB called Indra has perished, 
the creator, apprehending from the Vcdic word ‘Indra,’ which Is present to his mind, the 
class characteristics of the beings denoted by that word, creates another In Ira, possessing 
those very same characterstics ; just as the potter fashions a new jar, on the basis of the 
word ‘Ja/-’ which is stirring in his mind. But how is this known ? ‘Through perception 
and inference,* f.e., through scripture and Bmrti.” (Mm^nuja). 

Pivory Yoclie Avord always expresses a particular type form, and does 
not express any individual ^they are all common terms and not Proper 
Nouns). By remembering the pirticiilar typo f 'rms, den ote i by those 
Avords, Brahma creates the universe. For forms (Akrti) arc et rnal, and 
exist in the Archetypal ])lano, from eternity, before they become concrete 

in any individual form. The Yedas are like the book of YiSvakarman, in 

Avhich directions are given as to painting of certain forms or pictures of 
Devas. Thus for example, it says, “Yama should be pictured as having a 
sceptre in bis hand, Yanina as having a noose in his hand” The Yedic 

words denoting BeA^as, like Indra, otc., do not express any particular indi- 

vidual of that name, but are a class name like the word cow, e‘c., and are 
symbols of i)articular forms, naturally belonging to a particular elms of 
beings. They do not denote merely individuals, like the word Chaitra, otc. 

Therefore, because the Yedic Avords denote eternal forms, existing 

in the mind of the Creator, they are not unauthoritativo ; and this vi -w 

of ours, that the Devas possess body, does not contradict the Mimam>^ 

view that the word is eternal. How do you know this ? Tt) thi-< the 

8utra answers by saying,- Pratyaks^nuraan&bhy^m, because the Sruti and 
the Smrti declare it so. 

18 
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As an example of Sruti, we have the following : 

Thus Prajapati created Devas, etc., by pondering over the various words 
of Mantra, Sukta 62 of the ninth Mandala of the Rg Veda. 

Note : We give the Mantra with its word meaning below : 

Ete, these. Asrgram, creates. Indavab, drops ; Soma- 

drops. Tiralji, dow^iward. Pavitram, pure, purifying, a sieve. 

A^avah, quick, rapid : another reading is I! AH^vrini, all. 

Abhi, towards. Saubhaga, prosperities. 

These rapid 8oma-drops have been poured through the purifying sieve. To bring all 
felicities. 

la the PanchavirhSati Brahinana (VI , 9. 13. 2^. and 12. 1. 3), we 
find how this Mantra was utilised by Brahma in making his creation. We 
read there : 

qftqq.*' 5ft 5 ft 

5ft ^5^3115 qnT 5ft W 

Prajfipati created the Devas, b> reflecting on the word ‘Etc. ‘ Ho orealcd the men, 
by the word ‘^Asrgrani the Pitaras by the wwd ‘Tndavah the ))lanot8 by the word 
“Tiras Pavitram the songs, by the word “Asuva the Mantras. l)y the word “Visvani"’; 
and he created all other creatures by the word “Abhisaubhogd.” 

^ote : The word Etad “this’^ reminds Brahma of the Devas presiding over the senses ; 
the word Asrgra meaning blood, reminds him of those creatures in which blood is the chief 
life-element, namely, men ; the word Indu, denoting moon, reminds him of the fathers, who 
li^e in the moon ; the word Tiras Pavitram meaning ‘‘holding of the pure ambrosia^' 
reminds him of the planets where the 8oma- fluid exists, the word “Asuva,^’ “flowing’’ 
recalls the sweet flow of music : the word “Visva’’ recalls the hymns sacred to the Visve- 
devas ; the word “AbhisubhagiJ,” meaning “great prosperity,” recalls all creatures. 

riie bmrtis like the AHsiiu Puraiia, etc., al^io show the same. As the 
following : 

In the biginniiig Brahm^ created through the words of the Vedas alone, names and 
forms of all creatures, the manifold rituals of all sacrifices and their different status.^^ 

SUTRA I, 3. 29. 

^ in I \ II 

Ataeva, therefore, for this reason alone. ^ Cha, and. 
Nityatvam, the eternity of the Veda. 

29. And for this very reason, the eternity of the Veda is 
proved.*— 93. 
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COMMKNTAkY 

Thus tile eternity of the Vedas is establislied, because, its words 
denote eternal types, (and not individuals), and becausi' these words remind 
the creator of the types that ho should croat(\ The names like Kathaka, etc*, 
do not moan that the Esi called Ka^.ha was the author of the hymn, but 
that they were merely the utterers of those hymns, which exist from 
eternity. 

Note : We finh in the Vedas passaf^cs like the following : 

“lleverence to the Rsis who are the makers of Mantras.*' It does not mean that any 
Hshi really made the Mantras. Texts like these suggest to the mind of Brahm5 what 
should be the characteristics and powers of those Rsis who would make the different 
sections, hymns, and Mantras, and then Brahra^ creates them endowed with those 
characteristics and powers, and appoints them to remember the very same sections, hymns, 
etc. The Rsis being thus gifted by Prajdpati with the requisite powers undergo suitable 
preparatory austerities and finally see the mantras and so on, proclaimed by the Kathas 
and other Rsis of former ages of the world, perfect in all their sounds and accents, 
without having learnt them from the recitation of a teacher. 

A further objection is raised. Let it be admitted that after each 
minor Pralaya or shorter dissolution (Jlaimittika) the Lord BrahmS 'may 
create the bodies of Devas, etc., by roinornbering the words of the Vedas 
and the typos mentioned therein, but in the case of the major Pralaya, 
called the great Latency (Prakrtika) when BrahmS, himself vanishes, 
along with all ^vorlds, how can then ho create a now world on the basis 
of the Vedas, when the Vedas themselves vanish ; and how can we speak 
of the eternity of the Veda ? To this objection the author gives the 
following reply : 


SLTRA I., 3. 30. 

in U u o II 


Samana, same, equality. N§raa, name, Rnpatv&t, 

on account of form, ^ Cha, and. Avyttau, in repetition, wlien after 

a Mahapralaya or Great Litency there is a first creation of the world. 

Api, also, Avirodhah, want of contradiction. Dai6anat, 

because of seeing, because of the Sruti. Smyteb, from the Sinyti. 

^ Cha, and. 

30* Even in the case of first creation (after a Gimt 
LatencyX <^here is no contradiction (with regard to the 
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eteruity of the words of the Veda), because the names and 
forms remain the same. As appears from Sruti and 
Smrti. — 94. 


COMMENTAKV 

The word Cha in the Sutra is used to rcniuve the doubt raised. The 

A 

word Av^*tti means renovation, primal creation after the Great Latency. 
Even after a Great Pralaya, there is no contradiction with regard to the 
eternity of Vtdic words, because the new creation proceeds on the sameness 
of names and forms, etc., as in the preceding creation. In a Mahlipralaya 
or Great Latency, the Vedas and the types denoted by the words 
of the Vedas all of which are eternal objects, merge into the Lord Hari 
and become one in Him. This merging is in that aspect of Ilari, which 
is called His Sakti or energy. They remain in Him in a state of Latency. 
When the Lord desires to create, they come oat from Him again, and 
become manifest. The creation of individuals is always preceded by a 
reflection on. the words of the Vedas and types denoted by tliem, whether 
such rt flection is by the Lord Hari Himself, or by tlu^ four-faced 
Bralima. 

Ao<c : After a great Latency, llari cuntes the Vedas, in exactly the same order and 
arrangements as they had had before, and reflecting on its words and typers, He emits 
the entire world, just as it had been before, from the element called Mahat down to 
the Brahmanda and Brahmd. He then imparts the Vedas to Brahnut and entrusts 
him with the task of creating lower beings. The Ix)rd Hari at the same time pervades 
the world so created, as its Antaryamin or Inner Ruler. 

A subsequent creation is similar to the past creation : just as a 
potter, who makes a pot, by remembering the word ‘pot” and the form 
which the w»Td calls up in his mind, though there may be no actual pot 
as a mould before h'm. As is the case in Minor Latency, the same is the 
rule in the case of Great Latency. The difference is this, that after a 
Great Latency, the Lord Himself cieates all elements from Mahat down- 
wards up to Brahm^nda, and emitting Brahma from His body. He teaches 
him the Vedas and entrusts him with the task of further creation. In the 
case of Minor Pralaya, Brahma does not cease to exist, nor do the elements; 
and consequently Brahma himself creates the universe after every Minor 
Pralaya. 

Whence is all this known ? The Suti’a replies by saying UarSanSt 
SmrteS cha, from the Sruti and the Smrti. The Siuti passages are like the 
following : 


Bhdsya^ 
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Atman was alone in the beginning. He willed, may I create the worlds. 

«ft !fl ^ i 

He who first creates Brahnui and delivers the Vedas to Him (Svet. Up., VI, 18 ). 

The Creator fashioned the new universe and created the sun and moon just as they 
were in the beginning; (Rg Veda, end.) 

The Smrti passages arc the fullowing : 

As a mighty banyan tree lies concealed in the small seed, similarly in thee, O Lord I 
as the Great Beed, lies concealed the whole unive^rse, when thou drawest it in, at the 
time of the Great Latency.— (Visnu Purdna). 

So also in the Varaha Parana : 

The Highest God is Narayana, from Him was born the four-faced One. 

So also in tlie Bhagavata : 

m ii 

He who mentally imparts the Ve<laa to the First Bage, Brahimt. 

To sum up the whole. Wh(3n the time of the Grout ijatency comes 
to ch»se (and the hour st>ikos for a new creation), then the Lord God of 
All remembers the constitution of tlie world immediately preceding 

the Praluya, and formulates this desire : “Let mo become manifold.’ 
He separat(?s into its difforent parts the whole body of spirit-and-mattor 
which had merged in Him. Thus the enjoying souls and the objects 

of enjoynient~the spirit and matter— 'cornc out from him as separate 

entities now. After this, the Lord creates the entire world just as it 

had been before, from the great principle called Mahat dowm to the 
cosmic egg and Brahma. Ho then manifests the Vedas in exactly the 
same order and arrangement as they had been before, and He teaches 
them mentally (not oially) to Brahm^. He entrusts to him the task of the 
new creation of the whole remaining universe, from Dovas downwards, 
just as it was before. At the same time He, entering into the world, presides 
in it as its Inner Ruler and Controller. Brahma also, through the grace 
of the Lord, gets the power of omniscience and through the help of the 
words of the Vedas, remembering the types, etc., creates new Devas, like 
those of the previous world- pt riod. Thus the Veda, when it uses the 
words like Indra, etc., refers to eternal types of Indra, etc., and as these 
types are eternal, though the forms vanish at every Prulaya, therefore the 
Vedas are eternal. 

Thus there is no conllict or contradiction, when it is said that the 
word is eternal, for it means that tlie types represented by those words 
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are eternal. Thus the Dew have the capability of meditating on Brahman, 
since they possess an organised body ; and since the Devas have this 

capability, there is no conflict in the text relating to the meditation on the 
person of the size of the thumb. With regard to the Devas a person of the 
size of the thumb is to be measured by the thumb of the Devas, as in the 
case of men he is measured by the thumb of man. 

Now we (Miter into the consideration of the question whether the 
Devas are qualified or nut, for these Vidyas or meditations, of which they 
themselves are the objects meditated upon. 

In the Ohhandogya Upanisad wo find a Vidya called the Madhu 

Vidya. 

The Sun is verily honey to the Devas, the Heaven is like the cross beam, the inter- 
mediate region is the beehive. And the rays are the sons. (HI, I. T.) 

Here the Sun is said to bo honey or nectar of the Devas and five 
classes of Devas called Vasu, Rudra, Aditya, Marut and SMhyas worship 
or meditate on this nectar ; each class being headed by its chief. They 
become satisfied by looking at this honey. The Sun is said to be the honey, 
because he is the abode of a certain nectar, to be brought about by certain 
sacrificial works, to be known fiom the Rg Veda and so on, and the reward 
of such meditation as mentioned in those texts is the attainment of the 
position of the Vasus, Rudras, Adityas, and so on. 

Note : This meditation on the Sun produces th(^ status of Vasu, etc. The point is, 
should the Devas undertake this meditation, when the fruit of such meditation is the 
attainment of the status of a Vasu, etc.? The Devas already have reached this status, and 
so to them this Madhu Vidya is useless. 

The author gives first the opinion of others, as regards this point ; 

sCtka I., 3. 31. 

lit U I ^ t II 

^ Madhu, in honey. Adisu, and in the rest Asam- 

bhav^t, on account of the impossibility. Anadhik&rara, non- 
qualification. Jyiminilj, the sage called Jairnini. 

31. Jairnini is of opinion, that the Devas are not qualified to 
undertake meditations like Madhu Vidya and so on, because of the 
impossibility. — 95. 


COMMENTARY 

According to the sage Jairnini, the Devas are not entitled to under- 
take meditations like Madhu VidyS, etc., because it is impossible for one 
and the same person to bo the object of meditation as well as the person 
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meditating. Moreover the Devas like Vasu, etc., already belong to the 
class of Vasns, etc., and so in their case, the fruit being already accomplish- 
ed, the meditation is useless. The Devas have nothing to gain by such 
meditation ; and so they have no desire for this meditation ; for they already 
possess that which is the fruit of such meditation. For both these reasons, 
Jaimini holds that the Devas are not qualified for meditations* like SJadhu 
Vidya etc,, in which th^^y themselves are the objects of meditation. He 
gives another reason for his view. 

SUTRA L, 3. 32. 

=^11 n X I II 

Jyotisi, in the liglit, in the Higliest Braliinan. Bhavftt, 

because of tlie existence, because it consists of. Clia, and. 

32. And because the meditation of the Devas consists in 
worshipping the Light, therefore, they do not stand in need of any 
lower meditation. — 9(5. 

COMMENT AKV 

In tlio Briiadilnuiyaka Upanisad, we find tluit the Devas meditate on tlie 
Ctreat Light, the Supreme Braliman .alone, and they do not worship anything 
lower. That text is as follows ; 

Him from whom proceed the year aloii»^ with the days, Him the Devas meditate 
upon as the Light of Lights, as Immortal Life. (Br. Up., IV, 4. 16). 

Both men and Devas have this in common, that both arc entitled to 
meditate on the Supreme Braliman, the Light of Liglits. Tlie special mention 
that the Devas meditate on this Light of Lights, indicates, by implication, that 
they are not entitled to (or rather do not stand in need of) meditations on 
other objects than the Supreme Brahman. 

The view of the Purvapak^a given in these two Sutras, is thus con- 
troverted by the author. 

SUTRA 1., S. 

m 3 ^ II n ^ II 

BhSvam, the existence ( of tlie qualification to uudortake the 
meditations like Madhu Vidya, etc.,) Tu, g but. Badarayanab, the 

sage called BfidarSyana. Asti, is, (there is the possibility of such 

meditation), ft Hi, because. 

33. Bat BfldarSyana maintain.s the existence of quali- 
fications for such meditation, because there is possibility of 
it.-97. 



144 VF^DAmA-SOmAS. I AmiYXyA. lOovinda 


COMl\IKNTAKy 

Tho word Tu is used in order to remove the doubt raised by the 
Piirvapaksin. Tii the meditations like Madhu VidyS, etc,, the Devas have 
a right, according to the opinion of Lord Bada’Syana. Bpcause though 
these Devas have attained the position ot Vasu, Aditya, etc., yet it is p'’>s- 
sible that tliey may have a desire of attaining the same position of Vasuhood 
or Adityahof'd, etc, in the next Kalpa also, and so they may meditate on 
Brahman in the form of, and residing in, Vasu, Aditya, etc. For meditati m 
on Brahman i-t taught here to be of two kinds : firs^/y. Brahman is medi- 
tated upon as effect and secondly, he is m<‘ditated upon as cause. 

Nofe : When meditation is on a form like that of Vasus, etc., it is meditation on 
Brahman as efTcct, namely m(*ditation on Brahman as he appears in the form of creatures. 
But in the same Madhu Vidyit there is the latter section which enjoins meditation on 
Brahman as cause. 

The sense is this, the Devas who are Vasus, Adityas, etc., in this 
Kalpa, meditate on Brahman as Vasu, Aditya, *etc, with the object of 
becoming Vasu, Aditya, etc., in the next Kalpa. When they have 
attained Vasuhood or Adityahood by such meditation in tlio next Kalpa, 

then they iiieditate on Brahman as the Timer Ruh r of Vasus, Adityas, etc., 
and worsliipping Braliman as cause, they shall attain release in the . 
next Kalpa. 

Moreover, tho words Vasu, Aditya, etc., are not confined to these 

Devas, but they denote Brahman also. In this view, the section on 

Madhu A'idya does not teacli meditation on Devas called Vasus and 

Adityas, etc., but on Brahman, who is called also A"asu, Aditya, etc. Near 

the end of that section w^e find this declaration, “he who knows this 
Brahma Upanisad, etc.” This shows that this is an Dpanisad teaching 

Brahma Vidya, and not meditation on any inferior being like the Devas 
called A^asu, Adityas, etc. 

Note : The worship of insentient objects cannot give PurusArtha (the highest end of 
man). Therefore, this Khan da does not teach the worship of inanimate objects like the 
sun, etc. 

In fact, in the concluding passage (Khanfja XT) tho Sruti expressly says that the 
teaching herein given is Brahma Vidy5 and not any lower Vidyd, for it says, '‘Let the 
father tell this Brahma Vidyd to his eldest 8on.»» It further says "He who knows this 

Brahma Upanisad thus/^ etc. How can the worship of inanimate objects give Mukti or 

Brahma-pada ? That the whole of these Khandas relate to Brahma Vidyd, is further 
shown by the statement made in Khanda XI, where the Sruti says, ‘Tn what place He 
neither rises nor sets’" and "for Him there is perpetual day.” These are applicable 
primarily to Mukta Jivas only. (Tmus this portion of the Upanisad deals with Brahma 
Vidyi only and not with Apard Vidy^ as understood by others). Moreover, to whom 
can prbnarily belong the possession of Yagas— wisdom, Tejas- bliss, I ndriyam- lordliness, 
VfryaiU^strength, Ann^dyam— magnanimity and Rasatvam— power, but to the Supreme 
Ix)rd ? For says a Sruti “His name is the great Yagas.” 
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Nui* is tills objection valid that the Adityas and Yasus, etc., have 
already attained the position indicated by their names, and so they have 
no objects of desire in tins direction left ; and therefore, this meditation is 
useless for them. For we find in the world, that the people, thougii iiavin^ 
sons in this life, liavo still a desire to get sons in tlie next life ; (and conse- 
quently perform sacrifices for the attainment of sons in tiie next life ). 
Moreover, the various meditations taugiit in this ]\tadhu \"idya, are really 
meditations on various aspects of Brahman, and consequently when tlie 
Devas meditate on those aspects of Brahman (in the form of Vasiis, Adityas, 
etc.,) tliey arc really meditating on 8upreme Brahman; and consequently 
the statement that the Uevas meditate on the Liglit of lights only is also 
not contradicted. 

The following text shows that tlie Devas also perform sacrifices, etc. 

Prajitpati desired, ‘Jet me create beings.’ He saw a pair called th(; Agniliotra (the lire- 
saorificer). Ho therefore sacrificed when the sun arose. 

I 

The Dovas performed the sacrificial session. 

Those texts of the Sruti show that the Dev as arc qualified to per- 
form sacrifices also, why slioulcl not then they be qualified to perform 
meditations like Madhu Yidya also ? The Devas stand in no need of 
tliesc sacrifices to attain any personal mid of their own, but they do so in 
order to carry out tlie command of tlie Lord, and to maintain the world- 
process. 

Note : When the Devas perform sacrifices even in order to carry out the Divine Will 
in creation, no doubt can really arise whether the Devas ever meditate on the Lord or 
not. 


An objector says : How can Devas be called Mumuksus or a-thirst 
after Release, when they voluntarily renounce Release or rather postpone 
it, to an indefinite period V For Devas or even men who meditate accord- 
ing to Madhu Yidya, wilfully suffer delay in getting release till the end of 
the Kalpa, and take upon themselves the duty of the high offices like 
those of Adityas and Yasus ? For the real Mumuksutva is a burning 

desire for release and consists in spurning all objects of desire and all 
joys ; yea, even the joys of the Highest World of BrahmS ? How can then 
these followers of Madhu Yidya be called true aspirants after Release when 
they wilfully take the by-path of cosmic power ? True ; this is so, but 

it must be admitted that there are certain Beings, wlio owing to some un- 
known or mysterious action of their Karnias have to undertake the duties 

of world-rule, and because the sacred book.s expressly teach tlie existence 

19 
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of these Exalted Ones, who voluntarily accept, or rather prefer, the burden 
of cosmic agents, to the ])eaco of final Release. 

Tins Adhikaraiia shows that when even the Devas also work un- 
selfishly, and meditate through iMadhii Vldya, much more should human 
beings do tlu' same. 


Adhiharana VffL — Thc i^udrati or chUd-soiils not qualified 
to Vaidie meditation , 

In tlie previous part, it has been mentioned that men as well as the 
Devas are qualified to meditate on Ri’ahman, because* they have tlie capa- 
bility and other requisites for such meditation. Now this cannot take 
place without study of tin* Vedanta texts, for Ri’ahman is said in 
the scriptures “thfi Aupanisada Pnmsa,'’ tlie Spirit revealed by the ITpa- 
nisads. Conseqmmtly the (juestion arises, are all men indiscriminately 
qualifi(‘d to the study of tin* Upani.sads ? To this, tile answer ultimately 
given is that baby-souls, wliich are just coming out of animality into 
Inunanity, are not (‘iititled to study Upanisnds or meditate on Ri’ahman at 
once. 

Jn the C^hhandogya TJpaiiivSad there occurs the story of a hiug called .[liiiasruti. He 
was a hospitable prince and profuse in his generosity, possessing many good qualities. 
The mighty sages called Devarsis wore satisfied with his high-mindedness and, assuming 
the form of flamingoes, they flew across his palace, when the prince was lying in open air, 
on the roof of his terrace, in a sultry summer night. One of these flamingoes, who was 
in front, was addressed liy another flamingo, who was in the rear, thus : 

‘‘Oh short-sighted ojie, seest thou not the auric light of this noble prince, extending 
from his body, high up into the air? Do not heedlessly cross his aura, lest it may destroy 
tbee.’’ Hearing this the other flamingo answered : “Is his aura stronger than that of 
Raikva of the car ? Raikva is one who is always on his car, making pilgrimages from 
one sacred place to another, and thus sanctifying with his aura, all those shrines. He 
possesses IMhmic aura, far more potent than the aura of tJiis mere petty prince.'^ 

The object of the compassionate IjtMs w^as to break the shell of self-complacency into 
which this prince had unconsciously fallen, so that he might exert to know the Brahma 
Vidya, and might not rest satisfied wdth the mere performance of charity, though on a 
very large and profuse scale. The king hearing this speech of the flamingoes, found out 
his inferiority to Raikva, and was distressed in his heart, and passed his night in a state 
of restless grief. When it was dawn and the Royal bards were discoursing soft music 
praising the king and his many royal qualities, the prince, rising from his bed, 
at once sent for his chamberlain, and told him to find out without delay, where was this 
Raikva, wdio was always on the move in his car. The chamberlain, after much search, 
found him in a retired spot, sitting ^undcr his car and scratching his itches. He at once 
returned to the king and informed him of his discovery. The king taking cows, gold and 
chariots, went to Raikva, and presenting them to him, said, ‘Teach me, Venerable Sir, the 
God that you worship,’* Raikva replied : “Away with thy necklace and thy chariots, O 
Sddra I Let these cows remain with thee.” Thus discarded, and called a Sfidra, the king 
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went back and brou^iiht more wealth, cowt?, chariotfl, and oven his daughter.^ as a piescnt 
for the sage. But Kaikva again addressed him with the opprobrious title of budra, saying 
“0 Sddra, hopest thou to gain this knowledge through these means Howevei, he 
relented ultimately and taught the king the Samvarga Vidya or the meditation on the 
laws of dissolution. 

Vimya: Thus Kaikva twice addivss(‘d the kijig as Sudra in the passages 
whicli are quoted below in the original : 

1. Therefore Jdnasruti Pautr^yana having taken six hundred cows, a necklace, and a 
carriage drawn by a pair of mules, wont to Kaikva and addressed him thus . 

II H II 

2. “O KAikva ! these six hundred cows, this pearl necklace, this carriage with mules 
are presents for you. Teach me, () master, that Deity whom you worship. 

mi ii 3 n 

To him said Itaikva : “Fie! the necklace and the carriage, O Sudra, be thine, 
even together with the cows.” Then JAnaAruti, taking again a tlionsand cows, a |>e.arl 
necklace, a carriage yoked with a pair of mules, and his daughter, went back to Kaikva. 

m II II 

1. He said to him : “Kaikva, these one thousand cows, this pearl necklaoc, this 
carriage drawn by a pair of mules, this girl for thy wife, and this village in which thou 
dwellcst are thy fee. Teach mo, () master.” 

rt^T^ II V II 

T). Then Kaikva, after looking for a while at the fa(‘.e of the girl, said, ‘'Take #way 
these gifts, O Sudra, thinkest thou to speak with me through this means Then Kaikva 
relented and told him. These are the Kaikvaparna villages in the land of the Mahitvrsas, 
where Kq,i1cva dwelt in order to teach him. 

JS^ote : This Adhikarana appears to be an interiiolation. The question whether a 
Sudra is entitled to the study of the Vedas or not has been answered in favour of the 
SOdras by no less an authority than 'Svanii Day^nanda Sarasvatj, the founder of the 
Ary a Sam^j. He quotes the ancient scriptures to show that in the Vedic age, there w'as 
no such restriction. The condition of the Sudras became worse in the iPuranic f^eriod 
only. The degradation of the Sudras was preceded by the decline of the Br^hmanas, who, 
when they lost their inherent greatness, began to rely, more and more, on their 
privilege. The honor which was spontaneously given to them because of their knowledge 
and wisdom and purity of life, was now extorted by them merely on the strength of their 
birth and race. 

Doubt : Hero arises this doubt. Is a 8udra qualitiod to study the Vaidic 
Science or not, and perform Vaidic meditations ? 

Purvapatem : The Piirvapaksin says that a Sudra is qualified to 

study the Yedas, for the following reasons : firstly, because every man in 

^ — -- 
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general, is stated to he so qualified ; secoyidly, because the Sudra possesses 
the capability of so studying ; thirdly, because tlie express text 
of the Sruti uses the word Sudra, uhich is an indication that Sudra is 
qualified; fourthly, in the Turanas and the rest, we find persons like 
Vidura and others des(‘riiied as possessing a knowledge of Brahman. 
Ttierefore, for all these reasons, a Sudra is qualified for Vaidie study and 
'Vaidic meditation. 

Siddhdnia : This objection, the author answers by tlu' following 

Sutra ; 

sCtha I., 3. 34. 

5*1^^ ^ II n ^ I II 

Silk, sorrow, grief. Asya, ins, namely, of Janai5ruti. Tat, that, 
namel>’, that grief. Anadara, disrespect, the disrespectful speech of the 

tlamingo, who taunted him for want of Brahman-knowledge. Sravanat, 

because of hearing. Tada, then, Adravanat, because of resorting 

to, or going to him, /. e., to Baikva. Siichyate, is intimated, is referred to. 
ff Hi, because. 

84. The reason why Raikva addressed Janasruti as Sudra 
wqis to intimate that he (Kaikva) l)y his occult powers knew that 
Janasruti was overwhelmed with sorrow on healing the disrespectful 
speech of the flamingo and, therefore, he had come to him on 
hearing such speech. — 98. 


COMAIKNTAHY 

The word Na (not) of the 8utra I, 3. 28, is understood in this Sutra also. 
The Sudra is not qualified to undertake Vaidic study or Vaidic meditation. 
\V])y ? Because Janasruti is not a Sudra. 

Xofe : The word Siidra is literally derived from two words : Suk, meaning grief, 
and Dravati, to go ; because .Tiinasruti, through grief, on hearing the taunting words, 
went to Kaikva ; therefore, Baikva calls him Sfidra or grief-impelletl. The use of 
this term indicates that Raikva knew, hy his clairvoyance, the whole incident of the 
flamingoes. 

AVlica Janasruti Pautrayana, who ^vas ignorant of Brahman-knowledge, 
heard the taunting words of the flamingo, who said, “Can ho be compared 
with Raikva of the car ?” lie was overpowered with grief, at this disrespect- 
ful speech of the tlamingo, and he Avent to Raikva who knew Brahman. 
Thus the use of the word Sudra by Raikva in this story, does not mean that 
J^naSruti was a Sudra by birth, but that he was sorrow-stricken. Raikva 
uses the words Sudra in order to indicate his thought-reading and clairaudient 
powers, his almost divine omniscience. It has no reference to the class 
called Sudra. 



Bhamja.] Ill PAD A, VlII ADHIKARANA, Su. So. 149 

Note : This is a very forced meaning given to the word SCidra ; the whole of this 
Adhhikaraiia about tSddras together with the preeeding one about the Devas, appears 
to be an interpolation of some later author. There is a break in the continuity of the 
aphorisms, by the irruption of thcsi-, two Adhikaranas. That they arc a digression is 
admitted by both Mminuja and Baladeva. B^darjtyana was not illiberal-minded, as the 
anonymous author of these interpolated Bvltras tries to make him out. 

If Jiiiuif^ruti is not a Sndra, and if the word Sudra is api)lied to him 
in its etymological sense of ''grief-impelled,” then to what class did ho 
belong V The next Snti*a answers this by saying that he was a Ksatriya. 

sLTKA r., 3. 35. 

II n ^ I II 

Ksatriyat\^a, the state of his being a Ksatriya, the fact of flaiiasruti s 
being a Ksatriya. Avagateh, on account of being known or understood. 

^ Cha, and. littaratra, in a subsequent passage. Chaitrarathena, 

witli Oliaitraratha. Ijihgat, because of the inferential mark. 

35. ‘ That Jiinasruti was a Ksatriya is imderstood from the whole 
story, because the coned uding ])ortion gives the story of a Ksatriya, 
Abhipratariii Avho was a Ohaitraratha, as is known from an inferential 
mark later on. — 99. 


('OMMKNTAin' 

We learn from the account given in the Tpanisad that Janasruti 
must Imvo been a Ksatriya, because he was a generous giver of wealth, 
possessed of faith, was a ruler of a kingdom, wliieh jio Sfidra is. has a 
chamberlain whojn ho sends in search of Raikva, and because he jjave 
alms, such as, cows, necklace, chariots, daughter, etc. These things arc not 
possible in any but a Ksatriya, because these are the qualities of a king. 
Thus the opening passage of the story gives us sufficient indication that 
Janasruti was a Ksatriya. Similarly, the concluding passage also of this 
section sliows that he was a Ksatriya. In the conclusion, where the 
Samvarga Vidya comes to an end, we find a mention of one Abhipratarin 
who knew this Brahma Vidyl Ho Avas undoubtedly a Ksatriya for the 
reasons given later on. In the concluding passage Ave find that a 

Brahmachari begged food from Sauiiaka, son of Kapi, and Abhipratarin, 
son of Kaksaseni. When these two were serving food to others, this Brah- 
raachari was told that the givers of food knew Samvarga Yidya. But how 
do you know that this Abhiprattoi Avas a Ksatriya and a Ohaitraratha, for 
there is no express mention of these two facts in the story. To this 
the Sutra answers, “Ling^t.” We knoAV this from inferiential mark. 
8aunaka Kapeya and Abhipratarin Kaksaseni Avere connected with 

Samvarga YidyS. They were sitting together at a meal Avhich also shows 
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that there must have been some connection between Abhipratarin and 
Kupeya. From Tandya Hrahmana (20. 12. 5) we learn that ‘‘the 
Kapeyas jnade Chaitraratha [)erform tliat sacrifice.*’ Thus Kapeyas are 
connected with the Cliaitrarathas. In the Chluindogya story we tind that 
a Kapeya is connected with an Abhipratariii. Tlioroforo, the Abhipratarin 
of the Chhaudo^^ya must liave l)een a Chaitraratha. For it was a well- 
known custom ;in amdeiit India, that a Brahmana family was always 
connected with a Ksatriya family and not with mure than one family. 
Tliat the Chaitraratha was a Ksatriya is proved by another text which says, 
“from him there was descended a Chaitraratha who was a Ksatrapati or 
pi’ince,” Therefore, it proves that Abliipratarin was a Chaitraratha and 
a Ksatriya. 

'therefore, it is proved that these two worshippers of Samvarga Vidya, 
namely, Kapeya and Abhipratarin, uere one a Brahmana and the other a, 
Ksati*iya, and with regard to this Samvarga Vidya they were connected as 
the teaclier and the disciple. Kaikva and JanaSriiti are also connected 
togetlier as teacher and disciple, and as Kaikva was a Briilmiana, therefore 
Jana^ruti must have been a Ksatriya. 'rherefor(% it has been proved logically 
and by reasoning, that a Si)dra is not qualified to study th(' Vedas or to 
[lerform Vaidic meditations. 

Note : That this 8utra is an iiiteri)olation is proved by the fallacious reasoning that 
will be apparent to every tyro in logic. The argument adduced in this Hutra may be 
thus Hiiinmarised. Jauasruti must he a Ksatriya, because Kaikva was a Brahmana, The 
argument that .Tanayruti was a prince, and therefore, he must be a Ksatriya, begs 
the whole (juestion. It is a historical fact that there were many Dasa kings in ancient 
India. They were all Sfldras, but all the same they were enlightened and generous prin- 
ces, like Jauasruti. The argument that a Brahmana is connected with Janasruti is no 
argufnent at all. In the first place, it is not true that Bnihmanas were not Purohitas of 
Shdras ; sccond/i/, Kaikva is not the family (hiru or Purohita of Jjtnasruti. Kaikva was a 
wandering Faepr, whom Janasruti adopts as his teacher temporarily only. Nor are there 
any indications in this Fpanisad to show that Kaikva was a Brahmana. His epithet “of 
the car’' is rather curious for a person belonging to the highest caste. Very likely he 
was a Ksatriya, for we know from the Upanisads that Brahma Vidya was confined to 
the Ksatriyas in the beginning ; and it is from the Ksatriyas that the Briihmanas learnt 
it. The second i)ortioti of the argument is also no argument at all. The section on 
Samvarga Vidya mentions two persons of the name of Kdpeya and Abhipratarin. But 
there is nothing to show to what caste they belong. Abhipraldriii is not expressly 
stated to be a Ksatriya. The argument by which he is made out a Ksatriya is this : The 
Kapeyas were the family priests of Chaitrarathas. A Kapeya is found dining together 
with an Abhipratarin. Therefore, Abhipratarin must be a Chaitraratha. This forced 
logic, which is simply no logic, is a mark of modern bigotry, rather than the ancient 
simplicity of a Rsi. 


SUTRA I., 3. 36, 

^ in i ^ i ii 
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Samskara, the unritioatory ceronioiiies, the sacraments, the investi- 
ture with sacred thread. Paramar'^at, because ef the reference, because 

the Sastrris say that investiture with a sacred thread is the preliminary cere- 
mony to the study of Vedanta. Because of the im|)lication. cf? Tad, that 
(ceremony, Ahhava, absence. Abliilapat, b(?cause ol the declara- 

tion. ^ Cha, and. 

B6. The scriptures take it for ^Taiited tliat the sacraments 
are preparatory to Bralima-knowledi^e, and w'ith regard to a STldra 
there is a declaration that sucli sacraments are not possible lor him. 
— 100 . 

eOMMKNTMCY 

In another Srnti we find : “L(d him invest a Brahmana at tla^ age 
of ('ight and then teach him, a Ivsatriya at tlH‘ ag(‘ of (‘lev(m and a \ aisya 
at tlic' ago of twelve.” This shows that investiture with sacred thread is 
a necH’ssary preliminary tc tlu' study of sacrcal literature, and the threat 
highcT cash's are only ('ntitlod to it. In anollu'r text we find that there' 
is an o-xpre-s declaration that a Shdra has no sacraments. It says a Sudra 
cannot perform a liro-sae'ritice or ordinary sacriliee or sacraments or vows. 
Then'fori', a Sudra is a dieiualilied person because^ In' is outside the pah' 
of tiu' three' cashes, because no sacranu'nts are onlaiiu'd rogardijig him, 
and the study of tlu' Vedas ])re-suppo<i‘s the iperiormance ed tlu' sacra- 
ments. 

I'he next Sutra further strengthens the view that a Sudra can have no 
Sainskara. 

sCtra 1., X 37 

in I X I II 

^ Tad, that, namely, tlm St'idraliood. Ablifiva, al)sonc(', noa^atinn. 

Ninlluu-ane, in ascertain nieni ^ Cha, and. I’ravrth'h, lieeause of 

taking? steps to, because of tlie proeedure. 

37. Because (Tautunia in the legend of .Tabula takes the precaution 
of first ascertaining that the latter is )iot a Sndra and tlum 
he proceeds to invest Itim with the sacred thread. — 101. 

COMMKNTAKY 

In the Chhiindogya itself tlieio is a legend of Gautama and Jilbala. 
JftbSla went to Gaiitaina ami said, “Teach me, f:>ir.'’ Gautama asked him, 
‘To what Gotra do you belong Ho being a foundling, said, “1 do not 
know, Sir, to wluit Gotra I belong.” By this truthful speocli, it was 
ascertained that Jilbala was not a Sudra and Oautama says. No one 



152 VEDANTA-SimUS. / AVIJYAYA. [Govinda 

not a Bnihniana lias ilio courago to sav so.” He ttien asks him to bring 
the sacred fuel and ho invests him with the sacred tliread. This action of 
Gautama, in iirst convincing himself as to the caste of the candidate and 
then proceeding to teacli him after investing him with sacred thread, shows 
that a Sndra cannot ho taught the \^cdas. The word Brahmana used 
by Gautama includes the Ksatriyas and the Vaii^yas also. Tliis story 
of Gautama and Jabala also indicates that the sacraments are necessary 
before one can study the Yedas. 

Note: The story of and Gautama does not prove anything of the kind. Jabitla 

was a foundling and he asked his foster-mother what was his Gotra, because he wanted to 
study the Vedas. His mother said, ‘d found you abandoned and so I cannot tell you what 
is your Gotra. ffo to your teacher and tell him that you arc the adopted son of Jabdla and 
your name is Jdb^la,” He does so ; and Gautama s pleased with his frankness. Gautama 
docs not test his caste, but his moral qualifications. Certainly according to Gautama 
every truthful man ought to be classed as Br^ihmana for the ])urposcs of Vaidic study. 
Sfidras, if not liars and possessing high rroral qualities, are entitled to be classed as Brah- 
maqas. The Brjihmanahood depends upon the (jualitics of ihe soul. As a general rule, 
the ])rcsumption is in favour of a soul possessing BrAhmanic qualities, if it is born in a 
BrAhmana’s family. The selection of a family depends upon the ICarmas of the soul. 
But all admit that in this Kali age, there has arisen a confusion of castes. The Br^hma- 
nic family need not possess the attrihutes of a Bnthmana ; and so a soul boru in such 
family need not be a Brdhmanic soul. The Sastras say that, if a family follows for seven 
generations the ])rofessions of another caste, the descendants in the eighth generation 
should be classed as meml)ers of the caste to which that profession legally belongs. 
Judged by that standard many families have lost their right to be styled Br^hmanas. 

sfrUA I., 3. 38. 

M M I II 

8ravaiin, hearing, atbmding recitations. Adhayayana, studying. 

31^1 Artlia, ()l)joct, wealth, acquirement of riclios. Pratisedhut, on 

account of the prohibition. Smrteh, because there is a Snirti text. Cha, 
and. 

38. The Sndra is forbidden to hear and study the Vedas, 
cannot acquire riclios in order to perform sacriKcos, and there arc 
Smrti texts also to the same effect. Therefore, the Sftdra is not 
qualified.-102. 


COMMENTARY 

8ays a text : “The Sndra is verily like a bi])cd boast, he is jike 
a moving cemetery, tlieretore, one should not recite the Vedas in the 
presence of a Sudra.” “Sndra is like a beast unfit for sacrifices.” Tliese 
texts prohibit Vaidic study, and so the Sndra is not qualified for 
meditation. Ho is not qualified to hear the Vedas, necessarily cannot 
study it or know its meaning or perform ,|ho sacrifices enjoined tlierein. 



bMiiva] JII PAdA, IX ADHlkARANA, Su. 38. 153 

Thus by prohibiting the Sildra from hearing the Vedas recited, all these 
things are prohibited by implication. 

The following Sm^ti texts also show the same : “A Sudra is not 
entitled to perform the fire-sacrifices, nor Yajnas, nor also the study of the 
Vedas ; for him is ordained one duty alone, the service of the three twice- 
born castes. A Sudra immediately becomes degraded if he studies the 
Vedic words.” 

As regards the objection that the Svidras like Vidura or Dharma Vyfidha, 
etc., had the knowledge of Brahman, and consequently were Mukta 
Jivas, we reply that they were born Siddhas and possessed Divine knowledge 
from their very birth, on account of the merit acquired in the past life. 
They had studied the Vedas in their past lives and so they became 
Mukta fTivas in their present life without such study even. Their case 
is like that of Vamadeva who had al^p a Siddha Prajna. Their examples 
do not shake our position. 

Though the Sudras are prohibited from studying the Vedas, and per- 
forming Vedic sacrifices, yet they are entitled to salvation or Moksa, by 
the knowledge obtained through hearing the recitation of Purftnas (and 
study of books like the Bhf 4 gavad Giht, etc.) A Mukta Sudra it as holy, 
as any other Mukta Jiva, but the difference is only in the degree of their 
happiness. 

Note : This last paragraph is not according to strict Br^hmapism. It is a concession 
to the spirit of the age, and is the charter of the emancipation of the Sfldra in ancient 
India. It appears that there were three distinct stages in the status of a bildra in ancient 
India. First, he was looked upon as a conquered people, but not with contempt and not 
as a slave. There were many SUdra kings, who were invited to the sacrifieial sessions of 
the Aryan princes and priests. That was the earliest stage ; when the Aryan conquest of 
India was not yet complete, and the HUdras had a right of hearing the Vedas and perform- 
ing the Vedic sacrifices if so inclined. The second stage commenced when the Aryans had 
firmly established their rule in India, and were no longer afraid of the conquered races. 
In this stage the bfidras were relegated into the ranks of slaves. The third stage com- 
menced with the great reformers like Sri Krsna, Buddha, Chaitanya, etc., who gave the 
rights to the Sfidras to study and acquire Dharma, and get Mukti, through the studies of 
Puranas and Smrti. Practically the whole of India has become a vast Sildra camp now- 
a-days, uneducated, ignorant and not knowing the Vedas, The repressive policy of the 
Br&hmapas in prohibiting the Sfidras from studying the Vedas has recoiled upon them, 
and the Brahmapa class as a whole, is as much degraded as the Sfldra in these days. 
Injustice always brings its own punishment. 


Adhikarana IX.— The Thunderbolt is Brahmm. 

Note : The Satras I, 3, 26-37 are evidently not of Bddarayana, and th^ have been 
clnmaily interpolated by some bigoted priest of the later days, for they break the cm- 
tinnity of the subject. The Purusa of the size of thumb is the subjoet under dfsoussion, 

20 
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but some over-enthusiastic friend of Hinduism has int^uced these thirteen Sfttras to 
prove that the Devas are capable of meditation and the Sftdras arc not so qualified. Ihis 
is in direct opposition to the aphorism of Vyfea who says Manusya Adhikfiratv.at “aH 
human beings are qualified to meditate on Brahman.” That the whole of this is a digression 
is admitted by Rdmamija and Baladeva. The latter says : 

sifd II 

Having finished the digression, th(’ author takes up the main topic. 

Iq the Katha IJpanisad, ^ve find this further description of the person of 
the size of a thumb : 

^ d II II 

The Pci’son not larger than a thumb, the inner self, is always settled in the heart of 
ipen. Let a man draw that self forth from his body with steadiness, as one draws the 
pith from a reed. Let him know that self as the Bright, as the Immortal ; yes, as the 
Bright, as the Immortal. (VI, 17). 

Whatever there is, the whole world, when gone forth (from the Brahman) - trembles 
in its breath. That Brahman is a great terror, like a drawn sword (Vaira). Those who 
know It become immortal. (VI. 2). 

Doubt : What is the moaning of the wo d Vajra here ^ Does it mean 
the thunderbolt or Brahman ? 

Purvapakm : It means the thunderbolt, because it causes great fear 
and trembling. Though it is mentioned that those who know this thunder- 
bolt become immortal, yet it is merely a panegyric, and is not to be taken 
in its litoral sense, for release depends on knowledge of Brahman. No doubt 
this Vajra is described here as Prana or life, but it is called Prana in the 
sense of protector (Praiiiti). Nor is there anything in the context here, to 
show tliat this raised thunderbolt may mean Brahman* 

Siddhdnta : The author answers this by the following Sutra : 

SUTRA. L, 3. 39. 

IM I ^ I ^ o II 

!fi»='l«ira. fianipanSt, bc.causo of trembling. 

39. Because the whole universe trembles from fear of Him, 
therefore the Person of the size of a thumb and the thunderbolt refer 
to Brahman. — 103. 

COMMENTARY 

The word “thunderbolt” occurs hero between two verses describing 
the Person of the size of a thumb, namely II., 4. 12 and II., 6. 17, and the 
whole world is said to tremble from fear of him, therefore the context as 
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well as the doscriptioa shows that the thunderbolt moans Brahman. Even 
in the Brahmavaivarta PurSna wo find the following : 

The Ijord Visnu is called Chakra (generally translated as discus), because He is in 
constant rotatory motion and goes everywhere (Chaiikramana), and He is Vajra or 
thunderbolt because He regulates (Varjana) the universe ; and He is called the Khadga or 
the sword because He cuts asunder (Khandana) the evil-doer; and Hari is called Hcti 
because He is the Saviour. 

Therefore, when VTsnu is represented as having a Chakra of* discus, 
a Yajra or thunderbolt, and a Kliadga or sword, in His hand, it means that 
He is All-pervading and keeps the universe in constant motion, that 
he is the great liegulator and the Destroyer of all evil. And the 
Scripture always described the Supreme Self as the life ol the world 
(Prdna), and one of whom every one is in terror. That Scriptural idea 
that He is a great terror is symbolised in this verse by one expressive 
term “Yajra,” the thunderbolt, denoting that all beings move in their 

proper sphere and do not transgress it, because He is the great Regulator. 
This epithet ‘Yajra’ applied to the Person of the sise of a thumb shows 
that, that Person is Brahman. Of., Tait. Up., Tl, S. 1. 


sCm\ L, 3. 40. 

II H ^ I « ® II 

Jyotih, light, the supreme lordliness. Dan^anat, on account 

of being seen. 

40. The Person of the size of a thumb and the thunderbolt must 
refer to Brahman, because we see that He is called light (possessing 
lordliness) in a passage immediately preceding it— 104. 

COMMENTARY 

In the same Upanisad, Yalli Y, verse 15, we find the following ; 

^T6T f^THTfcT 11 W 

Him the sun does not illumine, nor the moon and the stars. Nor do these lightnings, 
much less this Fire illumine Him. When He illumines all (the Sun etc.) then they shine 
aft6r (Him with His light). This whole universe reveals His light (in His light and its 
light is His). 

Between this verse and the next verse, II., 6. 3, occurs this verse 
relating to the thunderbolt. That next verse is given below *. 
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3, From terror of Brahmas fire burns ; from terror, the sun burns ; from terror 
Indsa and VSyu, and Death, as the fifth, runs away. 

Therefore, the Vajra must mean Brahman. Everywhere, in fact, the 
Upani§ad texts describe Brahman as possessing Supreme luminousness. 
Therefore, in this Vajra passage also, w^hich comes immediately after the 
passage describing luminosity and before the passage describing fear, it 
must mean Brahman. Moreover, tlie Person of the size of the thumb 
who is described for the purposes of meditation as extremely luminous 
and holding an upraised tliunderbolt in His hand, refers to Brahman and 
not to an inferior deity. 


Adhikarana X . — The AkaAa is Brahman. 

In tile Chhandogya Upanisad we read : 

% sim ?r b ssrifni i 

The ether is the evolver of forms and names. That within which these forms and 
names are (or ‘that which is within or without these forms and names’) is Brahman, the 
Immortal, the Self (VIII., 14). 

Doubt : A doubt hero arises whether the being here called Ika^a 
or ether means the Mukta Jiva, who has shaken off all bonds, or the 
Supreme Self ? 

Furvapaksa : The Purvapaksin says, the Aka§a here refers to the 
llfakta Jiva. For in the clause immediately preceding it the Mukta Jiva 
is described as a horse that has shaken off all dust, etc., from his hair, or 
as the moon free from eclipse in the following verse : 

siw durfia nq 

auliwifi sfii?Rr ii t ii 

Shading off all evil, as a horse shakes his hair, and as the moon frees himself from 
the mouth of BShu ; haring shaken off the body I obtain, satisfied, the uncreated world 
of Brahman. 

Moreover, in this very passage the words “Te yad antara tad Brahma” 
that which is without forms and names is Brahman — shows that the 
Jivfitman is meant, when in the state of Mukti, it throws off all forms and 
names. And JlvStman can very appropriately be called the upholder 
or evolver of name and form, because previous to Mukti, it assumes all 
forms and names such as of a Deva and man, etc. And it may very well be 
called Ak&^a in the sense of PrakS^a or splendour or luminosity. The 
passage, therefore, refers to the Released soul, and it is called here Brahman, 
the Immortal, because it attains that state. 

Siddhotnta : The Akfi^a here means Brahman, as is shown in the 
following Sfftra : 
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SIITRA I., 3. 41. 

IH I ^ I « Ml 

AkaAal}, Ska^a, ethor, space. Arthantaiatvadi, diiroront 

moaning, etc., Aitha— meaning, Antaratva,=diflbrontnesR, Adi=etc., for other 
reasons, VyapadoSat, on account of tlie designation. 

41. The word Akasa here refers to the Supremo Self, 
and not to the Released soul, because it is a designation of 
something different from the individual soul, and for other reasons 
also. — 105. 


OOMMEiNTAKY 

The sense of the Sutra is tins. The power of evolving name and 

form is proved here not to belong to tlio freed soul, but to AkA^a. The 
Jivatnian, when in bondage, cannot evolve name and form, because it has 
not the power; on the contrary, it is under the influence of Karma, and is 
itself involved in name and form, and is incapable, therefore, to evolve 
them. Nor can it evolve name and form in its Released state, because the 

Sutra, TV, 4. 17, e.'cprossly states that in tlio state of Release the Jiva docs 

not take part in the world business, while tlio Supreme Self is mentioned 
in all Scriptures, as the Creator of the universe and to be the evolvor of 
names and forms. Thus um ^ l 

entering into them with this Living Self, let me evolve names and forms 
(Chh. Up., VI, 3). 

Therefore, it must bo understood that the Highest Self is the AkaSa 

of this passage. 

The word Adi, “etc.,” in the Siitra refers to the Brahmahood: the 
unconditioned greatness, etc., mentioned in the said passage. For Brahma- 
hood, that is greatness, and so on, in their unconditioned sense, belong to 
the Highest Self only. Nor is it right, as the Purvapak§in says, that the 
clause immediately preceding it refers to the Mukta Jiva. On the con- 
trary, the clause “I obtain the Brahma-world” shows tliat the topic immedi- 
ately ^preceding it is Brahman, which the Released soul obtains. The 
word IkaSa, moreover, means all-pervading, and it is inapplicable to Jiva, 
while its application to the Supreme Self is a well-known thing. 

Purvapaksa: An objection is raised: Let it be so, yet it does 
not establish that there is a separate Brahman other than and different 
from the Mukta Jiva; and therefore, sdl these are attributes of the 
Mukta Jiva; because there is no difference between the two and so all 
your above argument bas no force. Thus in the Byhadaranyaka Upani§ad, 
IV, 3. 7, the Jiva in the state of its bondage is first described in the passage: 
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*ftS^ 511^ s^: 0 

“Who is that Self?” Yajnavalkya replied: “He who is within the heart, surrounded 
by the Pr^pas (senses), the person of light, consisting of knowledge. He, remaining the 
same, wanders along the worlds, as if thinking, as if moving during sleep (in dream), ho 
transcends this world and aU . the forms of death (all that falls under the away of death, 
all that is perishable).’’ 

The text ttien goes on to describe this very Jiva when it attains 
Mukti as Brahman. That passage is the following : 

^1 m I 

“That Atman is indeed Brahman, the Vijn^naraaya,” etc. (IV, 4*5). 

This shows that the released soul is identical with Brahman. Similarly 
in another passage of the same, after describing the state of 
Mukti in the words; “Anukamayam^nah, etc., free from all desires, etc.,” 
the Scripture goes on to say: “Having become Brahman, ho goes to 
Brahman” (IV, 4-G). 

Note: We give below the whole of this passage: 

^THfm ^ flmr ii K ii 

“And there is this verse : ‘To whatever object a man’s own mind is attached, to 
that he goes strenuously together with his deed ; and having obtained the end the 
(last results) of whatever deed he goes tere on earth, he returns again from that world 
(which is the temporary reward of his deed) to this world of action.” 

“So much for the man who desires. But as to the man who does not desire, who 
not desiring, freed from desires, is satisfied in his desires, or desires the Self only, his 
vital spirits do not depart elsewhere,— being Brahman, he goes to Brahman.” (Br. Up. 
IV, 4. G.). 

This also shows that the Jiva in the state of Mukti is identical with 
Brahman. In the conclusion of that text also, the same fact is repeated 
when describing the fruit of Brahmajnana: 

M\\ 

This great, unborn Self, undecaying, undying, immortal, fearless, is indeed Brahman. 
Fearless is Brahman, and he who knows this becomes verily the fearless Brahman (IV 
4 25). 

Thus the beginning, the middle, and the end, of this passage shows 
that the Jiva in the state of Mukti is identical with Brahman, therefore, 
wherever in the Upani^ads we find any statement that Jiva is separate 
from Brahman, it must be understood that the difierence is created by 



iBhdaya] III PADA, X ADHIKABAyA, Su. 42. 159 

Upftdhi or limiting adjunct ; such as, tho difference between the Ohata- 
kSSa and MahakaSa, the space within the jar and space outside it. Tliere 
is no difference between these two, and when the Upadhi or the jar is broken, 
the space remains the same. So when the Upadhi of the Jiva is broken, 
the Jiva becomes Brahman, and attains to his own greatness. Jiva in this 
state may very well be called the Creator ol the universe, etc., for it 
manifests then the divine attributes of creation, etc. Thus there is no 
difference between the Mukta Jiva and Brahman. 

Siddhdnta : This objection is answered by Badarayaiia in the following 
Sutra . 


SUTRA I., 3. 42. 

II M ^ I II 

95 ft Susupti, the dreamless sleep, deep sleep, Utkranti, departing 

at tlie time of death. Susiiptyutkrantyoh, in deep sleep and departing. 

Bhedena, by the difference. 

42. Tho text designates the Supremo Self as different from 
the Jiva, whether it he in the state of deep sleep or at tho time of 
departure.— 106. 


COMMENTARY 

The word VyapadeAat (on account of designation) of the last Sutra 
is understood here also, and must be supplied here in order to complete 
the sense. In the above passage of the Brhadaranyaka Upanisad, no doubt 
can properly arise that tho Mukta Jiva is identical with Brahman. Because 
the text there sliarply and clearly draws the distinction between the Jiva 
and Brahman, whether that Jiva be in the state of deep sleep or at tlie 
point of death. In the state of deep sleep the Jiva is said to be embraced 
by the Lord in the passage, Brhadaranyaka Upanisad, IV, 3-21. 

^ 3 ^: 

5T ?I8T II W 

Now, as a man when embraced by beloved wife, knows nothing that is without, 
nothing that is within, thus this person, when embraced by the Intelligent {Prajna) Self 
(Brahman) knows nothing that is without, nothing that is within. This indeed is his 
(true) form, in which his wishes are fulfilled, in which the self (only) is his wish, in which 
no wish is left, free from any sorrow. 

Similarly, tho difference between the Jiva on the point of death, 
and Brahman is shown in the passage lY, 4-35, where the Jiva is described 
as groaning, mounted by Brahman, who carries Mt along thus out of the 
body : 
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572?fer ti 

Now as a heavy-laden carriage moves along groaning, thus does the Ji^atman,, 
mounted by the Intelligent Self (Brahman), moves along groaning, when a man is thus 
going to expire. (IV, '1-35). 

Now it is impossible that the unconscious, the little knowing Jiva, 
either lying in deep sleep or departing from the body, should at the same 
time bo embraced or mounted by itself, being all-knowing. Nor can the 
embracing and mounting Self be some other Jiva ; for no such Self can be 
all-knowing. 

The objectoi says : “The point at issue is, whether the Mukta Jiva is 
or is not identical with Brahman. You have only established that the Jiva 
in the state of deep sleep and while expiring, is different from Brahman. 

That we admit also, for in these two states the Jiva still has an TJpadhi.’’ 

This objection is answered by the next Sutra : 

SUTRA I., 3. 43. 

M I ^ I II 

iRt Pati, Lord, Protector. Adi, ct cetera, and the rest. gab- 

debhyalj, words. Paty-Sdi-i^abdebhyab, on account of words like Pati, etc. 

44. The Mukta Jiva is not identical with Brahman, 
because of such words as Lord, etc., applied to Him in that 

passa.a:e. — 107. 


COMMKNTAKT 

In that passage of the Brhadaranyaka Upanisad, we find the words Pati, 
etc., employed, whicli sliows that the Mukta Jfva could not have been meant : 

m o.^ 

And that is that great unborn Self, who consists of knowledge, is surrounded by the 
Prdus, the ether within the heart. In it there reposes the ruler of all, the lord of all, 
the king of all. He does not become greater by good works, nor smaller by evil works. 
He is the Lord of all, the King of all things, the Protector of all things. He is a bank 
and a boundary, so that these worlds may not be confounded. 

This shoAvs that Brahman is different from the Mukta Jiva. For we 
cannot predicate the lordliness over all, tlie ruling of all, the kingship 
of all to Mukta Jiva, for the Sutra, IV, 4-17, declares that the released soul 
does not possess the power to create the universe, etc. Moreover, in the 
Taittiriya Aranyaka wc find that Brahman alone is the dweller within of all 
beings, and their Ruler. 



rthaiiya] III pXdA, X ADHIKAMNA, Sk 43. 1(U 

For Ho is described «s; 

Nor can it be said that the diffcrcnee between the Jiva and Brahman 
is due to the UpMhi or limiting adjunct only, and therefore, is pheno- 
menal and not real ; because wo find in the Scriptures that the difference 
exists even in the state of B.elease. Tn the Adhikarana Sutra TL, 3. 41, this 
will be explained further on, where it will be taught that the statement 
that ‘Ayamatma Bralima'*— “self is Brahman'’ is true only in tht> sense that 
the Jiva is a part of Brahman, and it lias some of tlie attributes of 
Brahman. Similarly, the sentenee ‘Becoming Brahman he attains Brah- 

man’ means that the eight-fold attributes become manifest in tlie Jiva and 
thus he resembles Braiimaii ; and tliis is the moaning ol the phrase “Be- 
coming Brahman," for other texts like ‘Baramam stimyani upaiti’— he 
reaches the highest similarity’ also show that similarity only is reached and 
not identity, 'the phrase “Reaching Brahman" is attaining tliis similarity. 
Therefore, Jiva is always different from Brahman, whethei’ it bo in the state 
of bondage or of release. This being established, it follows that the Akaf^a 
said to bo the evolvmr of name and form in Chhandogya. Upanisad VIIT., 14, 
is Brahman and not any released soul. This differonco between .liva and 
Brahman was (established in the Siitras T., 1. Ifi 17 also. But there it was 
done in a general way, while in the present Sutra it is specifically established 
that ( 3 ven in the state of l\[ukti, the Jiva retains its separate identity. 
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FIEST ADHYlYA 

FoiiUTn Paua 

Adikarana I — Avyakta of Katha Upani^ad^ S. 11, means 
body and not Praktii 

We pay eui’ rovoronce to Badarayana called Krsnadvaipayana, 
who has wisdom as his ornament, and wdio like the sun has disi)elted w'ith 
the rays of his logic, the deep darkness of the fallacious reasoning of 
Srihkhya. 

Visaya : It has jdready been stated before, that !tho Supreme Brah- 
man is the cause of the uuivei’sc, and that He iilono should bo inquired 

into, in order to obtain Mukti, that Ho is the seed of the creation, the 

sustenance, and dissolution of the universe, that He is different from the 
dead matter called Jadam, and the individual souls called 'the divas, that 
He has infinite powers, which arc inconceivable; and that lie is omniscient 
and possesses all auspicious attributes : He is free from all shadow of 

imperfection and has the power of realising all his puiposes. The 

Sutras now try to reconcile those texts, found in some ITpani^ads, which 
lend some countenance to the theory maintained by Kapila, as to there being 
a Pradhiina and individual souls, independent of Ood. 

In the Katha Upanisad we read: 

w swf qf w: i 

w sfellrifjq nfig: ii ?o n 

g^: nr; I 

S^qrst q< ?ii qiisr er qu nfii: ii s? it 

Beyond the senses there are the objects, beyond the objects there is the mind, 
beyond the mind there is the intellect, the Great Self is beyond the intellect. Beyond 
the Great* there is the Unevolved, beyond the Unevolved, there is :the Person. Beyond the 
Person there is nothing— this is the goal, the highest road (I., 3. 11). 

Doubt : Her(3 arises the doubt : Does the word Unevolvod (Avyakta) 
itieati the Pradhana of the Sankhyas or body. 

Furvapalsa ; The opponent says : It means the Pradhana, be- 
cause the text says that beyond the Mahat is the Avyakta, and beyond 
Avyakta there is the Purusa. This is the order in which the Sankhyas 
also mention their Tattvas. 

Stddhdnta : This objection is answered by the following Sutra : 

SUTRA I., 4 . 1 . 
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Anumanikani, tliat wliicli rests on inference, namely, the 
Pradhftua. Api, also. Ekositm, of some : i.C; of the Kafliakas. 

?fcr Iti, thus. %g; Chet, if. ^ Na, not. Sarlra, body, Riipaka, simile. 

Vinyasta, contained. Orhitch, because of the rcderonce. 

DarSayati, sliows. ^ Cha, and. 

1. If it be said that the Katha Upanisad moutions the Pradhaiia, 
Ave say no. Tlic word Avyakta occurs there in a passage, containing 
a simile of the body, and must, therefore, mean ‘‘body” ; and the text 
shows this also. — 109. 


CO.MMKNTAUV 

The word ‘of some' means the Kathas. The Kafhaka Sruti refers to 
the Fradhana called "the inferred one.” The word Avyakta means 
that wliich is not vyakta, “manifest or evolved,” and refers to the subs- 
trate of matter called Prakrti or Pradhana. This objection is answered 
by the second half of the Siitra, rvliich declares tliat the Avyaktam here 
does not mean “unmanifested,” but “body.” Because it occurs in a 
passage wliere the body is compared to a chariot and the other things 
like mind, Buddhi, etc,, as various objects connected with this chariot 
In fact, the wliolc passage shows this. In order to understand it fully, 
Ave give beloAv the r-ntire passage : 

gfesg 5311^ ng: nnfhg ii ? ii 

ii y ii 

u?^f^ijr3i5t?5q:rfjt gsw ^ ii J( h 

f^!irT5HT5i, *fafl% nvrai n?T i 

II t II 

g g ii » ii 

fifgrggig, nqft gggwi: i 

g g grq^meshfh qwigjpfl g gigh i; c ii 
ftgrggRMfg gg: nsntgi'SR: i 
gls«qg: <TRg|vgtfg <irg>g^ ii ^ ii 

'Rt gg: i 

gggRi to 3fe|^i?gi gfig, g^: ii to n 
ggg: gigsggwBggira jgg: g<: i 
Sqgra gt ft!f^=gg, gr gim gr gg nfir: ii n ii 



VEDXNTA-StJTBAS. I ADHYAtA. 


164 


[OoDiiida 


51^3 ^#3 ^ I 

53:-«n ^?iT II n II 

2i=^5i^5i?ft 5nirfa?f%?n5i i 

W!HII?flfsi JTfl^ fjfq=^TlSl=5i?’55Tf?T 5fTfJlfJr II II 

3. Know the Self to bo sitting in the chariot, the body to be the chariot, the 
intellect (Buddhi) the charioteer, and the mind the reins. ; 

4. The senses they call the horses, the objects of the senses their roads. When 
He (the Highest Self) is in union with the body, the senses, and the mind, then wise 
people call him the Enjoyer. 

5. He who has no understanding and whose mind (the reins) is never firmly held, 
his senses (horses) are unmanageable, like vicious horses of a charioteer. 

(). But he who has understanding and whose mind is always firmly held, his senses 
are under control, like good horses of a charioteer. 

7. He who has no understanding, who is unmindful and always impure, never reaches 
that place, but enters into the round of births. 

8. But he who has understanding, who is mindful and always pure, reaches indeed 
that place, from whence he is not born again. 

9. But he who has understanding for his charioteer, and who holds the reins of the 
mind, he reaches the end of his journey, and that is the highest place of Vis^in. 

10. Beyond the senses there are the objects, beyond the objects there is the mind, 
beyond the mind there is the intellect, the Great Self is beyond the intellect. 

11. Beyond the Great there is the Undeveloped, beyond the Undeveloped there is 
the Person (Purusa). Beyond the Person there is nothing— this is the goal, the highest 
road. 

12. That Self is hidden in all beings and does not shine forth, but it is seen by subtle 
seers through their sharp and subtle intellect. 

13. A wise man should keep down speech and mind ; he should keep them within the 
Self which is knowledge ; he should keep the knowledge within the Self which is the 
Great ; and he should keep that (the Great) within the Self which is the Quiet. 

This passage shows that the . pilgrim desirous to reach Yi§nu, the 
Supreme (Toal, is represented here, in the simile of a charioteer, his body 
is represented as a chariot, his senses as the horses, his emotional and 
intellectual faculties as the charioteer, etc. It further shows that he who 
has these faculties under control, reaches the highest state of Vi§nu, at 
the end of his journey. The verses under discussion only show how to 
control these in succession, and how the control of one is easier or more 
difficult, according as one is grosser or more subtle. The text thus refers 
only to those entities, which have previously appeared in the simile under 
the names of chariot, horses, charioteer, the reins, etc., because the words 
are almost the same. Now contrasting the words of the simile, with the 
words of the passage under discussion, we see that ‘body^ is only left 
out, and therefore, the word ‘Avyakta’ must denote the body, which is the 
remainder that we got by this method of exhaustion, and from the con- 
text also* It has no tefercAce to the SSnkhya Tattvas, for it is against 
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the theory of the S^akhyas. The Stokhyas do not admit that the Arthas 
are the cause of the Indriyas, and so higher than these ; nor that the Manas 
is higher than Arthas. 

Note : In the simile (verses 3 to 9) we have%ie following entities : 


ENTITY. 

SIMILE. 

Sarira (body) 

chariot. 

Buddhi (reason) 

charioteer. 

Manas (lower intellect 

reins. 

Arthas (objects) 

roads. 

Indriyas (senses) 

hoi’ses. 


The same idea is expressed in verses 10 and 11, showing, how one is 
more diflBcult to control than the other. Thus Indriyas (senses) are easier 
to control than the Arthas (objects.) The objects easier than the Manas, 
and the Manas easier than Buddhi. 

The Soul is said to be the chariot-seated, because it is tiie principal 
enjoyer ; and lord of the chariot (^. e., of the body, the instrument of enjoy- 
ment). The Buddhi is the driver, as it brings pleasure or pain to the soul, 
according as it has discrimination or not 

Now an objection is raised, how can the' body which is manifest and 
visible (Vyakta), be said to be unmanifest and unevolved ? The author replies 
to this in the next SiHra : 


SUTllA 1., 4. 2. 

U » I X 11 

Snk§mam, the subtle, the permanent atoms, the causal body, g Tu, 
but ?iaLTat, that, its. Arbatvtit, because of its capability. 

2. But by the word body is meant the subtle body, and the 
term Avyakta or unmanifest is capable of being applied 
to it — 110. 


COMBEOTAKY 

That word “Tu’ is employed in the Sutra in order to remove the above 
doubt By Sartra is not meant here the dense body, but the highest, the 
subtlest body or the causal body. Why do you say that it denotes the 
causal body ? Because of its capability, that is to say, the causal body can 
appropriately be called Avyakta or unmanifest In fact in Byhaddrariyaka 
Upani^ad, I, 4. 7, the KSrana Sartra is called by the term unevolved or 
Avyftkrta, and shows that before the world came into manifestation, it was 
in the form of a seed or causal body. 
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v-j}i^ s?jtfe??rsg1 ?nRnjPr^'%s^R ?t w w itfte msPEnVjft q«rr =i<: 

RT 11 

Now all this was then undeveloped. It became developed by fonh and name, so 
that one could say, ‘He, called so and so, is such a one.’ Therefore, at present also 
all this is developed by name and form, so that one can say, ‘He, called so and so, is 
such a one.’ He (Brahman or the Self) entered thither, to the very tips of the finfi;er-nails, 
as a razor might be fitted in a razor-case, or as fire in a fireplace, etc. 

But another objection is raised: If the Avyakta or unevolved is taken 
to be matter in its subtle state constituting the causal body, what objection 
is there to interpret it as the Pradhana of the Sliikhya system, for there 
also Avyakta means matter in a subtle state. This objection is answered by 
the author in the next Sutra. 

sCtra l, 4. 3. 

n n « I ^ II 

Tad, its, his, on him, that is on the Lord, Adhinatvat, on 

account of dependence. Arthavat, having a sense or a meaning, sub- 

serving an end or purpose. 

3. The Pradhana is capable of producing her effects, not 
independently as the Saukhyas hold, but because she is dependent upon 
Brahman, the Supreme Cause. — 111. 

COMJVIENTAliY 

We do not totally deny the existence of Pradhana, what we contest is 
the theory of the Sahkhyas, according to which Pradhana produces the 
world by her own independent action. Matter in its subtle state subserves 
an end, by its dependence on the Supreme Person. Because the Lord looks 
on the matter and energises her, that she has the power of producing the 
world. In lier own nature she is Jadam. As we find in the Sveta.4vatarH, 
Upanisad, IV., 9 and 10 : 

qir I 

w i II g jjf fu g \ sqiH 

\o II 

That from which the maker (Mdyin) sends forth all this— the sacred verses, the 
offerings, the sacrifices, the panaceas, the past, the future, and all that the Vedas declare— 
in that the other is bound up through that Mayd. 

Know then Prakrti (nature) is M£yj! (art) and the Great Lord the M^yin (maker) ; the 
whole world is filled with what are his members. 

2r ^ i 

0 ^ ^3^^ n l II 
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He, the sun, without any colour, who with set purpose by means of his power (Sakti) 
produces endless colours, in whom all this comes together in the beginning, and comes 
asunder in the end— may He, the God, endow us with good thoughts, 

So also in the BhSigavata ParS,na we find that Pradhaiia by her own 
unaided exertions does not produce the universe. 

ftraqiffKi 

gJTi^sgngK ^retsei ii 

The Lord entered into Prakrti, in order to create the universe, -after having en- 
dowed her with His own powers, and which contained in her the power of deluding the 
Jivas. He, the Great Rcvealer of all Beriptures, also entered into the Jivas, which had no 
names and forms before, and which thereby obtained such name and form, in 'order that 
they may enjoy the fruit of their actions, and attain liberation. 

Similarly, in Visnu Purana we find : 

sqqisqjft II 

Hari the Great Lord enters into Pradhilna and the Jivas by his own free will, and 
energises them, when the hour for creation strikes. He enters into Pradhana which cons- 
tantly undergoes modification ; and into the Jiva whojs without modification. 

So also in the Gita, we find, (IX, 10) : 

Under me, as supervisor, Prakrti sends forth all the moving and unmoving objects ; 
because of this, O Kaunteya, the universe revolves also Gild, VII, 4-7). 

For these reasons, while admitting the existence of the Pradhfina, we 
oppose the theory of the Sahkhyas which declares the Pradhana to be an 
independent cause of creation. We modify their teaching by declaring 
that the Pradhana is a dependent cause of creation. 

In the next Sutra, tlie author gives another rsason for holding that 
th^ Avyakta of the Katlia Upanisad is not to be interpreted as Pradhana. 

SUTRcV 1., 4. 4. 

^ in I « I « II 

%q?q Jneyatva, of the nature of being known, an object of knowledge. 

Avachan&t, because of non-mention, -q Cha, and. 

4. Because there is no statement, in this passage of the Xatha 
Upani§ad,that the A,vyakta is an object of knowledge, therefore, the 
Avyakta does not mean the Sflhkhya Pradhana.— 112. 

COMinSNTAUV 

The SSnkhyas say that liberation (Kaivalya) is obtained by tlie 
knowledge of Pradhfina, as being distinct from Puru§a. So according to 
the SSnkhyas, Eelease depends upon this discriminative knowledge ; and 
according to them this knowledge of Pradbfina as separate from Purusa is 



168 VBBXNTA-SdTRAS. I ABHyXya. {Oovirda 


ncjcessaiy in order to attain certain powers. But there is no such luen- 
tion in this Upanisad that t)ie knowledge of Avyakta is necessary to get 
Release, or to obtain powers. Therefore, Avyakta here cannot mean the 
Pradh^na of the Stihkhyas. 

Note : According to the SMkhyas the Kaivalya is attained by 
knowing tliat the Purnsa is different from Prakyti. The knowledge of 
Prakvti is thus an essential of release. But the Katha Upanisad no- 
where mentions that the knowledge ot “Avyakta"’ is necessary for release. 
The Avyakta, therefore, of tlie Katha Upanisad is not the Prakrti of the 
Sahkhyas. 

SUTRA T., 4. 5. 

II n » U 11 

V^aditti, the vereo says, ov the text says. Iti, tlius. Chet, 
if. Na, not Prajilal}, tiie Intelligent Self, tlie Paramatman. ff Hi, 
because. srWJ!ll?[ Prakanniflt of the subject-matter. 

.5. If it be said that the text does teach that this Avyakta is to bo 
known, wc say no, because the declaration about knowing, refers to the 
Supreme Self, and the context also shows it to be thus. — 11?). 


COMMENTART 

An objector says “the text declares that the Avyakta is to be known, 
for immediately after the above verses is the following : 

W5!wwfwrf(r: fsrsnsjr ii 

He who has meditated on that which is without sound, without touch, without 
form, without decay, without taste, eternal, without smell, without beginning, without 
end, beyond the (treat, unchangeable, is freed from the jaws of death (KathaUp., 11., 3. 15). 

This description applies to Pradli&na, very well ; because it is 

without sound, without touch, etc., and is beyond the Groat, or Maha- 
tattva. This passage, by using the word Nich^yya, which means “having 
known or perceived,” shows that PradhSna ought to be known. There- 
fore, the objection raised in the last Sutra that this Upani§ad nowhere 

teaches the knowing of Pradh&oa falls to the ground. 

This objection is raised in the first half of the present Siitra and is 
answered by the second half. The reference is hero not to the Pradhfina, 
but to the Supreme Self called Prftjila. “Beyond the Great or Mahat” 
does not mean ' beyond the Mahatattva” of the Siiiikhyas, but beyond 
fiiianyagarbha, and Jiva ; because the Jiva is called Great or Mahat, id 
the above pass^. The whole context shows that the A^bdam, etc., 
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refers to the Supreme Self, and not to the Pradh&ua. Thus verse 11, 
declares “Beyond the Person there is nothing. This is the goal, the 
highest road.” So also, “That Self is hidden in all beings and does not 
shine forth, but it is seen by subtle seers, through their sharp and subtle 
intellect” 

The author gives another reason for liolding that Pradh&na is not meant 
in this passage of the Katha Dpani§ad. 

SOTRA I., 4. 6. 

II n » K II 

TraySnam, of the three, namely, three boons asked by Nachiketas. 
^ Eva, only. ^ Cha, and. Evam, thus. 3rqr«TRf: Upany&sab, mention. 
9^: Prasanabi question. ^ Cha, and. 

6. Moreover, there is mention in this Upani§ad, of only three 
things or boons ; and the question also relates to three things 
only. — 114. 

COMMENTARY 

The force of ‘Cha’ is to remove doubt In this Katha Upanigad, three 
boons are only asked by Nachiketas, namely, that his father should be well 
disposed towards him ; that he should be taught the secret of the celestial 
fire ; and that he should be initiated into the mystery of the Self. (More- 
over, three objects of knowledge only are to be found here, and the question 
is relating to those three objects, namely, the means of knowledge, the 
person knowing, and the end to be realised). There is no question here 
relating to Pradhana, or any other object, and so it would have been 
irrelevant for the teacher, to have given any information about PradhSna, 
regarding which no question was asked. Therefore, the Avyakta here does 
not refer to Pradhfina. 

SUTRA I., 4. 7. 

^ II u » I 's 11 

Mahadvat, like the Mahat. ^ Cha, and. 

7. And a.s the word ‘Mahat.’ occurring in this passage, 

is not taken to refer to the ‘Mahat’ of the S9hkhyas, so also 
the Avyakta here does not denote the Pradhana of that philosophy.— 
1X5. 

COIOIENTABV 

In the passage andw consideratiOD, we find it stated “higher than 
the intellect is the Great 8elf Mah&n-StmA” Now no one has er&c 
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contended that this “Mahat” used here refers to the Sfifikhya Mahattattra, 
on the contrary, it, is unanimously taken to mean the Jivfitman. Why 
should then the word Avyakta be taken to moan Prakfti ? The word 
Avyakta, being taught here to bo higher than the JtvStman, must be some- 
thing different from Pradhana. The Buddhi is the Mahat of the SSnkhyas. 
But in the Eatha Upani§ad, the Mahat is said to be higher than Buddhi — 
Buddherltma mahan parah. So the Mahat of the Katha Llpanisad is different 
from the Mahat of the Saukhyas. 


Adhikarana II.— The Aja of kvetaSvatara Vpania$d, IV., 5, does 

not mean Pradkd,na. 

The author next refutes another wrong interpretation given by the 
Sadkhyas, of a verse from another Upanisad. This is to bo found in 
Svetaavatara Upanisad, IV., 5 : 

ii k ii 

lliere is one unborn being (Aja), red, white, and black, uniform, but producing immifnM 
offspring. There is one unborn being (Ajd) who loves her and lies by her ; there is 
another who leaves her, while she is eating what has to be ^ten. 

Doubt : Does the word Aja, unborn, mean here the well-known Prakfti 
of the Sahkhyas, or the divine power of the Brahman mentioned in the 
Upanisad ? 

PUrvapaksa : The word Aja here denotes the Sankhya Prafcrti, because 
she is called ‘unborn,’ that is, not an effect, and because she is said to 
produce 'mainfold offepring by her own unaided effort. 

Siddkdnta ; The Aja here does not mean Prakyti, as the author proves 
in the next Sutra. 

suiiiA I., 4 . 8. 

II n » I c: II 

Cbamasavat, like a cup. AviSesat, because there is no 

spemal diaracteristic. 

8l The -Word Aja here does not denote the Prakrti 
of the Sahkhyas, because there is no special characteristic 
of her mentioned here, it is unlike the mention of the iford 
'Ohamasa or cup in Brhadhratjyaka Upani§ad, where it does noi 
'hoi^ey ite literal meaning of the “cup,” but means the skhU of the 
iiead.— -116. 
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COMMENTABT 

The word ‘Na’ is to bo read into this Sfitra from I., 4. 5. The 

word Aja here cannot mean the well-known Prakjti of the Sfiftkhyas, 
because there are no special characteristic marks of Pratorti in this pas- 
sage. It simply means here “owe that is not bom," and need not neces- 
sarily mean the unborn Prakfti. It is not like the word ‘cup’ used in 

the BrhadSranyaka Upani§ad, (IL, 2. 3) where, owing to the context, it is 
taken to mean the ‘skull,’ and not a vessel from which one drinks. Bat, there 
is nothing in the context hei’o which would lead us to infer, that the 

‘unborn’ meant Prakfti. That passage is the following ; 

»ict 1 >r5wir swljssi w 

stror % uweu wsj: credit Jtwn «« 

WOTI >IEWIT II ? II 

There is a cup having its mouth below and its bottom above. Manifold glory has 
been placed into it. On its lip sit the seven Bsis, the tongue as the eighth communicates 
with Brahman. What is called the cnp having its mouth below, its bottom above, is this 
head, for its mouth, (the mouth; is below, its bottom (the skull; is above. When it is said 
that manifold glory has been placed into it, the senses are verily manifold glory, and be, 
therefore, means the senses. When he says that seven Bsis sit on its lip, the 
verily the (active) senses, and he means the senses. And when he says that the tongue as 
the dghth communicates with Brahman, it is because the tongue, as the eighth, does 
communicate with Brahman. 

In the above verse of the B^haddranyaka Upani^ad, we cannot take the 
word Ohamasa in its etymological sense, namely, that implement by which 
anything is (Ohamyate) drunk. We cannot say it means a cup there, though, 
the literal meaning of the word is “an implement of eating,” Of course, words, 
the meaning of which we know through their derivation, are not to be taken 
in their literal sense, without considering the context, the general possibi- 
lity. the general subject-matter, etc., of the passage in which such words 
occur. For this"* reason Aja may mean the Prakfti ; but when we look 
out to see whether this word which by its derivation means ‘ijnbom’ can 
be taken to mean the Prakifti of the Sankhyas, we find that there ore no 
such considerations of general possibility, of general subject-matter, and 
so on in this SvetlSvatara Upanisad by which such a meaning could be given 
to it. Kor is there anything in that passage, by which one may know that 
Ajt there possesses the power of creation independently of the Lord ; all. that 
that passage says is this that Aja gives birth to ‘manifold , offejpriog,’ it does 
. not say she creates unaided, therefore also Aja here does not refer io 

ihie Praktti of the Sahkhyas, which creates unaided^ 
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The author gives another special reason to show that the word AjS 
means here the divine power so often mentioned in the Vedas and not 
the Prakyti of the S&hkhyas. 


SUTRA I., 4. 9. 

IM I « I e II 

Jyotih, light, the Supreme Brahman. UpakramS, com- 

mencing with, beginning with. . Jyotir-upakrama* she who has her beginning 
in Brahman. Whose cause or source is Light g Tu, but WT TathS, thus^ 
ft Hi, for this reason. Adhtyate, some read, some recensions have 

the reading. That is, another SSkhins read. The reference is to Atharvanas* 

Eke, some. 

9. But this Aja is described as having Her beginning in Light, as 
we find in some recensions, and therefore, it cannot mean Prakrti— 117. 

COMMENTARY 

The word ‘Tu’ or ‘but’ has the force of declaring that there is no 
doubt about it. The word Jyotib in the Sutra means Brahman, because we 
find ‘light’ meaning Brahman in passages like these : “On Him the Devas 

meditate, He who is the Light of lights” (Byi. Up., X., 4. 16) “Aja has 
her beginning in Light” means she has Brahman for her cause, the word 
“beginning” means here the “cause.” Therefore Brahman is the primary 
cause of Ajft herself, and it has not the literal meaning of 'unborn^ here ; 
just as the word ^Chamasa^ had not the literal meaning of ‘an imple- 
ment of eating,^ in the above passage of the Byhadaranyaka Upanisad, because 
it has a special sense here. In the above passage of the Bjhadftranyaka 
Upanisad it was specifically said that the cup had its mouth below and its 
bottom above, and that the head was this cup. By that description given 
there, we came to know that the ‘cup’ there meant the ‘skull.’ Similarly in 
this Svetftivatara Upanisad in Chapter I we find that Aj§l is used alon^ with 
the word ‘Bevfttmafiakti,’ the ‘divine power,’ and again in Chapter IV., we find 
the word ‘Sakti’ ‘divine power’ used. Therefore, as we find reference to the 
‘divine power,’ wherever the word Ajft is used, we infer that it%ieans 
iH^vine power. We give those verses here below : 

The devoted to meditation concentration, hfi^ve seen the power bdonging 
to Ood hhntfdf (!Devdtma 9 akH). hidden in its own finalities (Gnoa). He, beli% (me, Bvepet- 
intends all those causes, time, sell, and the lest-fSve, Up., 1., 3). 
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^ afiT i 5rf?ra«ii?>TT w ji?,t 

« II 

There are two, one knowing (jsvara), the other not knowing (Jiva), both unborn (Aja), 
one strong, the other weak, there is she the unborn (Aj^), through whom each man receives 
the recompense of his works ; and there is the infinite Self (appearing) under all forms, 
but himself inactive. When a man finds out these three, that is Brahman.-— Sve. Up., I., 9.) 

»r ^ fsifejiiif • ^%frr a 

^ jfi pat svrai II I II 

He, the Lord, without any colour, who with set purpose by means of his power (Kakti) 
produces endless colours, in whom all this comes together in the beginning, and comes 
asunder in the end— may he, endow us with good thoughts.— (Sve. Up., IV., 1) 

Therefore, Aja does not mean Prakrti. The author gives an 

additional reason for this interpretation, in the second half of this Sutra 
“Tathahi,” etc. The word ‘Hi’ means hero ‘for this reason also.’ As 

some Upani^ads read that Prakrti herself is born of Brahman, and so 
Aja in its literal sense of 'tinborn" cannot apply to Prakrti. Thus in 

the Mundaka Upanisad, we read (I., 1. 9) : ‘Tasmat etat Brahma nfima 

rupam annam cha jfiyate’ — ‘from him arc produced this Brahman, name, 

form and food.’ The word Brahma hero means the Pradhfina, having 

the three qualities of Sattva, Rajas, and Tamas ; and we find it used in 

this sense in the Gitfi also (XIV., 3) etc. My womb is 

the great Brahman, in that I place the germ ; thence cometh the birth 
of all beings, 0 Bharata. This shows that Prakyti herself is produced 

from the Lord, 

If Prakyti denoted by the word Ajfi, has its cause in Brahman, how, 

can it be called Ajfi or \mborn' or if it is strictly and really 'unborn,' 
how can we say that it originates in Brahman ? The next Sutra gives a 
reply to this. 


SUTRA I., 4. 10. 

II n » M ^ II 

<6?^ Kalpajoi . the creative power of thought, formation, creation, 
Upade^fit, from teaching, on account of teaching. ^ Cha, and. 

Madhu-Mi-^vat, like honey and the rest. Avirodhafe, there is 

no conflict 

10. Because it is taught that the Pradhflna is the creation of 
the Lordv so there is no contradiction in calling her both created 
and uncreated, as is the case of honey (i e,, the sun, about which 
it can he correctly said that he rises and sets, as looked from 
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the earth, and rises not and sets not, as looked from the 
centre.)— 118 . 

COMllENTARY 

The word ‘Cha’ in the Sutra denotes the removal of the doubt that 
has arisen. There is no conflict in calling the Praferti created, as well 
ds unborn, for both are possible in her case. The word Ealpana in 

this Sfltra means creation, and not imagination, as we find it used in 
the following verse of the Rg Veda : ‘YathS pflrvam akalpayat,’ “as 
formerly the creator made the sun and the moon.” We call Pradh&na 

created, because there is a statement in the Scriptures that she comes out 
of the Tamas Sakti of Brahman. The truth is this : there is a power of 

the Supreme which is eternal and very subtle called Tamas. As we 

find in ; 


‘Tama ^sit tamae^ gfldham agre.’ (Rg Veda, X., 1. 29. 3.) 
the beginning was the Tamas in union with Brahman/’ 

*Yada tamas tan na divil na r&trib.’ “When there was Tama^ that 
neither day nor night etc* “Prakfti is a cow, but voiceless” 

(Ghulika XJpani§ad.) 

This Tamas, at the time of Pralaya, becomes united with Brahman, 
but npt merged in him. During Pralaya thus united with Him, it 
remains as a part of Brahman ; and we cannot say that she has merged 
into Brahman* It is not a state of merging, like that of the earth merging 
into water, or of water merging into fire (gas) etc., as mentioned in the 
Smtis. The Srutis distinctly say that the elements beginning with 
Pithivi up to Ak^ara, become merged into its higher ; but with regard to 
Tamas there is no such statement of merging. On the contrary, it is 
distinctly said that Tamas becomes united with the Supreme. This 
becoming united with the Supreme means that on account of its being 
extremely subtle, it is impossible to separate it from the Lord. It does 
not mean that it has become the Lord. The force of the aflBx Ohvi in 
the word EH Bhavati, ‘becomes one’ denotes such union not identity. 
Therefore, when the Supreme Lord desires to create, then this Tamas 
Sakti, which was one with the Lord, becomes separated from him and 
there arises the Avyakta, called also Prakfti, with her three-fold attri- 
butes or Oupas in equilibrium. The Scripture says the Mahat merges 
(Laya) into Avyakta. The Avyakta merges (Laya) into Ak^ara. The Akqara 
merges (Laya) into Tamas. So also in the Mahfi BhSrata we find, “From 
Hiin arose the Avyakta, possessing the three-fold qualities (Gupas). From 
this Avyakta arises in succession, Mahat and other Tattvas.*” Thus the 
teaofaing being distinctly given that the Pradhftna is created, we come 
to the oondarion that the Pri^ti has two states. It exists eithd as 
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a cause, when it can be said to be unborn, or it exists as an effect, 
when it is said to be produced. So also we find in the Vi^nu Par^a : 
“From PradhSna and the Para§a both unborn as cause and both also 
as effects of Brahma.” At the time of creation, the Gunas like Sattva, 
etc., arise in her and she becomes distinguished by tames and forms,’* 
and gets the names of Pradh^na Avyakta, etc. and in that state 

JyotirupakramS, born from the light, born of Brahman. The Sfttra then 

says, “That this is analogous to the case of honey and the rest,” for in 
the Cbh^ndogya Upani^ad, Chapter III, there is a section relating to honey 
called Madhu Vidyl There it is shown that the sun exists in a two-fold 
state. In its causal state all its rays become one in it, but in its state of 
effect, they become separate from him, and they become honey, or the object 
of enjoyment to the Devas like Vasu, etc. Similarly, the sun looked at as 
a cause is really unmoving ; but as an effect, he appears to move ; and 
rises and sets. As in the case of the sun, both statements are correct, 

that ho rises, and he rises not; so in the case of AjS, that she is created 

and uncreated; that she is born as well as unborn. 


Adhiharana III.— The Pa%cha~pd^eha-jana,h of Bfhad&ranyaha 
Upani^ad, IV., 4. 17, does not refer to the 25 elements of the 
8M>khyas. 

Visaya: In the B^fhad^ranyaka Upani§ad, (IV., 4-16, 17, and 18), we 
read: 

II 3*frfinigff<rra?rsf?in ii u ii 

3isrr qfirfluj ii ii ii gnufq 

^ qu) firs* n ^ fJrNqgiwinunJWiqn ii ii 

. He in whom the five beings and the ether rest, him alone 1 believe to be the 
Self,— I who know, believe Him to be Brahman; I who am immortal, believe Him to 
be immortal 

Hiey, who know the life of life, the eye of the eye, the ear of the ear, the food of the 
food, the mind of the mind, they have comprehended the ancient primeval Br ahman , 

D<nM : Do the words five, five people (Pafloha, paiicha jantb) mean 
the twenty-five categories of EfipUa system or merely five? Then the 
word Paiicha Janftb would be a Bahuvrihi compound, qualified by the 
term Paficba, thus making a Karmadhfiraya compound. In this sense 
it would mean, “The five beings, every one of which is called a Fafloha- 
jana.” 

Pkrmpalm : The phrase ‘paiicha-panoha-jan&lj’ means *fire limes 
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five, ie.: twenty-five, and JanS^ or products.’ It refers to the twenty-five 
Tattvas of the Sfinkhyas. Otherwise, ‘five, five people has no meaning. 
No doubt, Kapila enumerates twenty-five Tattvas, while in this 
Upani§ad passage there are twenty-seven substances enumerated, includ- 
ibg Akft&i and Atman. This anomaly, however, is not of much import- 
ance. The word JanSh does mean Tattva also, as we find in the sentence 
"janas tattva-samuhaka.” 

8iddMnta : This objection is met by the author in the next Siitra : 


SOTRA I., 4 . 11 . 

^ ^ li M » i U ii 

*f Na, not. Sahkhya, number. UpasahgrahSt, on account 

of mention, or enumeration, Api, even. URT Nan A many. BhSivfit, 

beings. Atirekat, on account of excess. ^ Cha, and. 

11. Even the enumeration of numbers peculiar to 
the Sfihkhyas, does not make this passage refer to their 
Prakrti, because the Tattvas of the Sfifikhyas have diversity, 
and because there is an excess in the above enumeration — 119. 


COMMENTARY 

The word ‘Api’ or even shows possibility, that is to say, that if five 
times five products be taken for the SShkhya categories, still the passage 
will be open to certain objections. Those objections are two. (*) The 
categories of the SMkhyas are not five collections of five; they are twenty- 
five separate things that enter into the composition of every being. 
(ii) The above passage also enumerates twenty-seven and not twenty-five, 
for it includes Atma and Akk^ as separate entities, from the five times 
five mentioned above. We must not fall into the error of thinking that 
the twenty-five categories of the Skfikhyas are meant, merely by hearing 
the phrase ‘five times five.’ 

How then do you explain the above passage? We reply to this as 
follows : The word Paficha-janfib is a group-denoting term, and is the 
^Eteoial name belonging to all the members of that group. The group 
eonsiste of five members, each of whom is called a Paficha-janftb. There- 
fore, the phrase Paaoha-paficha-jankb does not mean five times five hAiwgn, 
b»t five every que of wfiom is ,.«aUed a Paficha-jankfi. It is just 
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like tlie phrase Saptarsi, which denotes the constellation Ursa Major, consist- 
ing of seven Stax’s. The word Saptarsi is a special name of every one of 
these stars, and when we say seven Saptarsis we do not mean seven times 
seven stars, but seven stars each one of whom is called a Saptarsi. There- 
fore, Pancha-pancha-jan^h does not mean five times five products, but five^ 
people every one of whom is called a Pancha-janab. 

Note : The term Pancha-janfih is formed under P^nini T., 1. 15 and denotes a special 
name. There are certain beings, the special name of which is five people, and of these 
beings the additional word Pancha predicates that they arc five in number. The twenty- 
five Tattvas of the Siiilkhyas arc these: Prakrti, 2-8 seven modifications of it, namely, 
Mahat, etc., which arc causal substances as well as efiects; and 9-24 sixteen effects and, 
(25) the 25 soul which is neither a causal substance nor an effect. See SMkhya Kitrika 3, 

Who then are these beings called Paheha-janab V To this the next Siitra 
gives the reply. 

rOtju l, 4. 12. 

II n » I II 

stWTSsTJ PrSiH^dayalj, the Prana and tint resit V&kya, a sentence. 

Ses3.t, because of the complement ; tlio subsequent passage wliich 
completes the verse. 

12. The five beings referred to in the above passage of the 
Brhadd,raypaka TTpanisad are the Prdpa and the rest, as appears from 
the next verse of that Upanisad.— 120. 

OOMMtOTrAKY 

The Prana and the rest are given in the following verse : 

They who know the life of life, the eye of the eye, the ear of the ear, the food of the 
food, the mind of the mind, they have comprehended the aiicient, primeval Brahman. 
(Bri. Up., IV., 4. 18) 

So the five beings are life, eye, oar, food, and mind, every one of which 

called a Paftcha-janaiii. 

Objection : But this is possible only in the recension of the Madhyan- 
dinas, who read the additional word Annasya Annam. But in the Kapva 
recension that phrase Annasya Annam is omitted and we have only four. 
This objection is answered by the author in the next Sutra. 

sCtra I., 4. 13. 

m I » II 

Jyoti^a, by light ; by counting “light” as among the above list. 

Eke^am, of some texts or recensions, i. e„ of the Kanvas. W€frr Asati, 
id the absence of, or there not existing, ws Anne, food. 

28 
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13. In' the text of some (Ka^jvas) the word ‘light’ is 
mentioned instead Of food, and this makes up the number 
five. — 121. 


COMMENTARY 

In the recension of the K&nvas though the word Annam’ is not 
mentioned, yet in the passage immediately preceding, we find the word 
Jyoti§ or light mentioned. Taking this word Jyotis along with the four 
words mentioned in the above verse, we get the number five. Thus in 
ByhadSranyaka Upanisad, IV., 4. 16, we find the word Jyotis mentioned in 
the passage : “Him the Devas worship as the Light of lights.” 

In both recensions, the word Jyotis occurs in verse 15, yet in one case 
we make up the number five by counting the word Jyotis, and in the other 
by counting the word Annam. 

: The Paficha-janah of the Brhad^ranyaka Upanisad is the name of the five 
senses, every sense is called a Pancha-jah^h, and *80 Pancha-pancha-janah has no 
reference to the SAfikhya categories. 


Adhiharana IV. — Brahman is the Sole Cause 

llie Sfinkhya philosopher raises a further doubt. It cannot be said that 
the Vedfinta texts teach only one doctrine that “the Brahman is the sole 
cause of creation” : for in those texts we find other causes of creation also 
mentioned. Thus in Taittiriya Upanisad, II., 1. 1., wo find that creation 
proceeds from Self or Brahman : “From that Self sprang AkfiSa, from 
Ik&^a, air, etc.” This passage shows that tlie cause of creation is Atm5. 
But in another passage of the same Upanisad, we find that Asat or non- 
being is the cause of the xiniverse. For in II., 7. 1., we read : “In the 
beginning was Asat, from it arose the Sat. That made itself its Self, 
therefore, it is called the self-made.” 

This shows that the cause of creation is Asat and not Atmfi. While in 
some other Upani§ads, we find that Akfi^a is the cause of creation. As in 
ttie passage of Chhfindogya Upanisad, L, 9. 1., we find that AkfiSa is the origin 
of the universe. Similarly, in another passage we find that Prfina is the 
origin of the universe : “All these creatures enter verily into Prfina, etc.” 
(Chh., Up., L, 11. 4). In another passage Asat is said to be the cause of the 
universe (Taitt. Up., I]^., 7. 1). [n another place Sat is said to be the cause 
of the universe, as ChhUndogya Upanisad, VI., 2. 1. : “Sat alone xVas in the 
beginning.” Again we find that Avyakta is said to be the cauase of the 
universe, as in Byhad^ranyaka Upanisad, I., 4. 7. “Now all this was then 
Avyftkipta (undeveloped), it became developed by form and name.” Thus 
the Upanigads are not consistent, as regards the cause of the universe ; 
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whether it is Sat or Asat, AkS^a or PrSna, Avyak^’ta or Atman, all these are 
mentioned as the cause of the universe. Thus it is not posisible to ascertain that 
Brahman alone is tau^lit in the TJpanisads as the cause of the universe ; 
while it is possible to say that Pradhdna alone is taught to bo the cause of 
the universe, as wo find from the passage of the Byhadaranyaka Upani^ad 
already quoted above. Moreover, the words Sat and Asat, Prapa or AkaSa, 
and Avyak^ta, can very well be applied to Pradhaua, for they are some of 
them the effects of Pradhana, such as AkaSa and Pnlna, while others are the 
names of Pradhana itself. While these terms cannot bo all applied to 
Brahman. Of course, in some passages we find that Atma and Brahman are 
also said to be the cause of the universe ; but these two terms can be applied 
to Pradhana also. Tim literal meaning of the word Atman is ‘all-pervading,’ 
and Pradhana is all-pervading, while Brahman literally means that which 
is pre-eminently great (Vrhat) ; and so Pradhana may be called Brahman 
also. While Pradhana is called Asat in its aspect of modified things and 
it is called Sat or being in its causal or eternal aspect. Similarly, it is 
called Prana as it is an element produced from it And the terms thinking, 
etc., represented in those passages may also apply to Pradh&na in a 
metaphorical sense, meaning commencement of action. So when the Upani^ad 
says : ‘It thought let me become many,’ it means that Pradhana commenced 
the action of multiplication. Therefore, all the Upanisad passages relating 
to creation harmonise bettor with the theory of Pradhana being the creator 
than of Brahman. 

Siddhdnta : This objection is answered by the author in the next 
Sfitra. 

Note ; The Sanskrit of the passages referred to above are given below : 

uemtT \ I I I I 

I I I 5^: II (Taitt., Up., IL, 1. 1.) 

From that Atman sprang Skasa, from Akdsa air, from air fire, from fire water, from 
water earth ; from earth herbs, from herbs food, from food seed, from seed man. 

I 1 It 

The Non-Being (AiBat) was this in the beginning ; from it arose the being (Bat). 
That made itself its Self. Therefore, it is called the Belf-made. (Taitt., Up., 11,, 7. 1). 

“What it the goal of this world ?” He replied : “The Skdsa, all beings verily come 
out of the iU§a, and merge into the £ki§a. The S.kit6a is greater than these > the S.kd8a 
is the refuge. (Chh., Up. I., 9. 1). 

•RWT m II y II tiro ^ ^ifir 

II 
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“Who is that deity”? He replied : “Pr^na. All these beings verily (come out of 
Praija and) merge into the Prilna.” (Ohh., Up., I-, H. 7). 

The Sat alone was in the beginning less (Chh., Up, VL, 2. 1). 

All this was then Avyakrta, it became Vyakrta, (developed) by name and form. 
(Br. Up., I., 4. 7). * ‘ 


SUTRA I., 4. 14 

w m I « n 8 II 

K&ranatvena, as a cause, by being tlio cause. Cha, and. 

'*TR>TWft3 AkSAadisu, with reference to Akaia and tlio rest, YathS. as. 

Vyapadistah, described. 3%s Ukteh, on account of being declared. 

14. The Brahman is described in the Upanisads as cause 
of Akasa and the rest, and the Brahman so described must be taken 
to be the cause of the universe, and not Akftsa and the rest which 
are created by Brahman. — 122. 


COMMKNTAKV 

The word ‘Cha’ is used in the Sutra in the sense of ‘but,’ and removes 
the doubt raised in the preceding passage. It is possible to ascertain 
from the Vedanta texts that Brahman alone is tlio solo cause of the universe, 
because with regard to etlier and the rest, Braliman as described in the 
Upanisads is declared to be the cause. “The Brahman as described” of the 
Sutra means the Braliman distinguished by omniscience, omnipotence, and 
other qualities as described in the defining Sutra, I, 1., 2. That Brahman 
alone is described in the Vedantas to be the cause of AkaSa and the rest 
Thus the passage of the Taittiriya Upani§ad, II., 1. 1, says, “Brahman is 
true, infinite and intelligence;” and shows that He. has the qualities 
of omniscience, etc. This very Brahman is said to be the cause of the 
universe in the next sentence ‘from that Self (Atman) sprang Akfl^a, etc.” 
Therefore, the word Self or Atman used hero must refer to Brahman 
as described above — Satyam Jnftnamanantam — and not taken in its 
etymological sense of all-pervading. Similarly, in the ChhSndogya Upani^ad, 
VL, 8. 1., “Sad eva somya idam agre Ssit” — “Being alone was in the 
beginning, one only without an equal,” shows that Sat was in the begin- 
ing. And the next verse shows : “He thought— let me become many — ” “And 
He created light, etc.” Here also the creation of light, etc., proceeds 
from .an intelligent being, who thinks, and therefore the Sat of this 
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passage must moan Brahman, who thinks ; and not Pradhana, an unintel- 
ligent entity. Thus wherever creation is described, it refers to Brahman 
as defined in the beginning, namely, a being who is omniscient, omni- 
potent, etc. Of course, efiect is similar to the cause, and therefore, some- 
times an effect is spoken of as cause. But this argument can^ apply in 

the case of Brahman also. For where the text describes AkS^a or 
Prana to be the cause of the universe, wo say they really mean Brahman 
and not Pradhana, for though they may bo the effect of PradhS,na in a 
secondary sense, they are the effect of Brahman. This we shall explain 

later on in detail. The five words Atman, AkaSa, Piana, Sat, and Brahman, 
literally denote all-pervading^ all-luminous^ all-controlling, the Essence^ 
and the Great, respectively, and so in their literal sense also, these terms 
are more appropriate with regard to Brahman, than with regard to 
Pradhana. While the term iksaii “thinking” is absolutely inappropriate 

with regard to Pradhana, and a metaphorical moaning is given to this 
term by the Sahkhyas, in order to harmonise their theory with the texts. 

Note : The word jksan is found in the Ohhandogya passage referring to Bat. Vide, 
Chhdndogya Upanisad, VI., 1. 1. 

The next Sutra explains the two words Asat (non-being) and Avyak^ta 
(undeveloped). These two words in their ordinary sense cannot be 
applied to Brahman, for lie is neither non-being, nor undeveloped, Ihere- 
fore, those Upanisad texts which say that creation proceeds from the 
non being or the undeveloped, must be now explained. 

SIJTRA L, 4. 15. 

II M « I ? II 

Samakarsat, from its relcvoncy, from its connection. By 
drawing in (the word Braliman from a contiguous sentence). 

15. The words Asat and Avyakrta also denote Brahman, 
because of the relevency of that meaning in the passages 
where they occur ; and because the word Brahman may be 
drawn into the sentences, where these words occur, from the passage 
near them.— 123. 


COMMBNTARy 

The word Asat occurs in Taittiriya Upani§ad, II., 7, in the following 
passage : 

In the beginning this was non-existent (Asat). From it was born what exists. 
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This passage is preceded by the following: 

He wished, may I be many, may I grow forth. He brooded over Himself (like a man 
performing penance). After He had thus brooded, He sent forth (created) all, whatever 
there is. Having sent forth, Ho entered into it. Having entered it. He became Sat (what 
is manifest) and Tyat (what is not manifest), defined and undefined, supported and not 
supported, (endowed with) knowledge and without knowledge (as stone), real and unreal. 
The Satya (true) became all this whatsoever, and therefore, the wise call it (the Brahman) 
Satya (the true). 

On this there is this Sloka : In the beginning this was non-existent, Asat. 

This shows that the word ‘Asat’ refers to Braliman, which is the 
subject under discussion in the previous verse. The word here does not 
mean ^non-being* or '‘non-existenU^ but it shows that before the creation, 
the distinction of names and forms did not exist, and Brahman also then 
did not exist in the sense that he was not connected with names and 
forms. And as he had then no name and form, he is said to be Asat or 
non-existent. In fact, the text of the Taittiriya Upanisad in this portion deals 
with Brahman, for in a passage in the same Valli, (II., 4. 1) we find it 
stated that Brahman is bliss, and this Brahman called bliss which is 
treated in verse V, is the subject-matter of this seventh Anuvaka also. 

Note : The word Asat here cannot mean matter or non-being, because in this very 
passage we find that the description given of it can apply only to Brahman, and not to 
matter or non-being. To understand it we give the whole passage here : 

“In the beginning this was non-existent, Asat. From it was born what exists (Sat). 
That made its Self, therefore, it is called the Self-made. That which is Self-made is a 
flavour (can be tasted) for only after perceiving a flavour one can perceive pleasure. Who 
could breathe, who could breathe forth, if that bliss (Brahman) existed not in the ether 
(in the heart) ? For he alone causes blessedness.” 

When he finds freedom from fear and rest in that which is invisible, incorporeal, 
undefined, unsupported, then he has obtained the fearless. For if he makes but the 
smallest distinction in it, there is fear for him. But that fear exists only for one who 
thinks himself wise, (not for the true sage). 

On this there is also this Sloka : 

^'From terror of it (Brahman) the wind blows, from terror the sun rises ; from terror 
of it Agni and Indraj yea. Death runs as the fifth.” 

This shows that Asat here cannot mean anything but Brahman. Even in this sixth 
Anuvaka the seer of this Upanisad clearly says that Brahman is not Asat in the literal 
meaning of that word, therefore when he uses the words “Asat was in the beginning,” he 
uses it in a sense totally distinct from its ordinary denotation. Thus in the sixth 

Anuvdka we find : 

“He who knows the Brahman as non-existing, Asat, becomes himself non-existing, 

Asat. He who knows the Brahman as existing, Sat, him we know himself as 

existing, Sat.” 

In the Chhfindogya Upanisad also we find that Asat in the sense of 

non-being absolutely is not the source of creation. Thus Chh&ndogya 
Upani§ad, VI, 2. 1., begins with the famous text : ‘Sad eva 

somyedam agra fisid ekam evfidvitiyam,’ which means “Being 

was in the beginning one only, without an equal,” That 
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passage refutes later on the view that Asat was in the beginning. This 
also shows that Asat could not but mean Brahman, and it means 

Brahman in his latent state, when this world, which we call Sat” was 

not. The Chhandogya passage VI., 2. 1, starts by putting two hypotheses, 
namely, Sat was in the beginning, and Asat was in the beginning and 
then it goes on to say : 

“Some say that Asat was in the beginning, one only without a 
second.” And it refutes this theory by saying, “How can it be, that 
being or Sat could come out of non-being or Asat ?” The implication is 
how can that whicli is absolutely non-being or Asat can have any relation 
to time also, and how can we say that Asat was ? To say that Asat was 

meant that non-being existed, which would be an absurd proposition. 

For all these reasons the Asat of Taittiriya Upanisad refers to Brahman. 

Similarly, the word Avy^krta of Brhadaranyaka Upanisad, I, 4. 5., also 
means Brahman there. It literally means undeveloped and is generally applied 
to Prakpti. But in the passage above referred to, it could not have that 
meaning. To understand this we give the whole passage hero : 

Now all this was then undeveloped (Avyfikrta). It became developed by form and 
name, so that one could say, ‘He, called so and so, is such a one.’ Therefore, at present 
also all this is developed by name and form, so that one can say, ‘He, called so and so, is 
such a one.’ 

He (Brahitan or the Self) entered thither, to the very tips of the finger nails, as a 
razor might he fitted in a razor-case, or as fire in a fireplace. 

He cannot be seen, for, in part only, when breathing, he is breath by name, when 
speaking, speech by name ; when thinking, mind by name. All these are but the names of 
His acts. And he who worships (regards Him as the one or the other), does not know him, 
for He is apart from this (when qualified) by the one or the other (predicate). Let men 
worship Him, as Self, for in the Self all these are one. This Self is the footstep of every- 
thing, for through it one knows everything. And as one ean find again by footsteps what 
was lost, thus he who knows this finds glory and praise. 

The word Avyfikyta used in the above passage is to bo understood 
to mean Brahman as the Inner Self of the undeveloped. We must draw 
in the word Brahman from the subsequent passage “he entered in it up 
to the nails,” and explain AvyShyta in the light of the subsequent 
passage. It would thus appear that Brahman alone, by the mere force 
of his will, becomes developed in name and form, and AvySkfta or 
undeveloped, therefore, means the state of Brahman, in so far as He has 
not yet evolved through name and form. Otherwise, if Avy^krta wore 
taken as referring to Prafepti, it would go against the whole current of the 
Vedfinta texts, and against the Sutra which declares that all Vedfinta 
texts refer to Brahman. It is thus a settled conclusion that Brahman is 
the sole cause of the universe, and not Pradhfina. 
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Adhiharana V . — The Parma of the Kau^lka Upanuad is 

Brahman, 

The Sahkhya raises «another objection, and the author refutes it. 
In the Kausitaki Brahniana the sap^e BMaki i)roniises to teach Brahman 
by saying, 1 shall tell you Brahman.’ And he goes on to describe 
sixteen things as Brahman, beginning with the sun. All these, however, 
are set aside by the king Ajataiiatru who says none of them is Brahman. 
When the sage Balaki is thus silenced, AjataSatru gives the teaching 
about Brahman in these words : 

’U I ^ wA B !l 

“He who is the cause of those different persons and to whom there belongs this 
Karman, He is to be known.” 

Note : The Sdhkhyas explain the above Mantra thus : 

‘He who is the cause of these different Purusas and to whom there belongs this 
Karman, He indeed is to be known. 

Note : Baldlkfi mentions first the Purusa in the sun as Brahman. Then on being 
refuted by Ajatasatru, he goes on mentioning the various Spirits (Purusas) in the moon, in 
the lightning, in the thunder-cloud, in the wind, in the ether, in the fire, in the waters, in 
the mirror, in the shadow, in the echo, in the sound, in the sleep, in the body, in the right 
eye, in the left eye. Thus Balaki exhausted all his idea of Brahman. Then Ajdtasatru 
asks him thus : 

Then verily the son of DaMkfi became silent. Ajjttasatru said to him, “Thus far only 
(reaches thy knowledge), 0 son of BMhl V ‘Thus far only,’ he replied. Ajatasatru 
said, ‘Speak not proudly without cause (saying), “Let me tell thee Brahman.” O son 
of Balaki, He who is the maker of these spirits, whose work is all this, He verily is the 
being to be known.’ Then truly the son of Balakd came up to him with fuel in his hand, 
saying, “Let me attend thee (as my Guru).” 

Ajata^tru said to him, “This I consider contrary to nature that a Ksatriya should 
instruct a Br&hmana. Come, 1 will tell thee all I know.” Then having taken him by the 
hand, he set forth. They came to a man asleep. Then he pushed him with his staff, and 
he at once rose up. Ajfitasatru said to the son of Balfik^, ‘Where, 0 son of Balakfi, lay 
this spirit asleep, where was all this done, whence came he thus back ?’ Then the son of 
Bddkd knew not what to reply. Aj^tagatru said to him, “This is where, 0 son of Bal^, 
this spirit lay asleep, where all this was done, and whence he thus came back. The 
vessels of the heart named Hita proceeding from the heart, surround the great membrane 
(round the heart) ; thin as a hair divided into thousand parts and filled with the minute^ 
essence of various colours, of white, of black, of yellow, and of red. When the sleeping 
man sees no dreams so ever, he abides in these. 

DoM: Here arises the doubt: Does this Upani§ad teach the 
Puru§a of the Sankhyas, who is the enjoyer and the Superintendent of 
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the Prakvti, or does it moan the Hlessed Visou, Lord of all ? The 
phrase-—“to whom this work belongs'’— -connects the being to bo known 
with work ; and such a being is mentioned there as the enjoying soul, the 
ruler of Prakrti. Further, both of them go to a sleeping person. That 

also shows that the teaching here given is about the human ,soiil, and not 

about the Lord. Further on, also, the text treats of the enjoing soul, in 
the sentence : ‘As the master feeds with his people, nay, as the people 
feed on the master, thus does this (‘onscious Self feed with the other Selfs.’ 
Therefore, the passage relates to the individual soul. The word Pr^na or 
life applied to him is also appropriate, for Prana hero means the individual 
soul, in so far as supporting life. The sense of the Upanisad passage is 
this : He who is the cause of different poi’sons residing in the sun, etc,, 
and who is instrumental towards the retributive experiences of the 

individual .souls, and to whom there belongs Ivarman, good and evil, to 
which there is duo liis becoming such a cause, He indeed is to be known, 
His essential nature is to be recognised, in distinction from Prakrti. 
Thus the Sahkhya’s Jiva is the object of knowledge taught in this 

Upanisad. And, therefore, the Brahman which Ajata^atru promised to 

teach is this Jiva in a state of emancipation and free from Prakyti ; for, 
as a matter of fact, there is no other livara except the emancipated soul. 
And thinking etc., also are appropriate to such a soul, and He is ruler of 
Prakrti who is the mother of the universe. 

Siddhanta : This objection of the Sfihkhyas^ the author answers by 
the following Sutra : 


SUTRA r., 4. 10. 

II H « I u II 

Jagat, the world, Viichitvut, because of the denotation. 

IG. The word ‘Karman’ in the Kausika Upanisad does not 
mean work^ but it denotes creation or the world. — 124. 


COMMKNTAtlV 

In this passage, the individual soul of the Sfthkhyas is not the topic 
discussed ; but the Supreme Person, the sole object of the Vedanta teach- 
ing, The whole difficulty arose from the sentence “to whom this Karma 
belongs,’’ and if the word Karma were taken in its ordinary sense, the 
above passage could not refer to Brahman, for Bl^ahman is not bound by 
24 
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Karma. But the word Karma there is accompanied by the word Jagat, 
in the above lJpani§ad, and tlierefore, we take this word Karina there to 
moan the miirerse consisting of the individual souls and matter, (spirit 
and matter). Tn fact, the force of the word is this : In the phrase, to 
whom this frork belongs, the word Karma refers to the universe, because 
Brahman is the cause of the universe, and therefore, the word Karman 
must refer to the word frorld. Tlie trutfi is this : Tlie word Karma is 
derived from the root Kr. ‘to create, to make’ ; and it means here creation 
and not work and not the technical Karma. And when this meaning 
can be given to Karma, it is wrong to give it the meaning of good and 
evil actions. When Karma is taken to mean ‘creation’ also, then the 
word Etat “this” also receives its proper force. It removes then tlie 
doubt that the individual soul is the creator. And according to the Sah- 
khyas the individual soul is not the creator, for creation belongs to Prakrti. 
Nor can you 8ahkhyas say, that Purusa. may be called ‘creator’ by Adhyasa 
or superirnpositiou and connection with Prakrti, for according to Saiikhya 
the Purusa is Asahga, or free from all connections. Therefore, the 
above passag(^ does not refer to the Jiva of the Sahkhyas, but to the 
Supremo Lord, who alone is the, creator of this universe. This also frees 
AjdtaAatru from the censure of having told a lie, for ho [)roinises in the 
opening passage, “1 will teach you Brahman,” and when Bfilaki mentions 
sixteen Purujjas one after the other, he tells him this is false and himself 
then goes on to teach the true Brahman. Thus Ajatai^atni implies that 
the various Purusas of Balaki were not the true Purusa and he (Ajata^atru) 
was going to tell the truth. Therefore, it is clear ho meant to teach some 
Person, otlier than the various persons spoken of hy Balaki. If he also 
meant to teach a Jiva, tlien there would be no differonce between his 
teaching and that of Balaki whom he implicates of teacliing a false doctrine. 
His teaching is, therefore, somotiiiog different. He says, “The various 
persons mentioned by Bal&ki an' not Brahman, but that they are creations 
of Brahman, and that He is the maker of those pei*sons.” What he 
meant to say is tlmt tlie Being of whom tliis, namely, the universe, is the 
Karma or creation, is the Supreme Lord and the Higliest Cause. 

Note : The passage which gave rise to the doubt was the phrase ^‘Yasya v^ etat 
karma sa vai veditavyah’’ ‘‘of whom verily this is the Karma, He ought to be known.’* The 
word Karma generally means the good and evil deeds of a Jfva, and so the above passage 
was open to misconception. But the word Etat in the same passage is the real key to 
right interpretation. Of whom This is the work. To what does the word This refer ? 
It, in fact, refers to the sixteen persons mentiond by Balitki. Therefore, the word work 
does not mean here the good and evil deeds of the Jiva, but the world or the universe. 

The Piirvapak§in raises another objection saying there are inferen- 
tial marks in this Upani^ad passage pointing to the Jiva and the 
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circumstance that the mention is made of the chief vital aii* or Prana wo 
must hold that this section treats of the Jiva and not of the Highest Self. 

This objection the author disposes of in the next Sutra : 

srTKA T., 4. 17. 

■ II \ \ ^ \ \^ \\ 

»Iiva, the individual soul Mukhya-prana, tlu‘ piincipal life- 

breath, the chi(4 vital air. Lihgat, because of the inferential marks. 

*T Na iti, not thus. Chet, if. cm; Tat, tliat. Vyrikhyatam, has 

been explained. 

17. If it bo objected, that in the above passage of the 
Ivausika ITpanisad, wo have characteristics given, leading to the 
inference that either the diva, or the Chief Praija, is the 
subject taught there, and not Brahman ; we reply that this 
is not vso ; for the reasons already given in Sutra L, 1. 81 — 125. 

COxMMENTAHY 

111 the Sutra T., 1. 31, which dealt with the topic of the dialogue 
between ludra ami Pratardana, this objection was raised and answered. 
All those arguments would apply here also. There it was shown that 

when a text is interpreted as referring to Brahman, on the ground of u 
comprehensive survey of its iuitial and concluding clauses, all other 
inferential marks which point to other topics, such as Jiva or Prana, etc., 
must be so interpreted, that they may harmonise with the principal 
topic. In this passage also, the initial clause refers to Brahman, in the 
sentence, ‘Shall I tell you Brahman ?’ So also tlie concluding clause is, 
'‘Having overcome all evils, bo obtains pre-eminence among all beings, 

sovereignty and supremacy, yea, he who knows this.” Thus the initial and 
concluding clauses here also refer to Brahman ; and if in the middle of 
this pasage we find any mark, from which Jiva or any other topic may 
be inferred, we must so interpret that passage as to refer to Brahman, 
in order to avoid contradiction. Nor is this topic redundant, as ' being 
already taught in Sutra L, 1. 31, for the chief point discussed here is the 
word Karma, which was liable to misinterpretation. Therefore, this 
Adhikarana does teach something new. 

An objection is raised: The word Karma Avas in grammatical cons- 

truction with the word Etat in the above Upani§ad passage, and so the 
word Karma was explained as this universe, and though the word 

Pr&na also found there is in construction with Etat and so is applied to 
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Brahman, and thus the whole context may be applied to Brahman, so 
far as these two words are concerned ; but how do you get over the diffi- 
culty of the utlier references in this very passage to Jiva? The words 
Karma and Pr^na have been interpreted l)y you as moaning the universe 
and Brahman, because the word Etat is there in construction with them. 
But there is no such word in regard to Jiva, and from the questions and 
answers given in this passage, wo find that the ffiva is taught to be 

Brahman, and that tlioro is no separate Brahman other than tho released 

Jiva. Tho reference to Jiva is very clear in this passage ; and admitting 
your argument that tho topic here is Brahman, the thing taught is that 
there is no Brahman other than the Jiva. The question asked in the 
above passage is, ‘‘Where, 0 Balaki, did this person sleep ? Where was 
ho ? Whence did lie thus come hack ?” This shows that the question 
relates to Jiva only. And that the place where the Jiva goes to sleep 
are the Nadis : and all tho sense-organs become one in this Jiva at the 

time of sleep ; and this fliva is called also Prana hero. Thus the whole 

question and answer shows, that reference is to the Jiva. Ainl when 
the awakening takes place, the Jiva comes out from tlie place of sleep. 
Thus the whole passage proves that the topic is of the Jiva, and that Jiva 
who is called hero Prana is Brahman. To this objection the next Sutra 
gives an answer. 


SUTRA L, 4. 18. 

II ? I » II 

Anyiirtham, a different meaning or puiport. 3 Tn, but, 
Jaimini).!, Jaimini. Pra^na, from question. Vyakbyiinabhyam, 

from answer, or explanation, Api, also. Clia evain, and thus 

Eke, some, that is, some texts. 

18. The sage Jaimini thinks that the Jiiention made of tho 
Jiva in the above Upanisad passage has another meaning, namely, 
it aims at conveying the idea that Jiva is different from 
Brahman, because the question and answer shows it ; and 
some recensions show it clearly. — 126 . 

COSmENTAKT 

The word Tu “but’' shows that the above doubt is wrong. The 
description of Jtva, in tho passage under discussion, is not with the 
object of showing that the topic is that of tho Jfvn, or that tho Jiva is 
Brahman. But it aims at showing, according to the opinion of Jaimini, 
that the Jiva is separate from Brahman. Why do yon say so Because 
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the question and answer in the above passage sliows it. Wo give the whole 
passage here to understand properly the discussion raised : 

Then verily the son of Baldkit became silent, Ajittasatrii said to him, ‘‘Thus far 
only (reaches thy knowledge), O son of BaMka ?*’ “Thus far only,’’ he replied. Ajatasatni 
said, “Speak not proudly without cause, (saying) Tjct me tell thee Brahman,’ O son of 
Baldkd. He who is the maker of these spirits, whose ivorh’ is all this. He verily is the 
Being to be known.” Then truly the son of Bahika came up to him, with fuel in his hand, 
saying “Let me attend thee (as my (furu).” Ajatasatni said to him, “This J consider con- 
trary to nature that a Ksatriya should instruct a Brdhmana. Come, I will tell thee all 
I know.” Then having taken him by the hand, he set forth. They came to a man asleep. 
Ajatassitru called him, (saying) “(_)h thou vast one, clothed in white raiment, king Soma.’’ 
The man still lay asleep. Then he pushed him with his stafi‘, and he at once 
rose up. Ajdtasatra said to the son of Balitkit, “Where, O son of Balaku, Jay this 
spirit asleep, where was all this done^ whence came he thus back ?” Then the son of 
Balakit knew not what to reply. AjdtaBatru said to him, “This is where, () son of Bahik^, 
this spirit lay asleep, where all this was done and whence he thus came hack. The vessels 
of the heart named llitd, proceeding from the heart, surround the great mcm})raiie (round 
the heart) ; thin as a hair divided into a thousand parts ; and filled with the minute 
essence of various colours, of white, of black, of yellow, and of red. When the sleeping 
man sees no dreams soever, he abides in these. 

“Then is he absorbed in that Prana. Then the speech enters into it with all names, 
the sight enters with all forms, hearing enters with all sounds, the mind enters with all 
thoughts. When he awakes, as from blazing lire, sparks go forth in all directions ; so from 
this soul all the Pxtinas go forth to their several stations, from the Pragas go forth the 
Devas, from Hevas the worlds. Tins is the true Prdna, identii*-al with Prajiia, entering 
this body and soul, it penetrates the nails and hairs of the skin, .lust as a razor placed in 
a razor-case, or fire in the home of fire, thus this soul, itself Prajna, enters this body and 
soul, to the hairs and nails. The inferior souls follow this Houl, as the house- 
hold, the householder. As the householder feeds with his household, and as the house* 
hold feed on the householder, so this Houl, itself Prajnfi, feeds with those souls, and thus 
those souls feed on this Soul. As long as fudra did not know this Soul, so long the 
Asuras overcame him. When he knew It, then having concpiered and slain the Asuras*, 
he attained the pre-eminence of all gods and all beings, he attained sovereignty and 
empire. Thus, too, is it with him who hath this knowledge, having destroyed all sins,— 
he attaincth the pre-eminence of all beings and sovereignty and empire, who knoweth 
thus, who knoweth thus, ' 

The question, “Where was this person when asleep ? etc.,” and the 
answer, “When sleeping, he sees no dream, then he becomes one in that 
Pitna alone, etc." shows that Jiva is se])aratc from Brahman. 8o also 
the passage, “From that Self the organs proceed, each towards its place, 
from the organs the gods, from the gods the worlds, etc.,”— all this shows 
that the passage teaclios Brahman as something separate from Jiva. The 
word Prana liere means tlie Supreme Self, because He is well-known as 
that into which the soul enters and sleep.s. In Him the Jivas merge in 
sleep, and in Pralaya ; and from Him they corner out on awakening. The 
mention of the veins or the NMis is not to show that they arc the abode of 
the Jiva in deep sleep, for the abode is Brahman, called prftna here, but 
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that these' NMis or veins act as gateways merely to the abode of sleep. 
The whole passage tlius teaches that the Supremo Self is the abode, to 
which the tired Jiva goes after tlie day’s labour, to find rest in sleep, and 
from which it comes out in the morning to begin liis work again. 

Not onI>' Jaimini is of this opinion, but in the recension of this 
Upanisad story according to the Vfijasaneyins, a clear distinction is drawn 
in tlieir texts, l»t't«een the Jiva and Brahman. In their reading of tlio 
dialogue between Ajiitaiiatru and Bfllaki, they use the word Vijnanamaya, 
and read it as different from Brahman. The text is : 

“Where was then the person, coneistin;; of intelligence, and from whence did he thus 
come back ?— When he was thus asleep then the intelligent person, having through the 
intelligence of the senses, absorbed within himself all intelligence, lies in the ether that 
is within the heart.” 

Now the word ‘other’ is known to denote the Highest Self ; cf. 
the text ‘there is within that the small other’ (Chh. ITp., VIIl., 1. 1). 
This also shows that the Supreme Lord is the object of knowledge taught 
in this Upanisad. 


Adhikarana VI. — The Atman of the Bxhadamtyyaka 
Upanisad, IV., 5. is Brahman and not .hvatman. 

Vinaya : In the Bvihad^ranyaka Upanisjad there is a dialogue between 
Yfijnavalkya and his wife Maitre.’yi. In the course of his teaching, after 
promising, “verily a husband is not dear, that you may love the husband, 
but that you may love the Self, thoroforo the husband is dear, etc., etc.,” 
he goes on to say, “Verily everything is not dear, that you may love 
everything, but that you may love the Self, therefore everything is dear. 
Verily, the Self is to bo seen, to be heard, to be perceived, to be marked, 
0 Maitreyi ! When the Self has been seen, heard, perceived and known, 
then all this is known. ’’ 

Doubt : What is this Self which is to be seen, to be heard, etc. ? Is 
this the JivS,tman, taught by the Sftnkhyas, or is it tlie Supreme Self ? 

Piirvapaksa : The Puivapab§in says it refers to the Sfthkhya Jtvu- 
taman or Puru§a, because the opening clause begins with the statement 
about husband, wife, etc., and love for them. In the middle also there 
is reference to Jiv^tman, when it is said, “When he has departed, there 
is no more consciousness.” This also shows that the reference is to a 
transmigrating soul, subject to birth and death, love and hatred. So also 
the concluding statement “how should he know the knower,” also shows 
that the individual soul, who is the knower, is the topic of discussion. Of 
course, there is this statement also contained here, that by knowing the 
Self, everything else is known, and so one can say that the Self referred 
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to hero cannot be tlie individual soul, but the Sapreme Self ; for the 
knowledge of the individual soul does not lead to the knowledge of all. 
But this is no valid objection, for all created objects are for the sake of 

enjoyer, namely, the individual soul. Therefore, when the soul is known 

we can figuratively say, that all objects are known, for they exist for the 
sake of the soul. Similarly, the objection is raised that this passage 
teaches also that tlie knowledge of the Self leads to immortality, therefore, 
the Self should be the Supremo Self and not the individual soul or Jiva, 
for getting a knowledge of the Jiva is not a cause of immortality. This 
objection is also not valid, because according to Sahkhya system also 

immortality is obtained througli the cognition of the true nature of the 
Jiva viewed as free from all orronc^ous imputation to itself of the 
attiibutes of non-sentient matter. Thus all other characteristic marks, in the 
above passage of the Brhadaranyaka Dpanisad, by which one may think that 
they refer to Brahman, should be explained away. Therefore, says the 
Purvapaksin, the discussion hen* is about the Jivatman, and not the* 
Supreme Lord, and Prakrti, ruled and guided by the Jiva, is the cause of 
the universe. 

Siddhdnta : This objection the author removes by the following 

Sutra : 

To understand this Adhikarana we give below the entire passage of the Brhadaranyaka 
Upanisad, fourth Adhyitya, fifth Bnthmana. 

1. Y^jnavalkya had two wives, Maitreyi and K^ty^yani. Of these, Maitreyi was 
conversant with Brahman, but Katyayani possessed such knowledge only as women 
]X)ssess. And YajSavalkya, when he wished to get ready for another state of life (when 
he wished to give up the state of a householder, and retire nto the forest) 

11 II 

2. said, “Maitreyi, verily I am going away from this, my house (into the forest). 
Forsooth let me make a settlement between thee and 'that Katyayani. ’ 

W ^ 

3. Maitreyi said : “My Lord, if this whole earth, full of wealth, belonged to me, tell 
me should I be immortal by it, or not ?” 

“No,” replied Ydjiiavalkya, “like the life of rich i)eople will be thy life. But there 
is no hope of immortality by wealth.” 

w «ii?nT m ii y ii 
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4. And Maitroyi said, “What should T do with that by which T do not ])ecome irh* 
mortal ? What my T/)rd knoweth (of immortality), toll that clearly to me.” 

§ if II V II 

5. Yitjnavalkya replied : ‘Thou who art truly dear to me, thou hast increased what 
is dear (to me in thee). Therefore, if you like, fyady, T will explain it to thee, and mark 
well what T say.*’ 

e ^ qr <????: qiimq ’?f^: fqqt flqeqirHqpg wnr^r j n m 

strait q>miq strqi fsiqi »TqfqTfiT5T?5 qsmrq strqr firqr ; jt qi ’ft punt qimiq 
JSII; ftrqr *tqrfqi?q5l?g qsmrq jqT: fttqT ; q qr ^ft Wn^T ^ 

wiq ftrq ; Jf qr qiiJnq Tsiqi 

q?iq: fttqr *iqft=q ; ^ qr ’ft srawr: qimrq siq ftiq qqarfqq?^ qiwrq sa ftpf ^qfit ; si 
qi qift qiiqiq ftiq srq^iT^qqfg wr gii ftiq qqRi 5 si qi ’ft ^ftwsiT qiRiq 
isftqiT: fqqi sTq?fqT?qq)=g qiiqrq ^flf.T: ftiqi siqftq ; sj qx ’ll: ^qisit qimiq.'^qi: ftiqi 
siqf?ll?qsxx^ qilRq ^qi: fqqi siqfts ; si qx qxft qqiqi qixqiq ^qx: fqqi siqr^nfqq^g 
SRTRXq %qi: ftiqx siqfi^q ; q qt »^RX qiXAiq sjqiftl ftqift! sxq55qxfqq?g q:T«lXq sj^lftl 
fqqxfti siqftq 5 ;q qx qft gsq^q qqqiq gsq fqq viqsqXfUsi^g qqsnq fqq siqfq; 
’xifUT qi qft qs;«q: «ftq 5 q> qsqsjft ftrft«irftiq 5 qV IftfcqxRfti qiqqi: ie fqqiRi 

qq'< ^fqqq: 11 f. 11 


6. And he said : ‘Verily, a husband is not dear, that you may love the husband but 
that you may love the Self, therefore a husband is dear.’ 

‘Verily, sons are not dear, that you may love the sons ; but that you may love the 
Self, therefore sons are dear.’ 

‘Verily, a wdfe is not dear, that you may love the wife; but that you may love the ^ 
Self, therefore a wdfe is dear.’ i 

‘Verily, wealth is not dear, that yon may love wealth ; but that you may love the 
Self, therefore wealth is dear.' 

‘Verily, cattle arc not dear, that you may love the cattle ; but that you may love 
the Bdff, therefore cattle are dear.’ 

‘Verily, the Bnlhman -class is not dear that you may love the Brdhman-class ; but 
that you may love the Self, therefore Br^hmaii-class is dear.* 

‘Verily, the Ksatriya-class is not dear, that you may love the Ksatriya-class ; but that 
you may love the Self, therefore the Ksatriya-class is dear.’ 

‘Verily, the worlds are not dear, that you may love the worlds ; but that you may 
love the Self, therefore the worlds are dear,” 

‘Verily, the Devas are not dear, that you may love the Devas ; but that you may love 
the Self, therefore the Devas are dear.' 

‘Verily, thei^ Vedas are not dear, that you may love the Vedas ; but that you may love 
the Self, therefore the Vedas are dear.* 

‘Verily, creatures are not dear, that you may love the creatures ; but that you may 
ove the Self, therefore the creatures are dear.’ 
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‘Verily, everything is not de^r, that you may love everything ; but that you may 
love everything, therefore everything is dear/ 

.. ‘Verily, the Self is to be seen, to be heard, to be perceived, to be marked, 0 Maitreyi I 
When the Self has been seen, heard, perceived, and known, then all this is known.' 

^ ^ s ^ sftasTW 't 05 ®afs?q- 

TOfwffs?qaifiRTt q^i 5 afs*n?iT^ w 

a 'i<T 5 afsf?pn?wft %■? wai^s^qaiiftTa: 94 

^ gsi jj^afarcar ii » ii 9 

w 9 aTfns=af®5^r3=5^gj}i^jj59r9 ii?%9 5*=5«rmf«T9Jr ai 

II c II 9 JRT 9ire!T 9 arllRfsacI5=8f^fg^rr\^f^!rr9 91^9 3 iwst9 w- 

«999 9T 941 II 4 II 

7. ‘Whosoever looks for the Brsihman -class elsewhere than in the Self, was abandon- 
ed by the Brdhma^-class. Whosoever looks for the Ksatriya-class elsewhere than in the 
Self was abandoned by the Ksatriya-class. Whosoever looks for the worlds elsewhere 
than in the Self was abandoned by the worlds. Whosoever looks for the Devas elsewhere 
than in the Self, was abandoned by the Devas. Whosoever looks for the Vedas elsewhere 
than in the Self, was abandoned by the Vedas. W^hosoever looks for the creatures else- 
where than in the Self, was abandoned by the creatures. Whosoever looks for anything 
elsewhere than in the Self, was abandoned by anything.’ 

This Brahman-class, this Ksatriya-class, these worlds, these Devas, these Vedas, 
all these beings, this everything, all is that Self. 

8. ‘Now as the sounds of a drum, when beaten, cannot be seized externally (by 
themselves), but the sound is seized, when the drum is seized, or the beater of the drum. 

9. ‘And as the sounds of a conch-shell, when blown, cannot be seized externally 
(by themselves), but the sound is seized, when the shell is seized, or the blower of the 
shell.’ 

9 9«tT 4flri9 9199191% 9 9Wn5=SF®91«=S?9g911ll«Rn9 g 99^ 91 94t 

1^: n lo H 

10. ‘And as the sounds of a flute, when played cannot be seized (externally by them- 
selves), but the sound is seized, when the flute is seized, or the player of the flute.’ 

9 991%9t^<«Ilffet99 ?9>^91 f9f9^<*?^9 91 9f9t ^999 9^! 

9I»4?1S94^1:9 9qfJ19?l: q3nT9^9U?919lf% 591^9l5ftB'K 5«91- 

RrJ 9lRm9iF95r>9: 959ff% 9 ’J?l?q4l%5Hf9 959fftl II U II 

11. ‘As clouds of smoke proceed by themselves out of lighted fire kindled with 
damp-fuel, thus verily, 0 Maitreyi, has been breathed forth from this Great Being what 
we have as ^g Veda, Yajur Veda, Stoa Veda, *AtharvAiigirasas, Itih^sas, Purflna, Vidya, 
the Upanisads, Slokas, Sfltras, Anuvy^khydnas, Vydkhydnas, what is sacrificed, what is 
poured out, food and drink, this world and the other worlds, and all creatures. From Him 
alone all these were breathed forth.’ 

9 991 9W|f9I9m'< 9gsi 99>1999%9'^ls 999f9f f9%9t99%9^ ^919t 

9»I99%9^ 944 9?9I9i 9rft49199%9'< 9491'K 9'^9il99%9^ 9»919f^ 

9491^9fJ9I9t 99 99il99%9'%. 9*9?# Pl9I91'%s?W%W99%9'%,949t 9!491'*s 
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12. ^As all waters find their centre in the sea, all touches in the skin, all tastes in the 
tongue, all smells in the nose, all colours in the eye, all sounds in the ear, all percepts 
in the mind, all knowledge in the heart, all actions in the hand, all pleasures in. the 
organ of generation, all evacuations in the arms, all movements in the feet, and all the 
Vedas in the speech.^ 

w ^tRq^rsnidsiTii: ^s?r>Ticms;pcR^s«mr: fi®: 

^ "Jffq ^1^=^ JlT?R9fiinU^II 

13. ‘As a mass of salt has neither inside nor outside, but is altogether a mass of 
taste, thus has indeed that Self neither inside nor outside, but is altogether a mass of 
knowledge ; and having risen from out the elements, vanishes again in them. When he 
has departed, there is no more knowledge (name), I say, O Maitreyi,’ thus spoke 
Yfijfiavalkya. 

14. Then Maitreyi said : ‘Here, Sir, thou hast landed me in Utter bewilderment. 
Indeed I do not understand him.’ 

But he replied : ‘Maitreyi, I say nothing that is bewildering. Verily, beloved, that 
Self is imperishable, and of an indestructible nature.’ 

«t5i ft ’Rft mt 'T^Erft aftfrt mtik aftew ?a- 

wftraaft etfta? ffu'K aftat ?a< afta< afta? ?a< ftaraift aa 

wf»tEfta^a er'K^- 

aia^a ^ af^a af%a ??^ta^a a a^t ftararft ^ %a ftan^^Ema 

w 5rft a ft a ft a ft a^%sfti^r a saaW a 

ft'irft ftamrca^ %a ftaisftarftfgaiigaiaaTfti jg^agaRfiift alaat 

ftafTf II in II aiaraa:ii n ii 

15. Tor when there is as it were duality, then one sees the other, one smells the 
other, one tastes the other, one salutes the other, one hears the other, one perceives the 
other, one touches the other, one knows the other ; but when Self is only all this, how 
should he see another, how should he smell another, how should he taste another, how 
should he salute another, how should he hear another, how should he touch another, how 
should he know another ? That Self is to be described by No, no I He is incompr^en- 
sible, for he cannot be comprehended, he is imperishable, for he cannot perish, he is 
unattached, for he does not attach himself ,* unfettered, he does not sufler, he does not 
fail. How, O Beloved, should he know the knower ? Thus O Maitreyi 1 Thou hast been 
instructed. Thus far goes immortality.’ Having said so, Ydjfiavalkya went away (into 
the forest). 

SUTRA. L, 4. 19. 

n » I u II 

V&kya, (6f the) sentence, Anvayftt, because of the connection 

or the oonneoted meanin/:;. 
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19. (The whole of the above text of the Brhadftrapyaka Upanisad 
refers to the Supreme Self only) ; for (thus alone a satisfactory) 
connection of its sentences (can be made out). — 127. 

GOJBIENTARY 

In this portion of tlie Brhadaranyaka Upanisad the Supreme Self alone 
has been taught and not the Jiva of the S^iikhya system. Why do we say 
so ? Because by studying all that has gone before that passage, we find 
that it is related to Brahman, which is the subject-matter of the whole text. 
In fact, the whole sentence ‘‘the Self must be seen, etc.,” can give a proper 
meaning, when S3 considered, in connection with all that precedes or 
follows it. 

This construction of the sentence is further strengthened by the opinion 
of the three sagos A4marathya, Audulomi, and Ka^akrtsna. 

SUTRA L, 4 . 20 . 

II n » I ’lo II 

Pratijna, promise, enunciation. Siddholi, of fulfilment, 
Lingam, mark. A^marathyab, the sage A^imarathya. 

20. (The word Atman in the sentence ‘Atman must be seen, 
etc.,’ must mean the Supremo Self), because thus alone the promise 
made (that by the knowledge of the Self everything is known) 
can be fulfilled. This fulfilment of the Pratijufi, is the mark 
that the word Atman here refers to Ithe Supreme Self. This is 
the opinion of Asmarathya. — 128, 

COMMENTARY 

Yfljnavalkya laid down the proposition “by the knowledge of the 

Self everything is known.” This proposition itself shows that the Self 
means the Supreme Self, and cannot mean the Jlva-self. Therefore, 

when he says in a subsequent passage “the Atman must be seen, heard, 
etc.,” he could not have meant the Jivatman, but the ParamStman, for 
the knowledge of the Jivatman cannot lead to the knowledge of all ; 
while, on the other hand, the knowledge of the Supremo Atman, who is 

the supreme cause, leads to the knowledge of everything else, because 

it is its effect Nor can you say, the knowledge of every effect is merely 
a figurative speech, and the knowledge of the human soul may figura- 
tively be said to lead to the knowledge of the universe. For had it been 
a figurative speech merely, and having promised that by the knowledge 
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of the Self everything is known, then T&jnavalkya could not have said, 
“whosoever looks for the Br^li man-class elsewhere than in the Self was 
abandoned by the Brahman-class, whosoever looks for the K§atriya-class 
elsewhere than in the Self, was abandoned by the Ksatriya-class, etc.” 
for this shows that lie meant by the word Self, the Supreme .Self, the 
abode of the Brahman, K§atriya and other classes, and support of the 
whole universe, and who is in every form. This is impossible in the 
case of any self other than the Supreme, for He alone is the support 
of the universe. Moreover, in verse 11, he says, “As clouds of smoke 
proceed by themselves, out of lighted fire kindled with damp fuel ; thus 
verily, 0 Maitreyi, has been breathed forth from this Great Being what 
we have as Veda, Yajur Vedas, SSma Veda, Atharvahgirasas, etc.” 
This also shows that the Self about which Yajhavalkya is speaking is 
the Supreme Self, and not the Jiva-self, because he is represented as the 
Creator of the whole universe, and all that it contains ; and it is not 
possible in the case of the Jiva-self, who is in the bondage of Karma. 
Nor a compassionate and true teacher like Yajhavalkya would teach his 
wife Maitreyi the truth about the Jiva-self and not about Brahman, when 
she had proved her worthiness for it, by discarding all wealth and 
desiring only release. The knowledge of the Jiva-self never leads to 
immortality, while there are numerous texts which declare that the 
knowledge of the Supreme Self alone is the cause of Mukti. Therefore, 
the Atman of the passage under discussion is the Supreme Self. 

Now an objection is raised again : The Atman of this passage must 
be the Jiva because dearness, etc., is attributed to it, in the shape of 
husband, wife, etc., and that it is the transmigrating self and therefore, 
Jtva. Nor is it proper to explain Atman as Param^tman, merely because 
thereby the promise (of knowing everything by knowing one) is fulfilled. 
Nor is it right to say that the worshipper of God becomes the creator of 
all and the support of all : and gives satisfaction to all. Nor {is it right 
to quote the following verse of the Padma Purina in supprt of your 
position : “He who has worshipped Hari has given satisfaction to the 
whole universe. All animals feel delighted there, all plants and living 
things get satisfaction thereby.” This is merely a poetical exaggeration, 
for the worshipper of Hari does not show forth the power of satisfying 
the whole universe. We do not find it as a fact. 

To this objection the author replies : 
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Utkrami§yatahi, of the person about to depart, or about to 
approach the Supreme at the time of Mukti. Ewam, thus. Bhavat, 

condition ; ‘Evam-bhavat’ moans “on account of this condition'^ namely, “becom- 
ing beloved of all, etc.” Iti, thus, Audulomih, the sago Audulomi, 

21. In the opinion of Audulomi, the human soul at the moment 
of entering into Release acquires all these conditions of the 
Purusa. — 129. 


COMMENTARY 

The word Utkrami§yatab moans “of a person who has become 
perfect in his practice and is about to attain the Supreme Self.” Such 

a wise mao acquires this state (Evam-bhava) namely, becoming dear to 
all, etc. Therefore, the word Atman used in the initial clause of this 
passage also means the Supreme Self, and not the Jiva-solf. This is the 

opinion of the sago Audulomi. The meaning of the initial passage is this : 
“Verily, a husband is not dear that you may love the husband, but that 

you may love the Self, therefore the husband is dear.” This means, if 

one thinks that for the sake of the husband or for one’s own sake one should 
become dear to him, this will not make the husband dear to her, but 
when you love the Self, namely the Supreme Self, then your husband 

will love you, for through the Supreme Self flows all the love of the other 
seifs, and the grace of the Supremo Self on his devotee makes every other 
inferior self love that being. 

Note : The Lord blesses his devotees by saying, “Let every object be pleasant to 
my devotees and useful to them. Let my devotees having me in their heart, as their 
ruler and guide, be pleasant to all objects useful to them.” This blessing of the Lord 
is the object which the devotees always desire to attain. Husband, etc., appear dear to 
the devotees jiot because they are husband, etc., but because they are the abode of the 
Supreme beloved, the Lord. And thus thinking, every object becomes helpful to the 
devotees, and becomes pleasant to them. 

The word ‘Kfima^ in the above sentences means “wish or will” 

and the phrase “Atmanastu KSmSya” means “to fulfil the will of the 
Supreme Self, to carry out the will of the Supremo Self.” The force of 
the Dative case in the word KSmSya is that indicated in the Panini Sutra, 
2. 3. 14 S. 581. When the Lord is worshipped with perfect devotion, He 
causes every object to become pleasant and dear to His devotee* As we 
read in the Bhagavata: “One who is humble, calm, quiet in mind, and 

controlled in conduct, and who is content in his heart, finds the whole 

univ^e full of joy, for such have I made it for him.” 

Or, the passage may mean, to please the husband or to carry out 

the will of the husband, it, does not make the husband dear, but to carry 

out the will of the Supreme Self, the husband is made dear. As we read 
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in the Bhfigavata : “Who is a greater object of endearment than He by 
relation to whom everything else becomes dear, whether it [be Prlna or 
Buddhi, Manas, or body, wife or children, riches or wealth, etc ?’’ In this 
interpretation, the word Kfima must be taken to mean ‘happiness.’ That 

is to say, it is the joy of the Supreme Self that makes the husband dear, 

etc., not the husband by his own power. Therefore, by connection with 

whom, by the mere will of whom, or by relation with whom, even an 
unpleasant thing becomes pleasant, that Hari alone should be searched. 
He alone should be questioned, He alone should be seen, for He is the 
Most Sweet Moreover, the word Atman used here cannot mean the Jiva, 
for this reason also, that the primary significance of this word is the 

Supreme Lord. It is only in a secondary sense, that Atman means 

JivStman. Therefore, in the initial clause “Atmanastu Kdmaya,” in the 
iniddle clause “AtmSva are Drastavyabt’’ the word Atman means the 

Supreme Self in both places. We cannot take the word Atman to mean 
Jiva in the initial clause, and to mean the Supreme Atman in this middle 
clause. For if you were to do so, we should be going against the well- 
known maxim of interpretation by which one and the same word, occur- 
ring in a single passage, must be interpreted in the same way. Other- 
wise, there would arise the fallacy called V&kya-bheda or splitting of the 
sentence. Even if we were to split the sentence, and interpret the word 
Atman in the intitial clause as meaning the Jtv&tman, and in this middle 
clause as^ meaning the ParamStman, we do not gain anything thereby. 

For the Atman is taught as the object to be seen, and as the means to lead 
to immortality, which the Atman of the initial passage could not evidently 
be, and the command that Atman must be seen would bo useless with 

regard to the JivStman. Audulomi is evidently a Nirguna Atmavadin 
and his opinion is that the sole nature of Atman is intelligence only. As 
we find from Sutra, IV., 4. 6. How can, then, we ascribe to this Audulomi 
the view that in the state of Release, the soul manifests devine powers ? 
For, according to him, in the state of Release, the soul is bure inteligence 
only, and has no other powers. Moreover, Audulomi is not against Bhakti 
and in order to remove AvidyS and to manifest the true nature of the Self, 
namely, the pure intelligence, Audulomi does countenance the view that 
Hari must be worshipped. For in a subsequent Sutra, his view has 
been set forth, that Bhakti is necessary in order to get Brahma-knowledge. 
That Sutra is ‘Arttvijyam iti Andulomib tasmai hi paritopyate’ (III., 4. 45). 
Thus Bhakti alone is the accomplisber of all desires and nothing else. 

Let it be so. But the explanation is open to another oli^eQtion. 
In the same passage we, find. in verse • 

‘As a lump of salt, when thrown into the water, becomes dissolved into water and 
cannot be laken;.0i^ i^n, but wfaeaeven we . taste .water it is salt, thus O Maitreyi, 
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does this Great Being, endless, unlimited, consisting of nothing hut knowledge, rise 
out from these elements, and vanish again into them* When he has departed there is 
no more consciousness, I say, 0 Maitreyi.*’ 

How do you reconcilo this statement with your theory that the 

whole passage of this dialogue between YSjnavalkya and Maitreyi refers 

to the Suprenae Self and not the Jiva ? Evidently, the above extract 
can refer only to the Jiva, for it states that when a man dies, there is 
no consciousness left. Therefore, it is more appropriate to explain the 

wliole of this dialogue as having reference to the Jivatman of the Sahkhya 

philosophy, than to the Paramatman of the Vedanta. 

The doubt thus raised is answered in the next Butra. 


SUTRA L 4. 22. 

m I « I II 


Avasthitelj, because of abiding, because the Brahman abides 
within the Jiva. Iti, thus. sfiWliPet-’ KS&ikvtsnaij, the sage K&^akytsna. 

22. Kasakrtsna is of opinion, that departing from the body- 
in the above passage, though primarily applicable to the Jiva, 
applies to Brahman also, on account of its abiding within the individual 
soul. — 130. 


COMMENTARY 

Brahman is to the human individual soul, like the lump of salt to 
water ; both are indissolubly united together. It is this Brahman, wliich 
is denoted in the above passage as “Vijnanaghana,” “consisting ,of 
nothing but knowledge,” and is other than the Jiva. He is called the 
Great Being, endless and unlimited, attributes which apply only to the 
Paramattpan. The death mentioned there is only with reference to the 
Jiva in a secondary sense. It is really the Brahman that passes out of 
the body, and as Brahman abides within the Jiva, He is said to go out 
of the body, when the Jiva goes out. The above passage really teaches 
that Brahman is inside the Jiva, as the salt is inside the water, and so it 
teaches something about the Supreme Self, and not about the individual 
soul According to the opinion of KfiSakrtstia, the Great Being, endless 
and unlimited, consisting of nothing but knowledge, is the Supreme Self, 
and not the ■ individual ‘ self,' because the ' distinclfon is drawn between 
these two, in this passage,' where one is spoken of 'as salt, and the other 
as< water,' 
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To recapitulate, Maitreyi asks Yajilavalkya the means to immortality, 
when she says : “What should I do with that by which I do not become 

immortal ? What my Lord knoweth (of immortality), tell that to me.” To 

this question, Yajilavalkya replies : 

Werily, the Atman is to be seen, to be heard, to be perceived, to be marked, 0 
Maitreyi I When we see, hear, perceive, and know the Self, then all this is knoWn,” 

Thus lie declares the means of attaining immortality, namely, knowing 
the Atman. Then he mentions some of the characteristic marks of this 
Atman in the passage : 

‘Now as the sounds of a drum, when beaten, cannot be seized externally (by them- 

selves), but the sound is seized, when the drum is seized, or the beater of the drum/ 

‘And as the sounds of a conch-shell, when blown, cannot be seized externally (by 

themselves), but the sound is seized, when the drum is seized, or the beater of the shell.^ 

This shows the means of meditation, namely, the control of the senses, 
rims to get immortality, the only means is worship of and meditation on 
the Lord, and the method of such worship and meditation consists in the 
control of our senses and mind. Thus having given general instruction 
as to meditation and worship, Yfijiiavalkya goes on to expand the idea of 
Brahman, and His all-creative power, in the next two verses : 

10 . As clouds of smoke proceed by themselves out of a lighted fire kindled with 
damp fuel, thus, verily, 0 Maitreyi, has been breathed from this Great Being what we 
have as Rg Veda, Yajur Veda, vSdma Veda, Atharv^ngirasas, Itih^sa (legends), PurAjja 
(cosmogonies), Vidya (knowledge), the Upanisads, Hlokas (verses), Sfitras (prose rules), 
Anuvy^khyanas (glosses), Vfikhyanas (commentaries). From him alone all these were 
breathed forth. 

11 . As all waters find their centre in the sea, all touches in the skin, all tastes in 
the tongue, all smells in the nose, all colours in the eye, all sounds in the ear, all percepts 
in the mind, all knowledge in the heart, all actions in the hands, all movements in the 
feet, and all the Vedas in speech. 

Thus having repeated the object of meditation, and the means of 
meditation, in tlie above two verses Yftjnavalkya winds up with the 
saying, “As a lump of salt, when thrown into water, becomes dissolved 
into water, etc.,” in order to encourage the aspirant, and increase his 
desire for getting Moksa or immortality. He shows, in this passage, that 
an aspirant for immortality is always in the presence of his Lord, as 
water is always in contact with the salt. But the person who doeg not 
worship the Lord, gets separated from the Lord, and of him it is said 
that the Lord rises out from these elements, and vanisheth again in the 
end. This rising and vanishing of the Lord applies only to the Jlva 
who does not worship the Lord, and who therefore constantly undergoes 
repeated births and deaths ; and is bound to the wheel of SahsAra, because 
he identifies himself with his body, and does not know the Supreme Self. 
Then Yfijfiavalkya goes on to say : “When he has departed there is no 
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more SanjM ( ); whicli means, when a person who has reached Mukti, 

(for “departed” here means “attaining Mukti”) by final separation from 
all bodies, there is no more Sanjna ur distinction of names, with regard 

to Mukta Jiva. For names like man, angel, Deva, etc., are applicable only 
so long as the Jiva has a body. As in the state of Mukti, the Jiva has 
no such body, ho has no such Sanjn^ or name. His consciousness then 
is not limited by his body, and he attains to his natural, innate self- 
ki^owledge and he unites in his self all elemental forces* and does not 
think of himself as a man or a Deva, etc. Then Yfijnavalkya goes on to 
say : “For when there is, as it were, daulity, then one sees the other, 
one smells the other, etc.” This shows that even of the released or Mukta 
Jivas, the Supreme Lord is the abode, and such Jivas are not apart from 
Brahman, for being apart from Brahman is dualty. And he further adds : 

“How should we know him, by whom he knows all this,” which means 

that the Lord is a most difficult object of knowledge. And Y^jnavalkya 
ends by saying : “How, 0 Beloved, should we know the Knower ?” 

Which means, ‘how can that omniscient Lord be known, without His 
grace and without worshipping Him.’ The only method of knowing Him 
is his worship, coupled with His grace. Thus even in the last sentence, 
Yajnavalkya reiterates the idea that the worship of the Lord is the means 
of attaining immortality, and the immortalily itself consists in attaining 
the Supreme Self. Thus in this Br^hmana of the Byhadarapyaka Upani^ad the 
topic throughout is the Supreme Self, and not the Puru^a of the S^nkhya 
philosphers, nor their Prak^ti, guided and ruled by such Purusa. 


Adhiharana VIL — Brahman is both the operative 
and the material cause. 

Visaya : Having thus refuted the theory of Pradh^na and Purusa 
of the Mri^vara S^nkhya, the author now refutes the doctrine of SeSvara 
S^fikhya, namely. Yoga ; and proves that all passages and texts of the 
Upani^ads, referring to the cause of the universe, are to be interpreted 
referring to Brahman, the Supreme Self. Thus we find the following 
texts : 

nmvj \ wnuTOig: t i ii 

From that Self (Brahman) sprang ether (Akaia, that through which we hear) ; from 
ether air (that through which we hear and feel) ; from air, fire (that through which we 
hear, feel, and see) ; efcc.—Taitt. Up., II., 1. 1. 

«rT l ^ srRnftr i etc. ii 

26 
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lliat from whence theee beings are born, that by which when born they live, that 
into tvhich they enter at their death, try to know that. That is Brahman.— Taitt., 
Up., II., 1. 1. 

ii e ^ 5^3rt3t^l u 

In the beginning, my dear, there was that only who is one only without a second. 
It thought, “may I be many, may I grow forth.”— Chh. Up., VI., 2. I, 

In the beginning all this was self, one only ; there was nothing else blinking whatso- 
ever. !He thought “shall I send forth worlds.” He sent forth these worlds.— Ait. Up., 
d.. 1. 2. 

Doubt : Now in these passages is Brahman to bo considered as merely 
the operative cause or the operative as well as the material cause ? 

FiirvapaJcsa : Tlie Purvapaksin says, that all these passages of the 

Upanigad show that Brahman is the efficient cause only of creation, and 
not its material cause, and though matter is said to come out of Him, it 
is so said metaphorically only. In fact, the creation is always said 
to proceed from the ikijan or thinking of Brahman, or looking of Brah- 
man. Iherefore, Brahman is the creator of the universe in the same 

sense as a potter is said to be the creator of a pot. The material cause 
of tlie universe is the eternal Prakfti. Moreover, the material things of 
the world have more resemblance with the primordial matter-stuff Prakfti, 
than with Brahman who is pure intelligence. Nor can you say that the 
efficient cause is itself the material cause. For we find in this world, 
that the material cause is always the inert matter, separate and distinct 
from the efficient cause, which is always an intelligent being. Thus the 
material cause of pot is the material and non-sentient clay, while, the 
efficient cause is the intelligent being, the potter. Similarly, we find in 
this world one single effect, the result of many different contributing 

causes, and instrumental agencies. Therefore, we cannot discard the 
well-known rule of experience and say, that one and the same Brahman 

is both the material and the operative cause of the world. Therefore, it is 
Prakrii, superintended by the Lord, that modifies itself and constitutes the 
material cause of the whole universe, while Brahman is the operative cause 
alone. Nor is this the theory of ours based upon mere reasoning. We 
have authority for it also : 

(hpn) Jiw'nnsii 

«jBirrss«nftrai Ith, ‘iiftfri jsfs ii 
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>5qT5lft5?l]v:2|T 5TW %: II 

II 

“The mother of all changes, the non-intelligent, having eight-fold form (the five 
elements and Manas, Buddhi and AhaAk^ra) unborn, permanent, is Prakrti. The Lord 
thinks of her and being controlled by the Lord and superintended by Him, she creates the 
universe and commanded by Him, she produces all these effects. Under His guidance she 
creates all these objects for the benefit of the soul. Her who produces all effects, the 
non-working one, the unborn one wearing eight forms, the firm one—she is known (by the 
Lord) and ruled by him, she is spread out and incited and ruled by him, she gives birth 
to the world for the benefit of the souls. A cow she is without beginning and end, a 
mother producing all beings, white, black and red, milking all wishes for the Lord. 
Many babes unknown drink her, the impartial one, but one God only following his own 
will, drinks her submitting her to him. By his own thought and work the mighty God 
strongly enjoys her, who is common to all, the milk-giver, who is honoured by the holy 
sacrificers. The non -evolved when being counted by twenty-four is called the Evolved.*^ 
(Chullika Upanisad). 

The two verses preceding these arc also given below : 

All men seeing, do not see this brilliant Hansa having eight feet, and three cords, 
this unchanging jewel existing in two conditions and refulgent with light. 

Note : The eight feet are the five elements, earth, water, air, fire and 
ether, mind (Manas), intellect (Buddhi) and self-consciousness (Ahankfira). 
The three cords are either Dharma (virtue), Artha (profit) ;and Kama 
(pleasure), or the Gunas or the three Nadis. The two conditions are the 
subtle and the dense bodies. The Atman is like a necklace on our throats, 
but we do not see it. The Hansa literally means the destroyer of 
of ignorance. 

I i 

KS II 

When the dark ignorance, the deluder of all men, the great Nescience, the veil 
covering the Lord, is rent asunder, then he sees the Nirguija Lord, wdtliin him, dwelling 
in the Buddhi, in the cavity containing all Gunas. He the Blessed Child, the Eternal 
Youth, is to be seen by meditation alone and not otherwise. 

So also the Sm?ti (,Vi§nu Purina) ; 

Ji«Ji sjnitti 

^I«lT^T3ll^wTs ads i 
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“Ab a scent, by its mere contact with olfactory nerves, produces a mental change 
(though it does not directly act on the mind), so the Supreme Lord, without any direct 
action, produces vibrations (Ksobha) in matter. As Space, Time, etc., by their mere presence 
are said to be the cause of the growth, etc. of a tree, though they do not directly cause 
such growth, etc., so the Lord Hari, without undergoing any modifications Himself, 
is said to be the cause of the universe. In the act of creation, the Lord is merely 
a concomitant (Nimitta) cause, and not an active agent, the creative forces (Saktis) are 
verily the primary causes. 

Therefore texts which declare that Brahman is the material cause of 
the universe, should be somehow explained away. 

SidMnta : To this the author answers : 

SUTRA L, 4. 23. 

II U » I II 

Prakftil), the material cause, the Prakiti. Cha, and. JjfiPBT Pratijna, 
the proposition to be proved, promisory statement, the enunciation. 
Dfi^t&nta, illustrative instances. Anuparodh^t, on account of this not 

being in conflict. 

23. Brahman is the material cause also, because this view is not 
opposed to the illustrations and the proposition sought to be established, 
in the Upanisad texts under consideration. — 131, 

COMMENTARY 

Brahman is not only the operative cause of the universe, but is the 
material cause as well ; for thus alone is harmony established between 
Upanisad texts which show the propositions to be established and illustra- 
tions to be given. Thus in Chhandogya Upanisad, VL, 1. 3., we find 
UddSlaka asking his son Svetaketu, who had returned from his teacher’s 
house, after having finished his days, conceited, considering himself well-read 
and stem ; 

iHiTOlfta wuftfir u t Rgfi'KsufiRl; ufiror 

fTOT "iqw Jpg ufTroi wn^?w 

Jiml Jtsup'Kgu w g «t«Rj u uadHIt i 

Bvetaketn, as you are so conceited, considering yourself so well-iead and so stom, 
my dear, have you ever asked for that 3.de§a (generally translated as instruction, but 
meaning here the Euler) by vrbich we hear what cannot be heard, by which we perceive 
what cannot bo peredved, by trhich we know what cannot be known ? 
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' Here the proposition to be proved is the existence of that Ruler or 
Ade^ by knowing whom alone, everything else is known. This AdeSa 
or Ruler must be the material cause also, otherwise *how can His knowledge 
lead to the knowledge of the material universe. If he were merely the 
operative cause, then from mere knowledge of an operative cause you 
cannot know the material cause. In the case of the potter and the pot, 
the two causes are different, not so however here, for the above passage 
clearly shows the unity of the operative cause and the material cause. 
Not only the proposition to be proved asserts this unity, but the illustra- 
tions given in the whole of that chapter of the Clihandogya Upani.?ad, prove 
the same. - Thus, to give a few illustrations : 

jfiT gst mflH fwura’sipt. 

f5|ar w^f?r IM m *t I ^ ^ 

^ a«tr ^«=5rfa ii v n 

My dear, as by one clod of clay all that is made of clay is known, the difference 
being only a name, arising from speech, but the truth being that all is clay. 

And, as, my dear, by one nugget of gold all that is made of gold is known, the 
difference being only a name, arising from speech, but the truth being that all 
is gold. 

And, as, my dear, by one pair of nail scissors all that is made of iron (KdrsnAya- 
sam) is known, the difference being only a name, arising from speech, but the truth 
being that all is iron, thus, my dear, is that Adesa. 

These illustrations show that by knowing the material cause, you 
know the various substances or effects of that matter, and they are oppos- 
ed to the view that Brahman is only the operative cause. Nor is it possi- 
ble to know the pot, from the knowledge of the potter alone. But here 
the text says, “you can know this universe by mere knowledge of Brah- 
man alone.’’ Therefore, for the sake of harmony between the proposition 
to be established and illustrations given therein, we conclude that Brahman 
is the material cause of the universe, while the text expressly declares 
Him to be the operative cause as well. 

SUTRA 1., 4. 24. 

II U » 1 ^8 11 

wfittRrr’ AbhidhyS, will ; reflection. UpadeSat, on account of ins- 

truction or teaching, or statement ^ Cha, and, on account of the statement 
of inany creations. 

24. Brahman is both the operative and the material 
cause of the universe, because of the statement that the 
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creation is His will and because former creations were also from 
His will.-132. 

COMMENTARY 

Tho force of “Clia” or “aad” is to include creations that have gone 
before. The text says : 

I fjeqf i ^ i e i i i 

i i i m fjjraiuqg; ii (Taitt. Up., 11. 6. 1.) 

He wished, may I be many, may I grow (forth. He brooded over himself (like 
a man performing penance). After he had thus brooded, He sent forth (created) all, 
whatever there is. Having sent forth, He entered into it. Having entered it, He 
became Sat (what is manifest), and Tyat (what is not manifest). 

This also shows that from the Supreme Self comes out this universe, 
consisting of sentient and non-sentient beings, and dwelling in various 
localities, and all this is merely the result of the will of the Lord ; so it 
is established, that He is tho material as well as tho operative cause of 
the universe in this creation, as well as in all the previous creations. 

SUTRA I., 4. 25. 

U » I HV II 

Sak^at, directly. ^ Cha, and; (has tho force of inclusion). 
Ubhaya, both (the material and the operative cause). ^l^RTC[ Amnanat, because 
of direct statement. 

25. And both are directly stated, therefore, Brahman is both 
the material and the operative cause — 133. 

COMMENTARY 

The force of ‘Cha’ is here that of denoting inclusion. The scripture 
directly states that Brahman is alone tho material as well as the operative 
cause of the world : 

m ^ m ^ 

What was the tree, what wood in sooth produced it, from which they fashioned out 
the earth and heaven ? 

Ye thoughtful ones enquire within your spirit, whereon he stood when he established 
all things. Brahman was the wood, Brahman the tree from which they shaped heaven 
and earth ; ye wise ones, I tell you, it stood on Brahman, supporting the worlds,-^ 
Bg Veda, 1., 81, 4) and (Taitt. Br^hmapa, 11., 8* 9. 6.) % 
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Tlie question asked here, and the answer given, shows that Brahman 
is both the material and the operative cause of the universe. The “tree” 
here refers to the material cause, and its effects are heaven and earth. 
The Lord of the world created the heavens and the earth, from the tree 
which was its material cause, and that tree was Himself. “They fashion- 
ed” is in the plural number, but the sense is really “he fashioned.” The 
anomaly of the plural number used for the singular is a V“edic license. Tlio 
question is put from the worldly point of view, namely, what is the 
tree, what was tlie support of that tree, what was the support of the uni- 
verse, what materials and instruments were used by Brahman when 
creating. To all these worldly questions the answer given is transcenden- 
tal, and shows that Brahman is not to be judged by any worldly standard. 
He is transcendental in His attributes and substance, and thus is both the 
operative and the material cause of the universe. 


SL'TIU I., 4. 2(). 

n « 1 II 

Atmakrtoh, on account of making itself, ParinS,ni3.t, 

owing to modification. 

26. Brahman is the operative as well as the material cause 
of the universe, because of his making himself so, and by modifying 
himself into the universe. — 134. 


COMMENTARY 


In the Taittirtya Upanisjad, II., 6. we find “He wished, may 

I bo many” and a subsequent passage says that “itself 

made Its Self.” This shows that the object as well as the agent, in the 
act of creation, is the same Supreme Self alone who was mentioned in the 
opening passage “He wished, may I be many.” Tlius Ho alone has botli 
these forms, namely, the agent as well as the object. But, says an 
objector — how can one and the same being, established in one place as an 
agent, become also the object, with all its imperfections, etc. ? To this 
question the Siitra answers by the word Parin&mSt: Brahman becomes 
the object by modification. This Parinaraa or modification does not con- 
flict with the idea of Brahman being eternally unchangeable (Kutastha), 
for there can be a modification not in conflict with unchangeableness. 


The truth of the matter is this : Brahman has three powers, as wo 
learn from the following Srutis : 

JMPf II 
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He is the Lord of Nature (Pradh^na) and of the soul (KsetrajSa) and the regulator 
of Guiias (Svet. Up., VI., 16). 

His various powers are sung in the Vedas, the deeds of wisdom and deeds of 
strength, natural to him. (Bvet. Up., VI., 8). 

So also is the following Smrti : 

TO sfRif cT^srmT I 

The Visinu Sakti is called Para Sakti, His power as manifested in the souls of men 
is called Aparfi Sakti. His third Sakti is called Avidyai named also Karma. (Vis^u 
Purfina). 

In the SSstras Brahman is described as being both the operative and 
the material cause of the world. He is the operative cause through his 
power called the Para Sakti. He is the material cause, through his other 
two Saktis called the Apard Sakti and Avidy^ Sakti, which work through 
the souls and nature (matter). As when a person is said to be a white 
man, it means that the attribute of ivhiteness is predicable of him, and the 
attribute of blackness cannot be applied to him. The qualities positive 
or negative exhaust their force with expressing the quality of the objects, 
and do not go furthei. 

The Sruti also says: 

The one, formless being, with his purposes hidden, who, with various powers, creates 
many forms ; from whom the world rises in the beginning and to whom it returns at the 
end, may he grant us good understanding. (Svet. Up., IV., I.) 

Thus with regard to the one and the same Brahman, both these 
powers are valid: As the operative cause He is Kdtastha or unchangeable ; 
hs the material cause He is Parin^mi or subject to modification ; as 
possessed of subtle nature, He is the agent ; and possessed of gross nature, 
He is the object. This we infer from illustrations of the clod of clay, etc., 
given in the Chhandogya Upani§ad, VI., 1. 1„ as well as from the very words 
of this aphorism, which uses the term Parinftmftt 

In this way Ave have thus refuted also the doctrine of Vivartta, which 
says that the world is an illusion, a superimposition on the true Brahman (as 
the snake is a superimposition on the rope, which appears like a snake), and 
that the world is, therefore, not real. It is not possible that there should be 
the superimposition of the world on Brahman, as is the superimpositiou 
of silver on the mother-of.pearl, which through mistake may appear like 
silver. Because this superimposition presupposes that [the object is in 
front of the person who falls into the illusion. But Brahman is not an 
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object placed in front of anybody, like the mother of silver or rope, because 
He is all-pervading. 

If it be said that Ak^Sa or space is also all-pervading, but 

ignorant people superimpose upon it the qualities of colour, by say- 
ing the sky is blue, etc., and so an all-pervading object may be 

liable to superimposition ; to this we reply, this is not so, because 

superimposition is not possible in Brahman, as it is in the case of AkSSa, 
since Brahman is not an object of attainment or perception as Ak^Sa is, 
and it is never possible that Brahman can have any XJpadhi. Moreover, 

the appearance of a thing as something which it is not, is the same to all 
intents and purposes, as if that thing had changed its nature. And this 
is not possible, unless there is illusion, for without illusion there is no 
possibility of mistaken appearance. This illusion being separate from Brah- 
man falls in the category of Vivarta, and thus we come to the vicious 
circle in reasoning. For we have to assume the existence of a separate 

entity called illusion, in order to explain the theory of Yivarta or illusion. 
In the Scriptures, the world is sometimes said to be a mere illusion, no 

doubt, but it is said so in order to produce disgust and indifference 

towards it, and not that the world is really non-existent or an illusion. 
Thus say the wise who know the truth. Had the world been a mere 
illusion and hallucination, then there would be no definite laws in this 
world, such as we find in the elements which constitute the world, such 
as a particular group of atoms constitutes a particular object, and that 
object always has the same number of atoms, neither more nor less. If 
the world were an illusion, we should expect the indefiniteness of elements, 
for illusion has no laws and may be subject to any change. The change 
of condition is seen only with regard to objects which are real and subject 
to law. With regard to objects which are non-real, and whose nature is 
not fixed, we cannot say that they can undergo any change of condition, 
for objects of illusion undergo changes at every momemt, and such change 
is not a change of condition, but inherent in the nature of illusion. 
Therefore, the true Scriptural doctrine is that of Parinama, namely, that 
the world is a modification of Brahman and is real ; while the theory of 
illusion or Vivarta has no foundation in the Scriptures. 

SUTRA I., 4. 27. 

^ n n » I II 

Tonilj, the womb, the source. Cha, and ft Hi, because. 
Glyate, is sung, is described, or called. 

27, Brahman is both the material as well as the opera- 
tive cause of the universe, because some texts so describe 
Him. — 136. 


27 
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COMMENTARY 

The follovviog texts of the Mu^daka Upanisad call Him the Yoni of 
file universe : 

II 

; That whom the wise regard as the womb of all beings. (I., 1. 0.). 

1 ! 

The maker, the Lord, the Person, Brahman, the womb. (III., 1. 6.) 

The word ^'maker" shows that he is the operative cause, while the 
term "womb” shows that He is tho material cause also. The word Yoni 
or womb always denotes the material cause. As in the sentence : “The 
earth is the Yoni or womb of herbs and trees, etc.” 

True, in ordinary language and in the Vedas, a distinction is drawn 
between the material and the operative cause, and ordinarily we do not find 
one person combining in himself both these • qualities, for many causes 
are required to bring about any particular result in worldly life ; yet the 
express texts above quoted leave no room for doubt, that so far as God is 
concerned. He is both tlie operative and the material cause. 


Adhikarana VlII. — All names are names of God. 

Visaya ; The present section is commenced in order to show that 
there are no Upani§ad texts, which would go against the propositions 
above established. Tliere are some texts, which apparently establish 
that Pradhfina or Siva or some other deity than Vi§nu is the cause of the 
universe, while others prove that the individual self, the Jiva, is such a 
cause. In the SvetS^vatara Upanisad we find the following texts, showing 
that 6iva is the cause of the world-creation, etc., and not Hari : 

u \o w 

The Pradhfna is changeful ; Hara {lit., the Destroyer) is immortal and unchange- 
able. The one God rules the changeable Pradhana and the unchangeable human soul. 
By meditating on Him, by communion and xinity with Him, the world-illusion is 
completely removed and comes to an end. (I., 10). 

ft # sr ftfftqur i 

»fm: II ^ II 

Eudra {lit, the killer of all pains) who rules all worlds with His powers, is one only 
—the wise do not acknowledge a second. He exists behind all persons. He creates all 
Die worlds, preserves them and rolls them up at the end. (III., 2). 

♦fV IrtTsif iifft: ^ ft^imnsS usmiJmr « vft 

?I?iwrr ^«f3 II V II 
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He who* is the cause of the birth and the power of all the Devas, Budra, the Lord 
of all, the Omniscient, who, at the be^^innin^? begot Hiranyagarbha, may He grant us good 
understanding. (III., 4.) 

II II 

When darkness is removed, there is neither day nor night, neither being nor non- 
being, but only the Siva alone. He is unchangeable. He is adored by the Sfivitrt. From 
Him flows the Ancient Wisdom. (IV., 18.) 

The following texts similarly show that the creation proceeds from 
Pradhflna : 

5Wt5|- JTH II 

From Pradhitna {lit, tlie Best, the Chief) is produced this universe, it goes back into 
Pradh^na, it is sustained by Him ; verily there is no other cause recognised by the wise. 

The following text shows that the world proceeds from the Jiva : 

sift 1 

^ 5Prfiri^f?cT, ^ JjftsfTgc 

From the Jjva {lit, the life, the Giver of life) proceeds all beings, they remain sus- 
tained by the Jiva firmly, they merge into the Jiva ; there is no higher cause than the 
Jtva. 

Doubt : Here arises the doubt. Do the words Hara, etc., used in 
the above extracts, denote what they ordinarily mean or are they to be 
taken in their etymological significance, as denoting Brahman ? 

Purvapaksa : These words must be taken in their ordinary significance^ 
and denote Siva, Pradhflna and Jiva, respectively. 

Siddhdnta : This objection is met by the author by the following 
Sutra. 


SUTRA I., 4. 28. 

<^51 ^nwmi in 1 » I "(c II 

Etena, by this, by the method of interpretation indicated in the 
above Sdtras. Sarve, all (words like Hara, Uudra, etc.) s?n^*IT?n: Vyftkhy&tftb, 
are explained. 

28. Thus are (to be) explained all words (like Hara, etc.) — 136. 

COMMBNTAEV 

Ihe words like “Hara,” etc., should be explained by the method 
above indicated. All such words denote the Supreme Brahman, because 
all names and words are His name. As says the following text : 
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All n«niAa that exist among mankind have come out from Him, the Farn§a (and so 
primarily apply to Him). 

The Bhfillayeya ^ruti also says the same : 

jnurfjr ^ ^ ^ ii 

“Him denote all the names, they all declare the Supreme Brahman, 
the Lord Vi§nu.” 

YaiSamptiyana also has said that all these names are the designation 
of l^rt Kf^na. In the Skanda Purfina also it is written ; 

‘‘Excepting the names of NdnlyaQa and such like, Hari gave all his other names 
(like those of Eudra, etc.) to different Deities.'^ 

The guiding principle, however, is this : Where there is no conflict 
of teachings, there the names like Kara, Rudra and the rest, denote 
the respective Devas popularly so called. But where there arises a conflict, 
there these names denote the Lord Vi§nu alone. 

The repetition of the word Vy&khySt&t is meant to indicate the termi- 
nation of the Adhyfiya. 

Let our hearts be ever fixed on the Lord Krsna, who, as if in sport, creates, main- 
tains, and destroys the whole universe, who is the Supreme Lord, whose powers are in- 
conceivable, infinite and true ; and in whom all the Vedas find their final goal and 
fulfilment. 

Here ends the fourth P&da of the first AdhySya, 

Note: Thus the word Hara when applied to God means the Destroyer, who breaks 
up all the elements into their primordial state at the time of Pralaya. (Harati tattvg,ni, 
layAbhimukham nayati) ; Eudra means the destroyer of all pains. (Eujam dr^vayati) : 
Siva means the Blessed One, the Auspicious One, Pradh^na means the Best, the Chief; 
Jiva means the Life, the giver of life ; and so on. 



SECONl ADHYAYA 

First Pada. 

|;^qr: qg^^g qf^: II 

May that Lord Kvsna be my refuge and goal» who with llis discus 
called budai’^aiia protected in the womb of his mother UttarS, the holy 
Pariksita, the son of Abhimanyu, even before his birth, from the burning 
arrows of the cruel son of Drona. 

Note : This verse has a double meaning. It may be applied to Krsna DvaipAyana 
and the author of the Siltras also. 

In the first Adhy^ya, it was establislied tiiat tlie Lord of all is the 
chief object, which the Vedanta texts teach ; that He is the material as 
well as the operative cause of all ; that He is different from everything ; 
that He is the Inner Self of all things ; that He is free from all imperfec- 
tions ; that Ho possesses inconceivable infinite powers, and has measure- 
loss auspicious qualities. This was established by the Samanvaya or 
correct interpretation of all the Vedanta texts. But in the second Adhyflya, 
it would bo proved that all contrary views establishing Pradhana to 
be the cause of the universe are wrong ; and it will reconcile tlie con- 
flicts of Srayti and reasonings, which go to establish that contrary view, 
by proving that those reasonings are fallacious, and the systems of crea- 
tion, etc., established by the VedSnta are the only right view. Thus this 
chapter proves that the philosophy of Kapila is not supported by VedSuta 
texts* 


Adhikarana L—The Refutatioii of Smkhya. 

At first, the author of the Sutras disproves that S&nkhya is opposed 
to the sacred texts and removes the doubt that the Vedanta view contra- 
dicts those texts which establish the Sftnkhya theories. It shows that, 
properly speaking, there is no foundation for the Sflnkhya view in the 
Ved&nta texts. 

Doubt ; Here the doubt arises, whether the view that Brahman is the 
sole cause of the universe, as established by the reconciliation of the texts, 
in the first Adhyftya, is not contradicted by the SSnkbya Smyti. 
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Ptirvapaksa • The opponent says, if Brahman is the sole cause of 
the universe, then what becomes of those texts which establish the 
Sahkhya view that PradhSna is the material cause of the universe. Ac- 
cording to Yodanta, this Sahkhya Sniyti would find no scope. Kapila, the 
author of S^nkhya, is called a R§i in the following text of the SvetS^vatara 
Upanisad : 

“It is the one who superintends every cause, all forms and all germs ; who sustains 
with knowledge the wise Kapila, the first born, and who saw him born.'’— (B vet. Up., V., 2) 

This sage Kapila is thus an authoritative person, because the Bruti 
itself calls him the Rsi Kapila. This Rsi acknowledges the validity 
of fire-sacrifices, etc., as taught in the Karma KSnda (and is not a scoffer 
of ritualism like some other heretics). He has composed tlie S&nkhya 
Bing’d, as rfhana Kanda, in order to teach men the nature and moans of 
getting release, to those who desire Mukti. The first aphorism -of his 
system is : 

W Atha, now, Trividha, three-fold. 5*^ Dul)kha, sorrow. ^91^ 

Atyanta, complete. Nivrttil), cessation. Atyanta, complete. 

Purusarthalj tlie stimmum bonum. 

The complete cessation of three sorts of sorrows is the highest end of man. 

In another aphorism he says : 

Na, not. fgw Dri§f:8rtha, visible means. Siddhily, attainment. 

Nivrtteb, after cessation. Api, also, Anuyytti, return. 

Dar^anfit, because of being found. 

This cessation of pain is not possible by material means, because the relief afforded 
by them is temporary only ; and there is the recurrence of pain. 

In this system the non-sentient Pradhftna is the independent cause 
of the world ; and Pradblna creates the world in order, to give release to 
the bound Jivas, or for her own sake. Though insentient, it creates the 
world ; just as the insentient milk turns of its own accord into curd, etc, 
If, therefore, Brahman be held to be the sole cause of the universe, then 
the Sftfikbya doctrine becomes contradicted and will find no scope 
where^ because it is entirely devoted to 'the setting forth of theofeKoal 
truth and not practical duty, and if it is not accepted in that gual^/ it 
is of no use whatsoever. Therefore, Yedtota texts should be so combed 
as not to contradict the system of Kapila who is a great authority. It oaui 
not be said, that if we interpret Yed&ntar texts in conformity witi Stt 
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then Manu and other Smytis like that would be contradicted. There is 
no harm, if Sm^tis like Manu and the rest are contradicted on theoretical 
points, for such contradictions would not make those works useless. For 
Manu and similar works inculcate practical religious duty, and are autho- 
ritative in matters of Karma Mnda and will thus have a scope of their 
own. The Sfthkhya Srayti, however, is purely theoretical. 

Siddhdnta : This objection the author replies by the following 
Sdtra : 


SI^lllA II., 1. 1. 

^ q ii ^ i n ni 

Snirti, tlie Smrti, the Kapila philosopliy. Anavak^a, 

non-room, want of application, redundancy. Dosa, fault, nfljf; Pra- 

sangab, result. Iti, thus ^ Chet, if. sf Na, not. Anya, other. 

Sniyti, the Smrti. Anavak&Aa, non-scope or redundancy. 

Dosa, fault. Prasahgftt, because of tlio result. 

1. ( If it be objected that ) the ( Kapila ) Smrti will 

find no scope ( under Veddiitic interpretation ), we say no ; 

because ( under the Sfthkhya interpretation ) there would 

result the fault of want of scope for other Smrtis ( like that of 
Manu, etc.) — 137. 


COMMENl’ABV 

Tlio word Anavaka^a means want of room, want of scope, in othoi' 
words, becoming totally useless. The objection to the Vedftnta texts 
being explained, by force of Samanvaya, as teaching tliat Brahman is the 
sole cause of the universe, is that the Saiikhya Smfti does not find any 
scope under that interpretation ; therefore, the Vedanta texts ought to bo 
explained in a way opposite to that which would appear from their super- 
ficial plain meaning. This objection is raised in the first part of the 
Sutra. 

It is answered in the second half of the Sdtra, which says, let it be 
80 that the Sdnkhya Smfti finds no scope, for otherwise other Smrtis 
like those of Manu and the rest which are in harmony with the Vedanta 
teaching and which declare that Brahman is the universal cause, would 
become useless. Thus there is a choice of two oVils : should the Vedanta 
texts be interpreted in a distorted way, so as to give scope to the 
Sankhya Smyti, or should they be interpreted in a natural way, so as to 
give room to Manu and the rest. The greater evil is not to give scope to 
Manu and the rest Manu and the Smrtis like that establish that the Lord 
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is the cause of the creation, etc., of the universe, and that the theory of 
Kapila is not correct. Thus Manu (Chapter I. V.) says : 

ii jftsBPRftfi’Sfqsmj: q^ssjifR; gsntwt i 

H ^55(541 II JOT*! am 

tni s(t5ra^5a5i5. i 5RJr«au^^ i 3 % »wi 

ftmas* II 

This (universe) existed in the shape of darkne.<7S, unperceived, destitute of distinc- 
tive marks, unattainable by reasoning, unknowable, wholly immersed, as it were, in deep 
sleep. 

Then the divine 8elf-existent (8vayambhu, himself) indiscernible, (but) making 
(all) this, the great elements and the rest, discernible, appeared with irresistible creative 
power, dispelling the darkness. 

He who <*an be perceived by the internal organ (alone), who is subtle, indiscern- 
ible, and eternal, who contains all created beings and is inconceivable, shone forth of Ws 
own (will). 

He, desiring to produce beings of many kinds from his own body, first with a 
thought created the waters, and placed his seed in them. 

That (seed) became a golden egg, in brilliancy equal to the sun ; in that (egg) He 
himself was born as Brahman, the progenitor of the whole world. 

Similarly, Par^^ara says in the Vi^nu Purina : 

1 3r«i4tsmr 3 pw II 

I ?I«II Jra?5|4 3?;?n5.5i: II 

From Visnii there sprang the world, and in Him it abides ; He makes this world 
persist and he rules it. He is the world. As the spider draws out the thread from his 
stomach, and again draws it into his body, similarly the world is emitted from the body 
of the Lord and merges back into it. — Visnu Purfina. 

There are other Smytis also to the same effect. These find no scope 
in Karma Mnda and are concerned with theoretical truth only. They 
cannot be explained as helping Karma Kanda. They are taught for the 
sake of JnSna, because they teach practical duties, with the object of 
purifying the mind, so the knowledge of Brahman may arise therein. 

(All abstract science and philosophy are of no practical utility, except 
in so far as they couduce to mental culture ; or to put it in the words of 
the Hindu Philosophy, Jilftna Klin^a has no concern with actions, but only 
with the purification of the mind.) The following Sriiti text shows that 
the purification of the mind is the object of JfiSna Mnda : 

imjroi «i%at 11 

The Bra-hmapas try to know Him through the studies of the Vedas, by sacrifices, by 
alms, by austerities and by fasting,— Br. Up., JV., 4. 22. 
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No doubt in some cases we find the performance of these things 
load to the falling of rain, to the begetting of sons, to the attainment 
of heaven, etc. That is, however, only side-results or bye-products, which 
arise occasionally ; with the object to produce faith in the scriptures ; and 
their higher objcc*' is to produce knowledge of Brahman. In fact, the 
entire Veda including the Karma Ktinda has this object, as says the text : 

II II 

Whose form and essential nature all the Vedas declare and in order to attain Whom 
they prescribe austerities, desiring to know whom the great ones perform Brahmacharya, 
that symbol I will briefly tell thee. It is Om. (Katha Up., I., 3. 15). 

So also the text : 

>^T:, etc. 

“All the Vedas declare Narayana alone,” etc. 


Nor can we settle the meaning of the Tedanta texts by moans of the 
SMkhya Smrti of Kapila, for then we should have to accept the extremely 
undesirable conclusion, that all the other Smrtis quoted are of no authority, and 
it would be establishing a conclusion opposed to the whole tendency of the 
sacred scriptures. For settling the meaning of a text is to show clearly 
the whole current of the scripture. SSnkhya Smvti does not possess 
this qualification. Therefore, it is against scripture, evolved out of one’s own 
inner consciousness and not the production of any authoritative (Apta) person. 
We are, therefore, not afraid of the contingency that the Sankhya Smfti 
would find no scope in Vedanta. Let the SShkhya 8mrti be totally discarded 
when by so doing we save those other very numerous class of Smytis 
which closely follow the doctrine of the Vedflnta. 

It is not proper to show undue preference for SShkhya Sm^ti merely 
on the strength of its being composed by an Apta or authoritative person. 
For in that case, we shall have to admit' many a conflicting Sm^ti, such 
as those of Gautama, etc., who were also Aptas, but who have given 
different theories about the world, soul and God and thus we shall be 
landed into th^ absurdity of believing contradictory theories, merely because 
their authors were Aptas {or reliable honest persons). The result of which 
will be that we shall never know what was the truth. Moreover, it is a 
well-known maxim that when there is a conflict between two Smytis, then 
that Smfti alone is to be followed which is in harmony with the sacred 
scriptures (Sruti) : and that alone ought to be respected. 

28 
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Since our opponent T’aises the objection on the strength of Kapila’s 
Sinyti, therefore our author says, “we shall refute him by his own argument,” 
namely, by the strength of other Smrtis such as those of Manu, etc. For if 
the argument of the opponent has any force, it comes to this, that scope 

should be given to the Smrtis, and the Vedanta should be so explained that 
the Sniftis should not be discarded. 

Taking our stand on this proposition of our opponent we say, that we 
must so explain the Vedanta that it may give scope to the largest number 
of Smrtis, such as Manu and the rest 

As regards the objection, that the author of the SShkliya is spoken of 
respectfully by the Sruti itself, in the famous passage of Svet^Svatara 

Upanisad (V., 2), we reply that you have not properly understood that 
verse. It does not refer to Kapila, the founder of Atheistic Sfinkhya, 

but to a different being altogether. The verse really means, “He who before 
the creation of the world produced the sage Kapila’ (namely, the Golden- 

coloured BrahmS) in order to maintain the universe and who sustains this 
Brahma with the knowledge of the past, present and future, wo worship 
that Lord God.” The word Kapila hero means Golden-coloured, and is another 
name of BrahmS called Hiranyagarbha, referred to in this very Upanisad in 
Verso 4 of the 3rd Chapter: “He who is the cause of the birth and 
power of the gods, Rudra, the lord of all, the omniscient, who at the 
beginning begot Hiranyagarbha, may he grant us good understanding.” 
That this first-born with the Golden colour is Brahma, we find also from 
Verse 12, Chapter IV of this Upanisad. Thus the sacred scripture refers 
to another being altogether, wh^n it uses the word Kapila ; and it does 
not refer to the founder of the atheistic science, for he misinterpreted the 
meanings of the Sruti. Therefore, if this later Kapila is called an unauthor- 
itative person (An&pta) we are not showing any disrespect to the Sruti. On 
the other hand, the authoritativeness of Manu is stated in unambiguous 
language in the Taittiriya Br&hmana, where it is said, “Whatever Manu has 
declared that is a panacea.” 

Similarly, Sri Par^Sara is mentioned in the Vi§nu PurSna to have 
obtained the knowledge of the suporsensuous worlds and of the true nature 
of Devat^s, through the blessing of Pulastya and Va^i§tha* Thus both 
Jifanu and Par^fiara are undoubtedly Iptas, but not so Kapila. The sage 
Kapila who founded the S^hkhya Smrti opposed to the Vedic doctrine, 
was a particular Jiva, born in the family of AgnivamSa and deluded by 
the mysterious power of the Lord, he propounded this false philosophy. 
He is not that Kapila who was the son of Kardama, for he was an incar- 
nation of Vi§nu. 
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Note : There are two persons of the name of Kapila mentioned in our books ; they 
should not be confounded. The founder of the atheistic Sankhya was a different |x*rson 
from the Khpila mentioned with great respect in Bh^gavata Purina and the Bhagavad 
Gitd. See our Chhdndogya IJpanisad, page 242 . 

Thus we find in the Padma Purana : 

? ii 

One Kapila called also V^sudeva taught the philosophy of SAiikhya to the Devas, 
Brahm^ and the rest, to the Rsis, Bhrgu and the rest, as well as to Asuri. He taught 
the doctrine full of harmony with the teachings of the Vedas. There was another Kapila 
who also taught a S^hkhya philosophy, fully opposed to all the Vedic teachings, and he 
had also a disciple called isuri, who was other than the first Asuri. His Philosophy is 
full of false reasoning and bad arguments. 

Therefore, there is no fault if the Sankhya Smyti be entirely discard- 
ed, because it is opposed to the Vedas and is the work of a person who is 
not an Apta. 


sexuA. II., 1 . 2 . 

II X I U \ II 

rtaresam. of others, namely, of other points mentioned in the 
philosophy of Saiikhya. Cha, and. Anupalabdhelj, because of the 

non- perception, because of their not being found in the Vedas. 

2. Many other doctrines taught in the Sflnkhya phi- 
losophy are also not found in the Vedas, hence this system is not 
authoritative. — 138. 


COMMENTARY 

It is not only because Sankhya teaches that Pradhfina is the author 
of creation, which makes it unauthoritative ; but it teaches other doctrines 
also, which have no foundation in the Vedas. Thus it teaches that souls 
are pure consciousness and all-pervading, that bondage and release is the 
work of Prakrti alone, and these two are effects of Prakyti. It further 
teaches that there is no Supreme Spirit, the Lord of all. It also holds that 
time is not a Tattva. It holds that the Prfinas are merely forms of the 
functions of the five senses, and have no separate existence of their own. 
All these heterodox doctrines are to be found there. 
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Adhikaran II. — The refutation of Yoga. 

Says an opponent, admitted that the Vedanta text should not be 

explained in the light of the Sahkhya philosophy, because it is opposed 

to the theory of Vedanta. But they may be explained according to the 
philosophy of Yoga, because it is based on the teachings of Vedanta and 
is not opposed to it. In fact, Yoga is in harmony with sacred scriptures, 

and may be called a Srauta philosophy. It is mentioned in the Upani- 

§ads thus : 


zfr^fr ft- I) u w 

That they hold to be Yoga, which is the firm restraint of the senses. Then one be- 
comes not heedless. Yoga should be jierformed with regard to the Lord, from whom is 
the origin and destruction of all thin^fi.- Katha Upanisad, VI., Ih 

We find many such reference to Yoga in the Upanisads thus : 

^ II II 

Nachiketas having then obtained all this knowledge and practice of Yoga imparted 
by Yama, attained Brahman, became free from Bajas and beyond death ; another who thus 
knows the spirit certainly becomes m.— Kafka TJmnisad, VL, 18. 

Similarly, the method of postures and other members of Yoga are 
taught in the Gita also, where it says, that one should sit with his body straight 
and neck not bent, etc. Therefore, the Lord Patanjali composed this Yoga 
Smrti in order that men may conquer Sahsfira, by crossing over the diffi- 
cult ocean of the world. He is one of the best authors and he has 

composed this philosophy through his great Yoga powers. Thus his first 

aphorism is : 

1 1— i. 

Now an explanation of Yoga.— 1—1. 

1—2. 

Yoga is the cessation of the modifications of thinking principle. — 1 — 2. 

These Sutras are not opposed to Vedfinta. If this Yoga Smyti, 

which merely deals with the teaching of the concentration of the mind, be 
held unauthoritative, then it will find no scope anywhere else ; and if the 
Vedfinta texts are to be explained by the method of Samanvaya, without 
regard to any other Smyti, then this Yoga becomes redundant There- 

fore, the Vedftnta texts should be so explained as to give room to Toga 
Smpti, and the doctrine of Samanvaya should not be carried to this extreme. 
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The Smytis like Manu and tlie rest, being concerned with Karina Kanda, 
may be contradicted in certain parts by the Toga Smrti ; but they will 
still have room, inasmucli as they teach practical duties (Dharma). 
Therefore, says the Purvapaksin, the Tedanta texts should be construed by 
the Yoga Smrti and not in accordance with the above-mentioned Saman- 
vaya. 

Siddhdnta : To this the author replies by the following Sutra : 

SOTRA II., 1. 3 

IM I M ^ II 

Etena, by this ; namely, by the refutation of the S^hkliya Smrti. 
Yogab, Yoga doctrine as to creation. ' Pratyuktalj, has b(;ou refuted. 

3. By the above refutation of the Sahkhya Smrti, 
the Yoga Smrti is also to be understood to have been refuted— 
139. 


COMMENTARY 

On similar grounds as those by which the S^hkhya theory of creation 

has been refuted, the theory of Yoga is also refuted thereby. For the 

Yoga theory on this subject is opposed to Vedanta. If the Vedanta texts 
are to be explained by the light of the Yoga Smrti, then the other bmytis, 

like that of Manu and the rest, which are in harmony with the Yedas, 

would become useless ; and will have no scope. Therefore, the Yedanta 
texts about creation are not to be explained in accordance with the Yoga 
Sm?ti. 

It cannot be said that the Yoga theory about creation is not opposed 
to the Vedanta theory about cosmogony. For in the Yoga philosophy 
also, the Pradhana .is said to be the independent cause of creation Accord- 
ing to the Toga, the Lord and the Jivas are mere consciousnesses (Chiti- 
m&trab) and both are all-pervading (Vibhu). Not only is the Yoga theory 

opposed to Vedanta in these matters, it is opposed also in other respects, 

such as : Yoga holds that Mukti is merely the cessation of pain, which is 
a result of Toga practice. All these theories are opposed to the teachings 
of Vedanta on these points. We do not find in the Vedanta texts the 

mention of the three-fold means of right knowledge, admitted by the 

Yoga. The latter holds that the Pramanas are perception, inference 
and testimony. Nor do we find in the Vedanta texts the mention of the 
five Vyttis or functions of the mind, mentioned by Yoga. The Yoga 
bolds that Chitta or mind or thinking principle has five modifications, 
right knowledge, false knowledge, fancy, sleep and memory. There is no 
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such classification of mental functions in the Vedanta texts. All these 
things are to be found in the Yoga philosophy alone. Therefore, Toga 
Smyti being opposed to Vedanta on these matters, is not a valid Smrti. 
If it be said, the Yoga philosophy would find no scope otherwise, we say, 
let it be so. But since it is opposed to the Vedanta, we are not afraid, if 
it has no scope left to it. In fact, all the arguments adduced to refute 
S^nkhya may be adduced against the Yoga also. The real truth about the 
Lord as revealed in the Vedanta, about the Jivas, about the cause of 
bondage and salvation, and the means of getting salvation will bo described 
later on. 

This being so, how do you explain those Vedanta texts which expressly 
mention Yoga and its various members, such as the following : 

m I 

11 c II 

Making his body, with its three raised parts steady and placing his senses into the 
heart with his intellect, the wise men should cross all the fearful streams by means of 
the rafter of Om, the Brahman.— Up.j II., 8. 

^ II II 

The Eternal among the eternal ones, the Consciousness of the conscious beings w'ho 
though one, dispenses to many their objects of desire— one who knows that God, the cause 
who is knowable by S^fikhya and Yoga, is freed from all bonds . — Svet Up., VI., 18. 

The words SShkliya, Yoga, however, hero mean metaphysical knowledge 
and meditation, and have no reference to the systems of philosophy bearing 
those names. 

Kelease cannot be obtained by the method taught in Yoga, namely, by 
the discrimination of the difference between Purusa and Prakirti, which 
is the favourite method of Yoga and Sahkhya. According to Vedanta, 
release depends on the grace of God plus the knowledge of God, and not 
upon the knowledge of the difference between man and matter. This will 
be proved by the following texts : 

^ 11 c 11 

I know this Great Spirit, shining like the sun and transcending the world of darkness. 
It is only by knowing Him that one escapes death ; there is no other path to go upon.— 
iSmt. Up,, HI., 8. 

^ 'lid *nwi: n ft 

5ftft II II 
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Knowing Him alone, let the wise Biithmana constantly meditate. Let him not study 
many books, for verily all that is waste of energy, — Bf, Up,^ /K, 4, 21, 

He who meditates on Him, feels joy in Him and is devoted to Him, alone gets 
immortality and no one else. 

Moreover, that portion of the SMkhya or Yoga, which is not opposed 
to the VedSnta, is admitted valid by us also. We do not cherish any 
animosity against the whole of S^hkliya or of Yoga : but take exception 
only to certain theories of theirs, as to creation and the method of obtain- 
ing release. The fact is, we simply discard the portions expressly opposed 
to the Vedanta, and accept the rest of the philosophy of Yoga and 
Sahkhya. 

True, the Yoga is not non-theistic like the Sahkhya, for it admits the 
existence of Ood, in its several Sutras, such as the following : 

Isvara, God. Pranidhan^t, by resignation to the will of. m Vd, or* 

Concentration may be attained ‘by complete devotion to the Lord. 

lie: 555^^^^ : i 

Klesa, pain. Karma, acts. Vip^ka, fruits of act. Ssayaili, 

by the store, Aparfirarstah, untouched. 3^®r, Puru^a. Visesali, particular 

Spirit, Isvarah, Ijord. 

“The Lord is a particular Spirit untainted by evil, suffering, acts and the fruits of 
actions,^' etc. 

Yet these Siitras are not absolutely necessary for the Yoga system, 
and many say that the author of Yoga was not in his right mind when 
he framed these particular aphorisms, and they are merely a mistake of 
his. 

Similarly, Gautama, the author of Nyaya, and Kauada, the author 
of the YaiSe§ika, were deluded when they propounded their theories 
regarding creation and release : wliich are also opposed to the Vedanta. 

These will be refuted later on. No doubt these authors are also 
very learned and wise, but their delusion is the result of either too much 
conceit of their own knowledge, thinking that they were omniscient, or 
because the Lord had so willed that they should start such theories, forj 
some mysterious purpose of His own. In fact, some hold that these 
theories were necessary in order to clearly bring out the perfect symmetry 
and harmoniousness of the Vedanta. 

The present Sutra opens a *new Adhikarana, inasmuch as the Yoga; 
differs from the Sahkhya in admitting the existence of the Lord ; and so 
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the doubt arose that the refutation of the S^hkhya did not necessarily 
involve the refutation of Yoga. To remove that doubt, this Adhikharana 
has been started. Tlie 8aiigati is Atide^a or analogy. Though the author 
of i'^oga is no less a personage than the Great Hiranyagarbha himself, yet 
oven he should be discarded on points where he contradicts Vedanta. 


Adhikarana III. — The Vedas are eternal and infallible. 

Says an objector : If the Smrtis like the Sahkhya and the rest 
are to be set aside as non-valid and Anapta, merely because they are 
opposed to the Vedas, then you must first establish that the Vedas them- 
selves are infallible and contain nothing which is opposed to science or 
reason. The present section is commenced to remove that doubt, and 
to establish the infallibility of the Vedas' 

Doubt : The doubt is raised in the following form. Is the Veda 
fallible or infallible ? Is it the production of an Apta or an Anfipta ? 
Had the Veda been infallible, then all that it says would come out to be 
true. But that is not the case. For example, it says, “Let a person desir- 
ing rain, perform the KSriri Sacrifice.” Now the performance of the 
KSrirt Yajiia does not invariably produce rain. Therefore, the Veda is 
not infallible. 

Siddhdnta : To this the author replies by the following Siltra : 

SlITRA II., 1 . 4 . 

^ II ’v H I » H 

5T Na, not. Vilak^anatvSt, because of the difference of charac- 
ter. Asya, of that, of the Veda. TathStvam, suchness, the eternity, 

the authority. Cfia, and. SabdM, from the Word, from the Scripture. 

4. The Veda is not unaathoritative (like the Sahkhya, 
etc.) because of its being of a different character altogether, and 
because its eternity is established from the Word. — 140. 

COMMENTARY 

Tfie Veda is not unauthoritative, like the Smftis of the Sftnkhyas 
and the rest. Why ? Vilak§anatvat Because it has a different charac- 
ter. Every human production is liable to four-fold error ; that is, heedless- 
ness, wrong-headedness (trying to establish a proposition merely through 
a spirit of argumentation and against one’s own inmost conviction), error 
or delusion, and want of ability, owidg to imperfection of instruments. 
No such errors of authorship are possible in the case of the Veda. For 
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it is eternal and has no human being for its author. And its Tath^tva, 
suchness, the possession of such attribute, namely, its eternity, is prov^ed from 
the Word itself. As says a Sruti : 

Tasmai. to him, to the Agni. ^ Nunam, now. Abhidyave, to 

the well-satisfied, qr^r, Vacha, with Speech, fq^q, Virupa, 0 sage Virupa. 
f^^T* Nityay^, with the Eternal, Vrsne, to the Powerful. =5h?F^, Chodasva, 
praise. Su-stutim, a fair praise. 

Now, O Virfipa, rouse for Him, Strong God who is ever Self-content, fair praise 
with the Eternal Vcdic Speech- Rg Veda, VIT., 94. G. 

Thus the Sruti itself calls the Mantras by th(i significant opitfiet of the 
Nitya-vak or the Eternal Voice. The Smrtis also declare the Veda to be 
eternal. Thus in the following : 

The Self-existing Lord, in the beginning of creation, sent forth the eternal, beginning- 
less voice, the divine Veda ; from which proceeded all the other scriptures. 

The Smrtis like those of Manu and the rest, arc authoritative, because 
they are based on the Veda, and for no other reason. In the Sutra, I, 3. 29, 
the eternity of the Veda was established by reasoning, in the present Sutra 
it is established by authority ; herein consists the difference between these 
two Sutras. 

But, says an objector, the Vedas are non-eternal, because wo find 
in them a statement to the effect that they were created, at a certain time, 
and every thing that is created, has an end, necessarily, some time or other. 
The following verso of the Purusa Silkta shows that the Vedas are 
created : 

i 

Tasmat, from Him. Yajhat, from that Sacrifice, Sarva- 

hutah, all-offered, general sacrifice, Rchalj, the Rik, hymns. 

SfiraSni, the SSma hymns. Jajniro, were born or produced, Chha- 

ndSmsi, the Chhandas. Jajnire, were born or produced. Tasmfit, 

from Him. Yajus, the Yejur Veda. Tasmat, from Him. 

Ajtyata, was born, produced. 

From that great general sacrifice, Bchas and S5ma hymns were born, therefrom were 
spells and charms produced ; the Yajus had its birth from Him— -Rg Veda, X 90. 9. 

29 
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To this we reply, this is not so. By the word Jan “was born” we 
mean “was manifested” ; and not born in the ordinary sense. As has been 
said in the following verse : 

vrog-iw dlaw^AT jn i 

This Lord Veda is Belf -existent (that is eternal). Ihon, 0 God, hast sung it out 
of old. The great ones from Siva down to the Rsis are its reciters only and not its 
authors. 

Nor can it validly be objected, that the Vedas are unauthoritative, because 
they do not always produce the results promised by them. The production, 
of any particular result, depends upon the capacity of the person performing 
the act. A competent person (like a compettmt chemist) always gets the 
predicted result, by the proper chanting of the liymns, while an incompetent 
person (like a tyro in Clicmistry) fails to get the expected result. The failure 
of the result only proves the incompetency of the agent and not the defective- 
ness of science. While the Smrtis like the Sahkliya and the rest are un- 
authoritative, not because they fail to produce the results promised by them, 
but because they are in conflict with the teachings of the Vedas on these 
important points of Creation, Release, etc. 


Adhikarafla IV , — The Superintending Devas are denoted by 
tei^ like lire,^ Earth, etc. 

Objection : Let it be so. But how do you reconcile the absurd sayings 
of the Vedas, such as the following : 

“The Fire willed let me become many ; the Waters willed let us become 
many .” — Chhdndogya Upanisad, VI., 4., etc. 

“These Pranas quarrelling among 'themselves went to Brahmti and asked 
who was the best amongst them,”— Br Up. 

The elements like fire, etc., are non-sentient objects, and to say that they 
willed or quarrelled, is as reasonable as to say that the sons of a barren 
woman held a discussion. Therefore, one portion of the Vedas being proved 
unauthoritative, the portion relating to Brahman being the cause of the 
world, is also without authority. The Pradh^na is, therefore, the cause of 
the world. 

Reply : To this the author replies by the following Sutra : 

SUTRA II., 1. 5. 

H I n !< II 

Abhim&ni, the presiding deity of the elements, etc. Vyapade- 

pointing out of, denotation of. g Tu but. Vi6e§a, on account of 
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distinc-’on, because of being so qualified. The epithets app'^ed to these ele- 
ments show that the superintending Devas are meant, Anugatibhyto, 

on account of their enteiing. The subsequent passage expressly shows that 
the Devas entered into them. 

5. The words fire, etc., however, denote there the 
superintending Devas, because the epititct ‘‘Deva” is mentioned 
there, and the statement that they entered these elements prove 
it also.— 141. 


C0M3IENTARY 

The word “Tu’’ shows that the doubt above raised is being removed. 
In the phrases “the fire wi^'ed/’ etc., tho conscious superintending Devas of 
these olemen^^ are meant and not tlie unconscious elements. Why do you 
say so ? Because of the specific epithet “Deva” is given therein. In 
those veiy passages we find that Fire, etc*, are ce'led Devas. Thus the 
whole passage is given below to understand the argument. 

1. The Sat alone wati in the beginning, one only, without an equal. About this the 
others say, the Asat alone existed in the beginning, one only without a second. From 
that Asat was produced the Sat. 

2. “But, 0 child, how could it be thus V’ said the father. “How from Asat should be 
born the Sat ? Therefore, the Sat alone existed, 0 child, in the beginning, one only, 
without an equal.” 

3. He thought, “I shall assume many forms and create beings.” He created Fire. The 
Fire thought, “I shall assume many forms and create beings.” That created the waters. 

ciT m n 

4. The Waters thought, “We shall assume many forms and create beings.” They 
created the Food. 

2. That God thought, “These three DevatAs are well-created ; now I shall enter 
into them with that aspect of mine called the Living Self, and shall develop name and 
form.” 

Thus the specific epithet of the Devatft is applied to these three, 
and so they cannot mean inanimate elements, but are sentient beings, or 
cosmic Intelligences. 
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Similarly, the quarrel about the Pranas refers to the Devat^s, as the 
following extract will show : 

5I5RT 5r?f%-5sq 5if^^ FJ>gf*q 

fnrr’^r «wAa?^Ji: 

a^rs sti^ 

5t?r(rnT5wRi#5i.q i 

Next followft the recognition of the pre-eminence of the Prana by the other DevatAs. 
All the Devat^s contending with one another to assert their own pre-eminence, went out 
of the body. It lay like a piece of wood. Then speech entered into it. It spoke and 
lay down still. Then the eye entered into it, when it spoke and saw, but still lay down. 
Then the ear entered into it, when it spoke, saw and heard, but still lay down. Then the 
mind entered into it, when it spoke, saw, heard, and thought, but still lay down. Then the 
Pnii^a entered into it, when it immediately got up. All these Devas knowing the Prfina to 
be pre-eminent and fully comprehending Him as the Conscious Self went out of this world 
with all these. — Kausitaki Upanisad, II., 9. 

Thus here also the epithet Deva is applied to these senses. Conse- 
quently the quarrel was among the Devas of the senses and not between 
unconscious sense organs. 

Not only the specific epithet Deva is applied to these, but in another 
Upanisad we find that the Devas entered into these elements, etc, in order 
to regulate their activities. Thus in the Aitareya Aranyaka, II., 4. 2. 4 : 

ar m ^ snqji;! ^13: ^jvqi 

511^^5 1 f^?T: 

1 . Those Devatas, Agni and the rest, after they had been created, fell into this great 
ocean. 

4. Then Agni having become speech, entered the mouth. Vayu having become scent, 
entered the nostrils. Aditya having become sight, entered the eyes. The Dis, having 
become hearing, entered the ears. 

Thus it shows that the superintending Devas of senses are meant by 
the terms Agni, etc. This entering of the Devas constitutes another reason 
for holding that sentient entities are meant, and not unconscious elements, 
etc. Similarly, the Bhavisya Purina is to the same effect : 

TPr5^J|«lfimTf5Tr^f^ I ?n: H 

The superintending Devas of the earth, etc., possessed of mighty powers, and inconceiv- 
able energies, are actually seen by the sages. 

Similarly, the phrase “the stones float, etc.,*^ are to be explained as 
praises of the Devas within them. And, as a matter of fact, they did float 
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on the water when Sri iUima bridged the ocean. The Devas held up the 
stones and made them float on water. Thus there is nothing unauthoritatire 
in the Vedas. Consequently, the Vedanta teaching, that Brahman is the 
sole cause of the universe, is firmly established, and is not open to objections 
raised by the SShkhya. 


Adhikarana V. — Brahman is the material cause of the universe 
established by reasoning. 

Objection ; The Sfihkhya comes to the attack again, this time not 
relying on the texts, but on pure ratiocination, and says that Brahman 
cannot bo the material cause of the universe. It is true, that the SShkhya 
himself admits that in matters transcendental, relating to the true nature 
of the Self and of cosmogony, etc., reasoning is of little avail, and must be 
abandoned in favour of the Sruti. It has the following aphorism : 

Sruti, the sacred Revealation. Virodhat, because of the conflict 

or contradiction. ^ Na, not. Kutarka, bad reasonig. Apasadasya, of 

the inferior person. Itma-iabhah, attainment of the Self. 

The attainment of the Self cannot take place by mere false reasoning, because opposed 
to the Scripture. — VI,, 35. 

This homage paid by the Sankhya to Sruti is merely a lip homage, 
for the Slhkhya appeals to Sruti merely to find fault with his opponent. 
The doubt raised is to this efiect. 

Doubt : Is it possible for Brahman to be the material cause of the 
universe or is it not ? 

Pitrvapaksa : The opponent says that Brahman cannot be the 
material cause of the universe, because the world is of a different nature 
from Brahman, Brahman is conceived to be Omniscient, Omnipotent, All- 
pure and posse.ssing pure joy as His nature. The world, on the other hand, 
is admittedly seen to consist of ignorance, impotence, impurity, and sorrow. 
Thus there is no dispute that the two, the God and matter, are diametrically 
opposed to each other in their • nature. It is a fact of daily experience that 
the effect has the nature of the cause. Just as a jar or a crown or a piece 
of cloth has the same nature as the clay or the gold or the threads of 
which it is made. Therefore, the world being of a different nature to 
Brahman, cannot have him as its material cause. We must, therefore, 
search out some appropriate material cause of the world. And that we find 
in the Pradhftna alone. The world consists of joy, sorrow and delusion. 
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and for such a world, the Pradh^na consisting of Sattva, Rajas and 
Tamas is the most appropriate cause* But,” says the Vedantin, we 
explain this by positing the existence of two emergies fSaktis) consisting 
of Spirit and Matter, and both dwelling in Brahman, and thus there is no 
difficulty in understanding how this world, as an effect, proceeds from 
Brahman.” But this also does not solve the difficulty. The world 
still remains of a different character from its material cause, the Brahman. 
From a very subtle material cause, like the two energies. Spirit and 
Matter, it is not easy to explain how this gross world, that we see around 
us, comes into existence. Similarly, there are other differences between 
the world and Brahman. Therefore, the world has not Brahman for 
its material cause ; because it is essentially different from Brahman ; and 
the Scripture must, in matters worldly, take tlie help of Reason to ascer- 
tain the trutli. This then is the Purvapak§a. 

Siddhdnta : The next Sutra answers tliis objection. 

SUTHA II., 1. 6. 

I II ^ M II 

Df^yate, is seen. The coming out of the gross from the subtle is 
a matter of experience. 3 Tii, but. 

6. But it is seen, (that a thing totally different from another may 
be the material cause of that thing). — 142. 

C03IMENTAEY 

The word “but” removes the doubt above raised. The word “not” 
of Sutra IL, 1. 4, is understood here also. The statement that the world 
cannot have Brahman for its material cause, because it is of a totally dif-^ 
ferent nature from him, is not correct ; because it is seen in everyday 
experience, tl^at things entirely different in their essential natures, stand 
as material cause and effect. Thus the rise of different qualities from 
things of different natuie. (As the quality of intoxication arising from 
§ugar). Or as the birth of living worms from the dead honey. Or as the 
coming out of elephants and horses from the tree of all-desire. Or of 
gold from the philosopher’s stone. Referring - to this coming out of matter 
from the Spirit, the Atharvanikas says : 

cMlSWl? w >9 w 

As the, sjtfder - stretches forth and gathers together its threads, as herbs grow out of 
the eitrtb^ as from a li^^ing man come out the hair, so from the Imperishable comes out 
this universa— Mujgdaka Upanisad, I., 1. 7. 
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Adhikarana VI. — Non-being not the Fir^t cause. 

An objector again comes forward and says : If the material cause 
be different in its essential nature from the effect, if Brahman differs in 
nature from its effect, tlio worid ; tlien it means that tlio cause and eflect 
being essentially di fferent, the world before its origination was non-existent 
in Brahman, the cause. In other words, the world was a nothing (Asat), 
before origination and the one (Brahman) only existed then. But you, 
who hold that the world is a real effect, and is real, cannot hold this 
view. 

To this tlie antlior replio.s : 


sirruA n., 1. 7. 

JT, ii H M i ii 

Asat, non-existing, absolute, nothing, Iti, thus. Chet, if. w 
Na, not. Pratisedha, a denial, a proliibition. MatratvSt, because, 

merely. 

7. If it be objected, that the world is then an absolute 

unreality, we say no, for there was merely a denial in the 

previous Sotra of the sameness of nature between the cause 

and the effect, and not that the two are substantially differ- 

ent. — 143. 


CO-UJIENTAHY 

The objection raised by the opponent is no real objection. Because 
the denial in the previous Sutra was only with regard to the rule that the 
cause and effect must be of the same nature essentially. It was not meant 
that the substances of the two should also bo different. (Thus the effect of 
the union of oxygon and hydrogen is essentially different in qualities 
from the two gases but there is no substantial difference between the effect, 
water and the cause, oxygen and hydrogen. The substance is the same). 
Our position is tliat Brahman himself becomes modified into the world, 
and then manifests different characteristics. The meaning is this. When 
you say that because there is difference of nature between the cause 
Brahman and the effect world, and therefore. Brahman cannot be the 
material cause of the world, do you mean to say, that because all the 
attributes of Brahman do not re-appear in the eftbct, therefore, the effect 
is not due to Brahman, or do you intend to say that because only some 
characteristics appear and the others do not, therefore, Brahman is nOt 
the cause ? You connot mean the first, for then there would be no 
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such thing as cause and effect, for the cause and effect are not identical 
in all characteristics. The very lelationship of cause and effect implies 
that there is some difference between them. For though the lump of 
clay be the cause of the jar made out of it, yet the jar does not possess 
the lumpiness of the clay, but has a different form altogether. If, however, 
you mean the second, and say that no characteristics of Brahman appear 
in the world, you are evidently wrong. For Brahman is Sat or Being, and 
this characteristic of His ro-appears In the world, for the world possesses 
existence. Nor can you say, that because these particular attributes of 

Brahman do not appear in the world, such as His joyousness, etc., therefore, 
the w^orld is not His effect. You cannot pick and choose the qualities at 
random, for then anything may become the cause of any other thing ; 
and everything will be the cause of eveiything else, and the law of 
causation would be reduced to absurdity. 

Says an objector, we do not hold any such absurd position. But 

we demand that the particular attributes which differentiate the cause 

from other objects, should re-appear in tlie effect, for the relation of 
cause and effect is constituted by the persistence in the effect of those 
characteristic points which differentiate the cause from other things. The 

characteristics by which the thread differs from gold, persist in the cloth 

manufactured from the thread, and in the bracelet made from gold. 

To this, we reply, that this is not an invariable rule. For this rule 

is violated in the production of worms from the honey, and so on. Nor 
is gold in every respect the same as the bracelet; there is the difference 

of condition between the two. Though the world and Brahman are 

different, as the philosopher’s stone is different from gold, yet they have 
this in common, that both are essentially one in substance, as the gold and 
bracelet. Therefore, the world, though an effect, is not unreal. 

The S&hkhya opponent comes forward now with another objection : 

SUTRA II., 1. 8, 

asa; II H I n ^ II 

Apitau, at the time of Pralaya or the great dissolution in re-absorption, 

Tadvat, like unto that, like tlie effect The cause would become like tho 
effect, when the effect is re-absorbed in it at the time of Pralaya. Prasan- 
gftt, on account of the consequences, Asamafljasam, inappropriate. 

Objection : If Brahman is the material cause of the 
univerae, then in Pralaya, when the world is re-absorbed 
in Him, Brahman would have all the consequences of the 
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world (tainted with all its defects), and thus the Vedanta text would 
become inappropriate. — 144. 


COMMENTARY 

If Brahman, with His subtle energy consisting of Spirit and Matter, 
is the material cause of the world, — a world full of misery and many a 
defect, injurious to the progress of the human soul ; — then when it is 
re-absorbed in Brahman, at the time of Pralaya, Brahman would become 
tainted with a^i the concomitant consequences of matter. The force of 
Yat in the Sutra is that of Iva or ‘like.’ As the world is not the final 
object of man, (for admittedly the goal is different), so the Brahman would 
not be the goal of mao. For in the state of Pralaya the world being one 
with Brahman, tiie latter will have all the defects of the former. (As the 
pungent assahetida when mixed with any condiment, scents the whole 
food with its pungent and disagreeable smell). That being so there would 
arise inappropriateness, for all those Upanisad texts w^hich declare that 
Brahman is Omniscient, free from taint, etc., would become contradicted. 
Thus, for this additional reason also. Brahman is not the material cause 
of the world. 

Siddhdnta, Tlie author sets aside this objection in the next 

Sutra : 

SIJTRA II., 1. 9. 

^ II I n ^ II 

^ Na, not. 3 Tu, so, but. Dystanta, instances, illustrations 

BhSv&t, because of the existence of. 

9. But this is not so ; as there are instances to this 

effect. — 145. 


COMMENTARY 

By the word ‘Tu,’ the possibility of the objection is set aside. 1 
There is no inappropriateness in the Brahman’s being the material cause 
of the universe. For there are instances to show that the cause is not 

tainted by the defects of the effect. Though the world is full of misery, 

etc., yet the Lord God is all pure, etc. He remains always untouched by 
evil. As in one picture, the different colours, like the blue, yellow, etc., 
remain in different parts of the canvas, and do not overlap each other ; so the 
qualities of the world remain in their proper locality in Brahman. Or, to 

take another instance. As youth, childhood, and old age, which are 

attributes of embodied beings, belong to the body only and not to the 
embodied Self ; or the attributes of blindness, deafness, etc , belong to 

39 
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the senses and not to the embodied Self ; so the defects of the world do not 
appertain to Brahman. Thus ^ all those modifications belonging to matter 
and antagonistic to the highest end of Man, appertain to the energies of 
Brahman, and are attributes of His Energies (Saktis) and remain in His 
l^aktis and do not pervade the pure Brahman. We hold that Brahman is 
the material cause of the world. This theory is not only free from any 
objections, but the opposite theory of the S^iikhyas, that the Pradh^na is 
the material cause of the world, is open to the following objection : 

SeTRA ii. 1. 10. 

^ II ^ M M o 11 

Svapak^e, in his own side, in the theory of the Sahkhya himself. 

Dos^lt, because of the fault, or objection. ^ Cha, and. 

10. The objections raised by the Sankhya to the 

Vedanta theory apply with equal force to the Sahkhya* theory 

itself.— 146. 


COMMENTARY 

“0 S&hkhya, the faults that you find with our theory, are to be found 
in your theory as well. These have been pointed out in another place,” 
One fault found is that the Upadlina of the Cause is different from the 
efiect, or the world. In the Sankhya also the same objection applies. The 
Pradhfina is conceived to be void of sound and the rest. The world 
generated by PradhSna has the attributes of sound, etc. Thus the cause is 
different from the effect here also. The effect thus being different from 
the cause, the objection that the effect is non-existent and unreal, re- 
mains. Similarly, when in the state of re-absorption, all objects merge into 
Pradh&na and become one with it, there is pervasion into the PradhSna of 
all the effects of the world, and so the objection raised in Sutra 8 applies to 
Pradh&na also. Similarly, all the objections raised against the Brahman 
theory apply to the Pradhana theory as well. The Brahman theory 
deduces the creation from a conscious Being or Spirit ; the Pradhana from 
unconscious matter. Moreover, in the Pradhana theory of creation, the 
very motive of creation falls to the ground; for the Pradhana being un- 
conscious, can have no motive at all. This will be mentioned in greater 
detail, when examining that theory later on. 

^e author now shows that the scriptures, when supported by ratiocination 
are the cause of ascertaining the truth, and consequently reason has its 
ptoper place in this system. 
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SUTRA. II., 1. 11. 

iRj*! II ^ I 1 I H II 

^ Tarka, reasoning, ratiocination, controversial reasoning. 
Aprati^tb^D^ii because not having any fixity or finality, Api, also. 
AnyathS, otherwise, contrary. Anumeyam, to bo inferred, inferable, 

Iti, thus. Chet, if. Evam, thus. ’*rft Api, thus, also, 

Anirmok§a, want of release Prasangal^, consequence. 

11. If it be said that there being no finality about 
reasoning, it is always possible to infer the truth of the 

opposite ; we say ‘‘no,” for then the undesirable consequence 

would follow that there would be no final release 
also.— 147. 


COMMENTARY 

Owing to the differences of the brains of men, their reasoning powers 
are also different There is no finality about reasoning. A position 
established by reason by one man, is found to bo demolished the next day 
by the stronger intellect of the other man. Therefore, showing no regard 

to reasoning, wo must believe Brahman to be the material cause of the 
woild, because the Upani§ad teaches so. Even with regard to the acknow.. 
ledged great thinkers, there .is no finality about their reasoning also. 
Great Hunkers like Kapila, KaMda, etc., are seen to refute each other. 

Objection : Nor can it be said that there is no reasoning which is 
absolutely unassilable, for then the reasoning by which argumentation is 
held to be non-conclusive would itself become invalid. If every reasoning 
be inconclusive, then all worldly activities would come to an end. Human 
activities are all based upon inference, the future is predicted from the 
present, and past. The actions which have been found pleasant or painful 
in their results in the past, are followed or avoided, by reasoning alone. 
For it is inferred that they would produce the same consequences, in the 
future also. 

Reply : In this view also, the existence of Release would not be 

estaWished. A proposition established by pure human intellect, unaided 
•by intuition, is always liable to be set aside by a higher intellect, bran 

in another time or place. Release, therefore, can never be obtained by 

methods evolved by the human brain, but is to be found by Upanisad melhod 
only. 
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It 'is perfectly true, that in certain secular matters, reasoning is 
absolute (such as mathematical reasoning) ; but in matters transcendental, 
such as the existence of God, of after life, of final Release, etc., the pro- 
' nouncements of human intellect can never be perfectly free from doubt ; 
because these are matters not within the scope of mind ; they are beyond 
its scope. For Brahman is inconceivable, and consequently unarguable. 
If you allow, reasoning in the matter of Brahman, then you not only 
contradict the Sruti, but your own assertion becomes incongruous. For 
says tlie Sruti : 

JTfiKiqvrqi >8 I ipm- 

JJ8T II < II 

This belief which thou hast got, cannot be brought about nor destroyed by argument. 
When taught by the True Teacher the Self becomes easily realised. O dearest, strong 
is thy resolution. Enquirers like thee, 0 Nachiketas, are not mmy—Katka Up , i., 2. 9. 

Tho Smyti also is to the same effect : 

^ g5T2r: i 

0 Rsi 1 the sages with their body, senses and mind tranquil, realise that Truth, 
but when it is overwhelmed with dry reasoning, it vanishes. 

Therefore, as Sruti is the highest authority in matters of Law 
(Dharma), so also it is the only authority, in matters theological (Brahman). 
Of course, the reasoning auxiliary to Sruti is always allowed, for the 
word Mantavya, used in the Sruti itself, shows that Brahman should be 
Mantavya or reasoned about also. The Smyti also says that one must 
interpret a passage of law by reasoning and looking to all that precedes it 
and follows it. See Manu, XII. 106. 


Adhikarana YIL—Kaf^ada and Gautama refuted. 

The author has refuted the arguments of the Sfthkhyas and the Yoga 
philosophers as regards God being the operative cause only and not the 
material cause of the world. Now he refutes the Smytis of KanSda 
and Gautama, and answers the objections brought forward by them. 
According to Kan&da and others, if Brahman be taken to be the material 
cause of the world, then those philosophies would find no scope at all. 
For, according to them, the bigger atoms are formed by the aggregation 
of smaller atoms. When two small atoms unite they give rise to a molecule 
called dvi-anu or a dyad, and so the triad, etc. The whole world is made 
up of atoms, which are the ultimate material cause of 'the universe and 
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not the Brahraan or Prakfti. Brahman being supposed to be all-pervading, 
cannot be the material cause of the world, for it is limited. 

Siddh&nta : To this the author replies by the following Sutra : 

SUTRA II., 1. 1 

sqBoqmr: ii ^ i u m 

Etena, by this, by the above reasoning. ftiKT: 8i§tah, the remaining 
systems like those of the Atomists. Aparigrahah, not acknowledged 

by the Vedas, not accepted of the Vedas, A pi, also. Vy^khyatSlj, 

are explained or refuted. 

12. Hereby other systems not in harmony with the Vedas, are 
also refuted. — 148. 


COMMENTARY 

The word Sistah means the remaining. The word Aparigrahah 

means those systems which do not acknowledge or accept (Parigraha) 
the Vedas as authority in these matters, but which rely on reason alone ; 
and which are not countenanced by the Veda. The Sutra teaches that 
by the demolition of the S&iikhya doctrine given above, the remaining 

theories not comprised within the Vedas are also refuted, such as the 

theories of Kan^da and AksapMa, etc., for they are opposed to the Vedas 
on these points. The reasons are the same as in the case of S&hkhya. 

Nor is there any fixed rule in the theory of the Arambha VMa that 
this is the minimum with which a thing must commence. For we see it 
contradicted in the case of a cloth commenced with a large thread in a 
double cloth ; and in the case of sound born of AkS^a. 

We give below an extract from the commentary of RamSnuja, to show 
the exact bearing of the question treated in this section. This translation 
is from Dr. Thibaut’s Vedanta Sutras, Ramanuja. 

“Here however a new objection may be raised, on the ground, namely, that since 
all these theories agree in the view of atoms constituting the general cause, it cannot 
be said that their reasoning as to the causal substance is ill-founded. They indeed, 
we reply, are agreed to that extent, but they are all of them equally founded on Reason- 
ing only, and they are seen to disagree in many ways as to the nature of the atoms, which 
by different schools are held to be either fundamentally void, or non- void, having merely 
cognitional or an objective existence, being either momentary or permanent, either of 
a definite nature or the reverse, either real or un-real, etc. This disagreement proves all 
those theories to be ill-founded, and the objection is thus disposed of.'^— Rdmtfnuja. 

Thus even as regards the nature of the atom, there is no unanimity 
of opinion. Kah&da and Gautama hold it to be permanent, while the 
four Schools of the Bauddhas hold it to be impermanent. 
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Note ; The Vaibhasika Bauddhas hold that the atoms are momentary but have an 
objective existence, (Ksanik^n artha-bhUt^n). The Yog^ch^ra Bauddhas hold it to be 
merely cognitional (jn^na-rtlpdm) The Madhyamikas hold it to be fundamentally void 
(Sunya-rilp5m). The Jainas hold it to be real and non-real (Sad-asad-rilp^m). 

The author raises another objection and disposes of it : 

SUTRA IL, 1. 13. 

II ^ M I U II 

BhoktrS, with the enjoyer, with the Jiva. Apatteh, from be- 

coming. ’irfirmn: AvibhSgah, non-distinction. Chet, if. Sy3t, it may be 
Loka-vat, as in the ordinary life ; as in the world. 

13. If Brahman be the material cause of the world, then 
there would be no distinction between the Enjoyer (Jtva) and the 
Lord. To this we reply, it need not be so, as w’^e see in ordinary 
life. — 149. 


OOMMENTARY 

Objection : Your opinion is that Brahman as possessing the 
subtle energy is himself the material cause, and as possessing the gross 
energy ho is even the effect. Let us see whether this view is sound or 
not Now energy is not different from tlie substance of which it is the 
energy ; therefore, the Jiva, the subtle energy of Brahman, is not different 
from Brahman Thus your theory of the two emergies of Brahman, lands 
you into this contradiction. Thus it follows that the Jiva and Brahman 
become one. Therefore, the texts like “two birds” “when it sees the other 
as the Lord,” etc., become null and void and the difference established by 
them is ignored. 

Reply : To this objection we reply : It is not so. Even in ordinary 
life, the energy is seen different from the person possessing it Thus 
a man armed with a sword is a single man, but the sword is different 
from the man, though it represents the energy of the man. Therefore, 
Brahman possessed with Sakti is nothing more than Brahman, yet the 
^akti is different from Brahman. Thus there is no fault in this theory 
of Brahman and His two fSaktis. 


Adhikaraiia. VIII —The world is non-different from Brahrmn 

Now the auliior wishes to establish that, though the world may be 
considered as having Brahman for its material cause, yet it does not foflow 
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that the world is the same as Brahman. In the previous Sutra, II, 1. 7, 

and other subsequent Sutras, the non-difference of the world from Brahman 

was assumed, and it was on this assumption, that the proof was given that 
Brahman was the material cause of the world. The present Sutra raises 
an objection against that very non-difference, and then proceeds to refute 
it. 

The question is; Is this world, which is an effect, different from 
Brahman or is it not different ? The followers of Kanada hold the view 
that the effect is always different from its cause. Their reasons are as 

follows : (i) The difference of ideas. For cause and effect are the objects 

of different ideas. For a lump of clay, which is the cause, is a different idea 
from the jar, which is its effect, (ii) The difference of words. The word 
“jar” applied to the effect, is never applied to the “lump” of clay which 
is its cause. Thus the cause and effect are not only represented by different 
ideas in our minds, but by different words also, (hi] The difference of 
adapt! bility. Thus a jar is used in fetching water from the well, while 
no water can be fetched in a lump of clay, (iv) The difference of forms. 
The cause clay is a mere lump in shape ; the effect, namely, the jar, has a 
difference shape, with a broad neck, etc. (^0 The difference of time. The 
cause is prior in time, the effect is posterior. Thus for all these reasons, 
the effect is different from the cause. If it were not different, then the 
activity of the person producing the effect would bo useless. If a jar be 
the same as a lump of clay, then the activity of the potter is useless. For 
a jar would come into existence in spite of such activity. If it be said, 
that the effect, although always existing, is at first non-manifest; and then 
is manifested ; so the activity of the agent is necessary, and thus activity is 
not purpose-less : this view also is not correct. The question arises, does 
the effect exist before maeifestation or does is not ? Or, is the manifestation 
existent or non-existent prior to the activity of the agent ? The mani- 
festation cannot be existent prior to such activity, for then that activity 
will be purposeless, and it would follow that the effect should be ever 
perceptible. Moreover, this would result in removing the distinction 
between the eternal and non-eternal things. If it be assumed that one 
manifestation requires another manifestation to account for it, then we are 
driven into a regressus in mfinitum. If it be held that manifestation is 
non-real (Asat), then we lapse into the theory of the Asat-kSrya-vIlda ; 
according to which the effect does not exist before its origination. Therefore 
the Purvapak§a is that the effect is different from the cause, and tliat 
activity of the agent is not necessary for the production of the effect, 
if the effects were unreal. Therefore, the Naiyayikas hold that 
from a material cause, which is Asat, is produced an effect which is 
Sat. 
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SiddMnta : This view of the Vaife§ikas is refuted by the author in the 
following Sutra : 


SUTRA II., 1. 14. 

II X H 1 ^ « 11 

fia Tat, therefore, from that, from Brahman, the cause of the world. 

Auanyatvam, non-difference, the identity. Arambhana, the 

word Ararabhana as found in the ChhSndogya Upani§ad Sabdfl- 

dibhyal), from the words the beginning of which is the terra Ararabhana. 

14. The non-difference of the world from That (namely, from 
Brahman) is established in those verses of the Chhftndogya Upanisad 
which commence with the word Arambhapa — 150. 

COMMENTARY 

The word Tat means from that, namely from Brahman, the material 
cause of the world, and who possesses two Saktis called the Jiva and Prakrti, 
the Spirit and Matter. This world is verily an effect, which is not at all 
anything other than its cause, namely, Brahman. How do you know this ? 
We learn it from all those passages which commence with the word 
Ararabhana. We give those passages below : 

f uciTOr ea®?ts€3fr 

fu i 

(t) Harih, Om. There lived once Svetaketu Aruneya (the grandson of Aru^a). To 
him his father (IJddAlaka, the son of Aruna) said : “Bvetaketu, go to school ; for there is 
none belonging to our race, darling, who, not having studied (the Veda), is, as it were, a 
Br^hmai^a by birth only/' 

(it) Having begun his apprenticeship (with a teacher) when he was twelve years of 
age, Svetaketu returned to his father, when he was twenty-four, having then studied all 
the Vedas, conceited, considering himself well-read, and stern. 

(m) His father said to him : “Svetaketu, as you are so conceited, considering yourself 
so well-read, and so stern, my dear, have you ever asked for that instruction by which 
we hear what esnnot be heard, by which we perceive what cannot be perceived, by which 
we know what cannot be known ?” 

TO g ung: H toi gaw 

pvai firwd ii ? ii 

(m>) ‘What is that instruction, Sir ?” he asked. The father freplied : “My dear, as by 
one clod of clay all that is made of clay is known, the difference being only a name, arising 
from speech, but the truth being that all is clay.” 
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sfrtnrRi^i ?il sir'll 69m: imii 

{v) “And as, my dear, by one nujifget of gold all that is made of gold is known, the 
difference being only a name, arising from speech, but the truth being that all is gold ? 

Ji*ii 6^ miTS[T=5rK»m»!r sitjM fi«6TJr- 

^»=qf 6 6^Rt 11 ^ 11 

(vi) “And as my dear, by one pair of nail-scissors all that is made of iron (Orsn^- 
yasam) is known, the difference being only a name, arising from speech, but the truth' 
being that all is iron, thus, my dear, is that instruction.” 

6 % ^ ■'frnm‘0' 

a«rT 6>»=^fir ii v n 

(vii) The son said : “Surely, those venerable men (my teachers,) did not know that. 
For if they had known it, why should they not have told it to me ? Do you,' Sir, therefore, 
tell me that,” ‘Be it so,^ said the father. 

“That which is Being this world which now, owing to the distinction of names 
and forms, bears a manifold shape) was in the beginning one only (owing to the absence 
of the distinction of names and forms). He thought may I be many, may I grow 
forth.”— (Chh. Up., VI., 2. 8.) 

The whole of this is thus explained by R^mfinuja : For these texts prove the non- 
difference from Brahman of the world consisting of non-sentiont and sentient beings. 
This is as follows. The teacher, bearing in mind the idea of Brahman constituting the sole 
cause of the entire world and of the non-difference of the effect from the cause, asks the 
pupil, ‘Have you ever asked for that instruction by which the non-heard is heard, the non- 
perceived is perceived, the not-known is known ? Wherein there is implied the promise 
that, through the knowledge of Brahman, the general cause, 'its effect, «.6., the whole Uni- 
verse, will be known. The pupil not knowing that Brahman is the sole cause of the 
Universe, raises a doubt as to the possibility of one thing being known through another, 
^JJow tlten, Bir, is fh^-t instruction V and the teacher thereupon, in order to convey the 
»otion of Brahman being the sole Universal cause, quotes an instance showing that the 
non-difference of the effect from the cause is proved by ordinary experience, as by one 
clod of clay there is known everything that is made of clay ; the meaning being ‘as jars, 
pots, and the like, which are fashioned out of one piece of clay, are known through the 
cognition of that clay, since their substance is not different from it.’ 

In order to meet the objection that according to Kanfida’s doctrine the effect consti- 
tutes a substance different from the cause, the teacher next proceeds to prove the non- 
difference of the effect from the cause, by reference to ordinary experience. ‘Vach^rambha- 
ijam vikaro n^madheyam mrttiketyeva satyam.” irambhanam must here be explained as 
that which is taken or touched (a-rabh-a-labh ; and ‘alambhali sparsahiAsayoh’) compare 
P^Qini, III., 3, 113, as to the form and meaning of the word. ‘Vdchfi,’ “on account of 
apeecdi,” we take to mean “on account of activity by speech” ; for activities such as the 
fetching of water in a pitcher, are preceded by speech, ‘Fetch water in the pitcher,’ and 
so on. For the bringing about of such activity, the material clay (which had been men- 
tioned just before) touches (enters into contact with) an eflect ( Vikara), ^'.e., particular make 
or configuration, distinguished by having a broad bottom and resembling the shape of a belly 
and a special name (N^madheya), pitcher, and so on, which is applied to that effect ; 

31 
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or, to put it differently, to the end that certain activities may be accomplished, the sub- 
stance clay receives a new configuration and a new name. Hence jars and other things of 
clay are clay (Mrttika), «>., are of the substance of clay, only, this only is true (Satyam) 

known through authoritative means of proof, only (Eva) because the effects are not 
known as different substances. One and the same substance, therefore, such as clay ot gold 
gives occasion for different ideas and words only as it assumes different configuration, just 
as we observe that one and the same Devadatta becomes the object of different ideas and 
terms and gives rise to different effects, according to the different stages of life, youth, old 
age, etc., which he has reached. The fact of our saying ‘the jar has perished’ while yet the 
clay persists, was referred to by the Pfirvapaksin as proving that the effect is something 
different from the cause, but this view is disproved by the view held by us that origination, 
destruction, and so on, are merely different states of one and the same as causal substance. 
According as one and the same substance is in this or that state, there belong to it differ- 
ent terms and different activities, and these different states may rightly be viewed as 
depending on the activity of an 'agent. (Dr Thibaut.) 

Tf it be hold that the pot is different from the clay, there would arise 
objections as to their having double weight, etc.. The weight of a lump of 
clay being one unit, and that of the pot another ; when it is weighed in 
the balance, the weight ought to be double. (But .the jar does not show 
any increase of weight. Thus the substance remains the same. The jar 
is not the lump of clay plus jar, but the same lump). So also in other 
respects. (The chemical analysis of jar shows the same materials as that 
of the lump of clay). 

The jar is not an effect like the illusion (Vivarta) of silver in the 
shell. For silver is found to exist separately as a distinct substance from 
the mother of pearl. 

Thus also is answered the objection of those persons who say that 
the word ‘iti’ in ‘Mi’ttikff iti eva satyam’ is useless. 

Nor can you say that the theory of manifestation (Abhivyakti) has 
no scriptural authority for it. For we find in the Bhagavata Purana the 
following : 

“At the end of the Kalpa, the self-luminouB Ijord manifested tAbhivyanak) this world 
which was covered with blinding darkness wrought by Time, through His self-luminous 
Power (Chitsakti).” 

Nor is this theory open to the two objections of {i) iiccomplishing 

a thing which is already accomplished, {ii) and regressm in infinitum. 
For it is not acknowledged by us that manifestation existed prior to the 
activity of the agent. Nor do we acknowledge that one mariifestatldn 

requires another manifestation to manifest it and so on. 

Says an objector : If so, then you are open to the objection of 

maintaining the theory of Asatkftrya (namely, that the effect does not exist . 
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before its origination). For the activity of the agent manifests the effeet 
which did not exist before: and thus the activity of the agent creates the 
effect. To this we reply, this is not so. The activity of the agent produces 
manifestation, but does not produce the effect — for the manifestation is 
not effect. The effect is that which has the power of self-manifestation. 

Manifestation is proved by the substratum of which it is the mani- 
festation. In other words, the manifestation of the substrate constitutes 
the manifestation of the world. But the manift station in the form of 
SamsthSna Yoga is a constant manifestation and thus there is no fault in 
the theory set out by us. On the other hand, those who maintain that an 
effect is the result of a cause which is Asat or non-existent (in other words, 
that an effect is altogether different from its cause) are wrong, because it 
is not capable of any proof and is self-contradictory. For if it were so, 
then the result will be as follows : the effect will be non-existent before 
the activity that manifests it, and consequently anything would be the 
effect of any other thing, and everything would produce the same effect and 
everything would come out of everything else. Since non-existence is 

present everywhere, and an effect before its manifestation is non-existent, 
according to you, therefore, an effect can be produced from anything. Thus 
not only oil would be extracted from sosaraum, but we shall get milk from 
the same seeds also. Because oil being non-existent in the seed, and being 
the result of the activity of tlie agent, milk may be extracted, likewise, 
from the seed by the same activity. Moreover, the theory is open to 
another objection. If the effect were altogether non-existent prior to its 

orgination ; then production of a thing would be agentless. Nor can you 
say that some energy inherent in the cause would regulate the particular 
effect which that cause would produce ; for there can be no relationship 
between an existent cause and a non-existent effect. 

Moreover, we have the following dilemma also : Does the origination 
originate itself or does it not ? If the first, then there is regressus in 
infinitum ; for one origination we require another origination to originate 

it, and so on. In the second alternative the effect being non-existent and 

non-etemal, the origination becomes impossible. Thus both these 

alternatives are wrong. It would follow also that we must perceive an 
effect always or must not perceive it at all. If you say origination being 
itself an origin, what is the necessity of imagining another origin for it ; 
then we say it is the same thing as the theory of manifestation ; and in that 
case the theory of origination aid the theory of manifestation become 
identical 

The author now shows from further arguments that the effect is non- 
different from the cause by the following aphorism : 
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SUTRA II., 1 . 15 . 

^1% II ^ n M X II 

Bh&ve, in the existence, in the alternative that the effect exists, 

^ Cha, and. Upalabdhel?, because of the perception. 

15. And because in the effect is perceived the cause. — 

161. 


COMMENTARY 

Tn the effects, like a jar or a crown, we perceive the existence of the 
clay or gold which are tho causes of the effects called jar and crown. In 
fact, the recognition of the clay, etc., in the jar, etc., would not have been 
possible, had the effect been absolutely different from its cause. An 

objector may say, but we do not recognise the cause in the elephants, 

horses, etc., which are produced from the Kalpa tree, for there is nothing 
in common between the tree, and its effect, horses, elephants, etc. To this 
we reply, that there is no force in this objection. Here also there is the 
recognition of the cause in the effect. The Kalpa tree is a physical 

object, and so also are the horses and elephants ; therefore, as far as the 
physical matter is concerned, the recognition is possible. But says an 

objector : there is no recognition of fire in the smoke and smoke, being the 
effect of fire, ought to show fire in it. To this we reply, that smoke is really 
the effect of damp fuel, which w^hen coming in contact with fire throws off 
its earthly particles, in the form of smoke. That the smoke and fuel are 
identical, and that we can recognise the fuel in the smoke, is proved by the 
fact that smoke has smell as well as the fuel, and the smell is generally of 
the same kind as that of the fuel. 


SUTRA II., 1 . 16 . 

II H I nun 

yviiw Sattv&t, because of the existence. Cha, and. Avarasya, of 
the posterior, namely, of the effect which is posterior in time to the cause. 

16. The effect is non-different from the cause, because 
it is existent in the cause, identically, even prior to its 
manifestation, though in time it is posterior. Or, because of 
the existence of the effect, which is posterior in time to 
the cause, in which it exists, even from before, as an 
identity. — 162. 
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OOMMEXTAKV 

The effect is non-difforont fi’oin tlie cause for this additional reason 
also that before its manifestation it exists in latency in the cause. Thus 
says the Sruti ; “Being only was in the beginning.” So also say^ the 
Smfti : 

q«ii Jjjf siTst am I 

qiuii ^€a«rr 3*4 ait^a awfsf; ii 

am ^mmfaaa: ftmu! i 

aamm Jid^'RiiB=a > ii 

H =a magi qa; ana i 

3r«i^ Jit Jia^? ii 

As in the seed of barley, there exists in latency, the root, the stem, the leaf, the bud, 
the carpels, the ovary, the flower, the milk, the rice, the husk, and the seeds ; they manifest 
out of the seed when they get proper conditions and materials to manifest them, O best 
of the sages I Similarly, in innumerable Karmas exist all bodies of Devas and others, 
when they come in contact with Visnu energy they get into manifestation. Verily that 
VisiTiU is the supreme Brahman from whom proceeds all this universe, from whom is 
the sustenance of this universe and in whom is its dissolution. 

We can get oil only from sesamum because it exists in the seed, 
though in latency, but not from sand, because it does not exist in it Both 
in the world and in the Brahman the existence is the same, and because in 
Brahman everything exists so it can come out of it 

We have already established previously the identity of the effect with the 
cause even after the origination of the former. In the next two aphorishis 
will be established the same identity of the effect with the cause, even after 
the destruction of the effect and its merging into the cause. 


SUTRA II., 1. 17, 

ii n M's n 

Asat, non-existent Vyapade^&t because of the designation. 

51 Na, not Iti, thus. Chet if. ’q Na, not Bharmilntarena, 

on account of another attribute. VSkyaSe^ftt because of the 

complementary passage. 

17. If it be said that the effect does not exist in the cause 
after dissolution, . because there is a text designating it as non-being, 
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we reply it is not so, since the word Asat or non-being refers to 
another attribute of the effect and does not mean absolute non- 
existence, as would appear from the complementary passage of tlmt 
text— 153. 


COMMENTARV 

An objector says : Let it bo so, bat we find the following passages 
also in the Sruti : 

Asat was this verily in the beginning (Taitt. Up., II., 6. 1.) 

Here we sec that the effect is called Asat or non-being, and conse- 
quently the effect does not exist in the cause at the time of Pralaya, and 
vanishes absolutely. To this objection we reply that this is not so. for the 
word Asat used in that passage does not refer to absolute non-existence, as 
you take it to mean, but it refers to another attribute of the effect, 
namely : non-manifestation. The word Sat and Asat should be under- 

stood as referring to two attributes of one and the same object, namely, to 
its gross or manifested condition and subtle or unmanifested condition. An 
object existing as cause is in subtle condition, and existing as effect 
it is in gross condition, therefore the word Sat means the gross condition 
of an object, and Asat means the subtle condition. Thus the word Asat 
here refers to the subtle condition of the object and is the designation 
due to another attribute of the object as different from the gross 'condition. 
But how do you explain the word Asat which literally means non-being as 
meaning here the subtle condition ? We do so in order to make the sense 
of the passage consistent with what follows in the same text For farther 
on we find the following : (We give the whole passage here in order to 
understand the reasoning). 

Asat indeed was this in the beginning, from it verily proceeded the Bat. That made 
tself its Self, therefore it is said to be self-made. 

The words “Asat naade itself its Self” clear up any doubt as to 
the real meaning of the word Asat For if the word Asat meant absolute 
npB*-being, then there would be a contradiction in terms; for a non-being 
can never make itself the Self of anything. Similarly, the word “Asit” or 
“was” becomes absurd when applied to Asat, in the sense of absolute 
non-‘being, for absolute non-being can never be said to exist and was 
ejristed. An absolute non-being pan have no relation with 
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past or present, nor can it have any agency as we find in the sentence : “It 
made itself its Self,” Therefore, the word Asat hero should be explained as 
a subtle state of an object.’ 


stliRA n., 1. 18. 

II ^ n nc II 

3%: Yuktel), from reasoning. HabdantarSt, from another text of 

the Yedas. ^ Cha, and. 

18. Being and non-being are attributes of things, as is proved by 
reasoning and other text of the Vedas.— 154. 


COMMENTARY 

The cause of our thinking and saying “the jar exists’^ is the fact 
that the lump of clay assumes a particular form of a neck, hollow belly, 
etc., while the material remains the clay only. On the other hand, we 
think and say, “the jar does not exist” when the clay takes a condition 
opposite to that of tl\e jar, namely, when it is broken into two pieces, etc. 
Therefore, existence and non-existeilce, when applied to objects, show their 
different conditions only, and non-existence in this ;connection does not 
mean absolute non-existence. The Smrti also declares the same fact, as we 
find in the Yisnu Purana : 

The clay assumes the form of a jar, the jar becomes a potsherd, which in its turn, 
when broken into pieces, may be reduced into powder as dust, but the clay remains the 
same in all these conditions. The further analysis of the dust would reduce into atom of 
the physical plane, but the matter never vanishes. 

Therefore, the reason is this that we do not preceive any absolute 
non-existence of the jar and when we say that the jar does not exist, we 
only mean that the jar has been resolved into its two halves or into 
a still more fine condition ; there is no absolute annihilation of the jar ; 
this is the reasoning or Yukti. 

The word Asat being thus explained, the word Sat is its opposite, 
and thus non-being and being really mean the subtle and gross state of 
matter. 

As regards the other text, we find it in the well known passage of the 
Chhfindogya Upanigad : 

The being alone existed in the beginning, one alone without a second. 

Thus both through reason and authority of the Yedic text, we come 
to the conclusion that the word Asat used in the Taitttiriya passage does not 
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mean absolute non-existence, like the non-existence of the horn of a 
hto, but it means the subtle condition into which all objects are resolved 
at the time of Pralaya. When this world mhrges into the supreme 
Brahman, in a very subtle state, that condition of the Universe is called 
non-being or Asat, on account of its extreme subtleness. Therefore, we 
come to the conclusion that even prior to its origination the world existed* 
and thus the effect is not different from the cause, but is the cause in a 
different form. The saying : “Non-being can never come into being 
because of the impossibility, nor being can bo the result of the activity of 
an agent, because of the futility of such agency, but the whole process of 
creation is an indescribable mystery” is a wrong statement, and proceeds 
from not understanding the true significance of the words ‘being’ and non- 
being’ as applied in the Upanif^ads. For there does not exist something 
inexplainablo different from Sat and Asat: namely, the Maya of the Maya- 
Vddins. The latter Jiold the tlieory that Maya is neither being nor 
non-being but something different from both and is utterly inconceivable. 

The author now gives some illustrations, in order to confirm the doc- 
trine that effect is something real and is not different from the cause, 

SUTRA II., 1. 19. 

II H M M 5. II 

Patavat, like a piece of cloth. ^ Cha, and. 

19. And as a piece of cloth is not different from its threads, so the 
effect is not different from its cause.— 155. 

COmENTARY 

As the materials of a piece of cloth existed from before in the form 
of threads, and as these threads, when arranged in a particular way length- 
wise and crosswise manifest the cloth, similarly, this whole universe existed 
as the subtle energy of Brahman, and when Brahman desires to create, it 
assumes manifestation as the external world. The word “And” of the 
Sutra shows that other illustrations like the seed and the tree may be given 
here also. 

SUTRA n., 1. 20. 

^ II I M ^ 0 II 

Y athS, as. ^ Cha, and. Prftnadit, the vital airs called Prftna, 

Ap^na, Vy&na, Samiina and Ud&na. 

20. And as the different vital airs are modifications of the, chief 
Prilija, so the effect is not different from its cause.— 156. 
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COMMENTARY 

Aft in Yogic trance induced by Pr^n^y^ma or control of breath, all 
the various life functions such as respiratory, digestive, etc., cease for 
the time being, and these separated functions known as Prana, ApSna, etc., 
merge in the main Prana, and exist in latency in it, but when the Yogi 
comes out of the trance, these functions manifest themselves and come out 
of the same chief Prana, and take possession of the various organs such as 
the heart, lungs, etc., and manifest their different functions ; similarly, at the 
time of Pralaya, the universe loses all its specific differentiations and 
merges in the subtle energy of Brahman, but exists in Brahman in that 
aspect, and at tlie time of new creations it emerges from Him, because He 
desires to create, and then assumes diftereut forms called the Pradhana, 
the Mahat, etc. 

The word “and” in the Sutra indicates that the last illustration of 
the piece of cloth, and the present one of the life functions, should be read 
together as one illustration. Fn fact, there are no illustrations anywhere 
with regard to the theory that the effect is something non-real, and different 
from the cause (Asat-k^rya-vada). No one has ever seen the birth of a son 
of a barren woman, nor the sky-flower, for these are contradictions in terms* 
Therefore Brahman, though one only, has two energies, the subtle and 
the gross, the one consisting of all the aggregates of egos (Jivas) and the 
other of all the aggregates of matter (Prak^’ti). fn other words, Brahman 
has two energies called Spirit and Matter, and possessing these two energies 
Brahman Himself is thus the material cause of the universe, and conse- 
quently the universe as the effect is not different from the Brahman, but 
has Brahman for its Self. Thus is established the proposition that the effect 
is non-different from the cause. But Brahman, though manifesting as an 
effect, retains through His mysterious attributes, all His powers in their 
fullness, that He possessed before manifestation. The manifestation does not 
cause any decrease in Brahman. As says the Smyti (Visnu Purana) : 

Om, salutation to that adorable Lord VAsudeva, than whom there is nothing greater 
but who is above all this universe. 


Adhikarana IX. — Brahman u the operative cause. 

In the Sutra L, 4. 23, it was shown that Brahman was the material 
as well as the operative cause of the universe. In the Sutra IL, 1. 6 
and the rest have been answered the objections raised to the view that 
32 
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Brahman was the material cause of the universe, and by answering 
such objections, the author lias strengthened the former view. He now 
confirms the latter view also, by showing that none but Brahman is the 
operative cause of the universe, and he answers the objections of those 
who hold timt Mukta Jivas are creators of universes. 

One side hold the view that Brahman is the operative cause of the 
universe, because of the texts like the following : 

He is the agent, He is the Lord and He is the Creator. 

The other side who hold the view that Mukta Jtva is the creator of 

the universe, quote the following text in support of their position : 

All beings arise from the Jtva. 

They maintain that if Brahman were the Creator of the universe, 
it would detract from His perfection, because the world is full of imper- 
fections. Therefore, they maintain that Mukta Jivas alone create the 
universe. 

Thus arises the doubt : Is God the Creator of the universe or is 

some highly developed Mukta Jiva its cause, because we find texts sup- 
porting both positions ? 

This doubt <‘he author removes by the following Sutra, showing 

that no Jiva, however high, can ever produce the universe. 

II ^ I n' ^ m 

fS’C Itara, of the others, of those who maintain the view that the Jtva 
is the creator of the universe. Or “Itara” may mean “of the other, namely, of the 
Jiva as agent of the universe.” VyapadeSftt, from the designation, flu 

Hita, good, beneficial, wwoiife Akarapfidi, not creating, etc. Dosa, 
imperfection, fault Prasaktifi, result, consequence. 

21. If the other view be held that Jtva is the creator 

of the universe, then the resnlt would be, that the creation would 
be liable to the objection that the Jtva creates inteutionallj that which 
is not beneficial to it — 157. 


COiUOCNTABT 

Those who bold the view that Jiva is the creator of the world must 
answer the objection : “Why does it cnaste a world which is not beneficial 
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to it ?” If man creates the world, why does he create it fall of imperfec- 
tions, through which he suffers? If man, is the master of his own destiny, 
and there is no Lord to award the results of good and bad actions, and 
if man alone was the creator of his world, then he certainly would not 
create it such, which he knows would be painful to him, The world, 

therefore, is the creation of no man, because we find that it has the fault 

of not doing that which is beneficial to man ; on the contrary, doing 

that which is non-beneficial to him. Thus no man willingly wants to 
labour, etc., but the conditions of the world are such, that no man can 
live in it without labouring and undergoing troubles, etc. The world, 

therefore, is not the creation of any man. No wise and independent 
person is ever seen to create his own prison-house, like the silk-worm, and 
after creating such a house enter into it wilfully, to suffer all the miser- 
ies of confinement. Nor does any human being, being himself pure, 

would voluntarily enter into a body full of all impurities. The man, prior 
to creation, being supposed to be free and pure, voluntarily confines 
himself into a body of flesh, full of impurities ; and enters into a self-created 
world where he has no freedom of action. Nor has any one ever seen 
any Jiva to create the Cosmic matter called Pradhana or the matter of 

the Buddhic and Ahankaric planes, nor the matter of the physical plane 
even. Fire, air, ether, etc., are the production of no man. In fact, the 
brain of man reels in even contemplating the wonderful organism of this 

universe. Therefore, the theory that the world is man-made is wrong. 

On the other hand, it is God alone who is the Creator of the universe, and 

the objection why He has created the world full of imperfections while 

He Himself is perfect, will be answered later on. 

But an objector may say that if Brahman be the creator, then He also 

is liable to the objection of creating a world full of misery, and with 

great effort, and after such creation He has entered into it and thus He also 
voluntarily creates a world of misery, and then entering into it, lives, in 
it. To this the author replies by the following Sutra : 


- SUTRA II., 1. 22. 

1 II ^ n II 

Adbikam, greater than the Jiva, Brahman 'is greater than the Jiva. 
3-:Tu, but Bbeda, difference. Nirde^t because of the pointing 

out 


22. But Br ahman is greater than Jiva, because the scriptures, 
declare His difference from the Jlva.— 158. 
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COMMENTARY 

The word “But” sets aside the doubt above raised. Brahman is greater 
than man, because possesses vast power and consequently is something 
infinitely superior to man. The entering of the Brahman into the world 
which He creates is no bondage to Brahman, while the entering of man 
into the ^vorld, if created by the man himself, is a cause of bondage of man. 
The dififeronce between man and God is distinctly taught in the scriptures. 
Thus in the Mundaka Upani§ad (III., 1. 2) 5 

IE UffURfJTfil II 

Though seated on one and the same tree, the Jiva bewildered by the Divine Power 
sees not the Lord and so grieves. But when he sees the eternally worshipped Lord and 
His glory, as separate from himself, then he becomes free from grief (and fit for Mukti). 

This verse clearly shows the difference between the Jiva, full of 
sorrow and delusion, and the Supreme Self, full of great lordliness and 
glory. 

So also in the Gitfi (XV., 16 and 17 verses) : 

W: Baffin II 

There are two sorts of J ivas in this world, the bound and the free ; the bound 
are all these beings, and the free are those who rest in the Rock of ages. 

The Highest Punisa is verily Another, declared as the Supreme Self, He, who 
pervading all, sustaineth the three worlds, the indestructible Lord. 

Similarly, in the Yisnu Purana (Book I, Chap. II, Verses 16 & 24) : 
j|\srRp^52j^efn5fRT ft 1 q?:u i 

qyd)ft 1 5^^ wr 5^^ ftq 1 
^ ftg% i 11 

He who is higher than matter (Pradh^na), Jivas, manifested world and time. He is the 
highest Visnu, about whom the scriptures declare : “The wise see the highest pure form 
of that Lord Visnu.” Matter and Jiva are distinct from Vispu though they are also 
two aspects of Him. That aspect by which the Lord brings about the union of spirit with 
matter, at the time of creation, and their separation from each other during dissolution, 
is called Time. (Thus the supreme Vi^pu has four aspects, the root of matter called 
Pradhina, the root of spirit called Puruja, the manifested universe called Vyakta and the 
time called K41a). 
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Similarly, in the Bhagavata Parana : 

^ g$: i 

^ 3ft:'^eRrT«[2n n 

This is the glory of the Lord, that His devotees, though plunged in all-defiling matter, 
are not defiled by its contact, nor bound by her energies, because their mind is always 
refuged in the Lord. 

Moreover, in the siitra I., 2. 8, it has been shown that the Lord 
though living in the world and in the Jivas is not tainted by this contact. 
Thus the Lord possessed of inconceivable and infinite power creates the 
world by His more will, enters into it in order to sport in it, and with 
it; and when it begins to decay, He destroys it and rejuvenates it, just as 
a spider. By such a creation, etc., of the world, there does not accrue to 
the Lord the slightest taint. 

An objector says : aMan and Ood arc, however, one in essence, the 
difference between them is that of degree alone, just as the difference 
between the space confinod within a jar and the infinite space outside it. 
Space is one and not different. To this we reply, it cannot be so, because 
wo do not admit that the supreme Brahman is liable to division or limita- 
tion like space (we cannot cut off a portion of Brahman and say, — the so 
much is Jiva and the other is Lord). Nor is the Jiva and Brahman related 
like the reflection of the moon in the water and the moon in Heaven. “Reflec- 
tion no doubt does not possess all the glory and the perfection of the 
original, and man being a reflection of God is lower than God, but essen- 
tially the same.” But we do not admit this, because the Lord being form- 
less, it is impossible that there should be any reflection of Him. Reflec- 
tion can be of matter only, no one has ever seen the reflection of spirit 
The third illustration, given by the Advaitins, that of the king’s son, is also 
inapt A king’s son brought up among the shepherds, considered himself 
so and never knew^ his lineage. Once a wise man passed that way 
and told him, ‘Thou art not a shepherd’s child but the son of the king.’ 
No sooner had he heard it than his delusion vanished and he realised his 
own greatness. Similarly, so long as man is overpowered by ignorance, he 
thinks himself man, but when knowledge comes, he knows that he is God. 
To this we reply, that God being one according to this theory, and man 
being essentially God, the delusion which a man is under must be the 
delusion which affects God, and thus it detracts from the Omniscience and 
Omnipotence of God. There existing no other being but God, the ignorance 
which makes man think himself separate from God, and a distinct indivi- 
duality, must be an ignorance indwelling in God Himself, God is thus 
subject to delusion and illusion. 
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sfTRA II., 1 . 23 . 

II n I II 

AjSmfidivat, like stone, etc. ^ Cha, and. Tat of that 
Anupapatti^ impossibility. 

23. Aud as stones, etc., ate not creators of the uni- 
verse, so the Jivas, which are equally finite, have no power to 
create the world, for it is impossible that any Jtva should 
create the world, just as it is impossible for a piece of iron, 
wood, etc. — 159. 

COMMENTARY 

The Jiva though sentient is as much non-independent as a piece of 
stone, or wood or iron or a clod of clay ; and consequently it is not possible 
for such a Jiva to be the creator of the world out of himself. The Sruti 
also says that the Lord is the creator as the following text : 

uftE: urem 3isu!iiu:i 

‘‘He is the ruler of all beings, He is within every body.” 

Similarly, Gita also says : 

uiwi n 

O Arjuna, this Iswara, dwelling in the hearts of men, makes them work by His 
mysterious power, and causes them to revolve, as though mounted on a potter’s 
wheel. 

SUTRA U., 1 . 24 . 

II H I \ \ \^ \\ 

Upasariihfira, completion, bringing to an end. Darianit, 

because of the seeing. Na, not. Iti, thus. Chet, if. «t Na, not 
K§ira-vat like milk. The word has the force of an instrumental 

case here : See Sutra of Pfipini, ^ fiR«lT etc. ft Hi, because. 

24. If it be said that Jiva is the creator, because we 
see him bringing to conclusion many acts, we say it. is not so, 
as is the case with the. milk. — 160. 

COMMENTARY 

The Jtva is not perfectly inert like a piece of stone, ete., he has the 
power of action, because we see him bringing to a finish any act that he - 
commences. Nor is this agency of the Jiva a delusion, because’ thenris' 
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nothing to show that the Jiva is not the real agent in the acts that he does. 
If it be said, let the Jtva be an agent, but he is an agent only subordinate 
to the will of God, we reply, it is not so, for we have first to imagine a 
God, whom we do not see in the world, and next to add further that he is 
the mover of all other sentient beings of the world ; the theory, therefore, 
that God is the inciter of all souls to action is wrong, on account of its 
very clumsiness. Therefore, the Jiva himself is the agent, through his 
own self-initiated activity, and not because he is impelled to action by any 
external laws. 

To the objection raised in the last paragraph the author replies 
by saying, it is not so, for as in the case of milk. Because the Jiva has 
the power of agency only so far as the cow produces milk. The cow has 
no power of her own to produce milk, for the production of milk is not 
a voluntary act of the cow. It is the Prana force that is primary agent 
in the production of milk, as says the Snirti, *Tt is the PrSna that 
changes the food into various humours of the body, such as chyle, milk, 
etc.” Similarly, though we see the Jiva producing some effect, yet he is 
not independent in his act. The primary agent is the supreme Lord. 
This will be further explained in Sutra II., 3. 39, where it will be shown 
that the activity of every Jiva proceeds from the Highest Self as its 
cause. 

If it be said that we do not see the hand of God in the acts of men, 
to this the author answers by the next Sutra. 

siiTRA n., 1. 25. 

^ II ^ I n 

Deva-ftdi-vat, like devas and the rest. The word Vat has the 
force of sixth case here, tfir Tti, thus. Another reading is wPr Api, also,^ 
Loke, in the world. 

25. God, though invisible, is the creator of the world, 
just as the devas, though invisible, are seen to wmi'k in the 
world — ^161. 


COMMENTARY 

Devas like ludra, etc., are not visible, yet we see their activities in 
the world, such as the production of rain, etc. Similarly, God though not 
perceptible in the world, is the unseen creator of it. 

The author now gives another reason to show the absurdity of 
bolding any Jiva to be the author of the universe. 
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SUTBA. 11 ., 1 . 26 . 

ii h i n n 

Krtsna, entire, complete. Prasakti^, employment, activity, 

Niravayavatva, without form, without members, indivisible, without 
parts. Sabda, text, Vy^kopab, contradiction, violation, stultifi- 

cation. ^ Yfi, or. 

26. Either the Jiva is entirely absorbed in every activity, 
or else there would be a violation of the text that Jiva is without 
parts.~l62. 


COMMENrARY 

He who holds the theory that the Jiva is the creator, must accept the 
conclusion that inasmuch as the Jiva is without parts, its entire self 

is present in every act. But tliis cannot be said, because in raising a 

light thing like grass, etc., we do not see the employment of the entire 
force of the Jiva. When the Jiva puts his entire self into any action, 
all his power is manifested therein. As in raising a heavy stone, the 
Jiva puts in all his power, but he does not do so in raising a light straw, 
and so the exertion in raising a straw is infinitely less. Nor can you say, 
that in the latter case, the entire Jiva is not active but only a portion 
of it. Because it is an admitted fact, that Jiva is partless. Therefore, 
we cannot say that the entire Jiva is present in the act of raising a stone, 

but only a portion of it is present in raising a straw^ You may say, 

where is the harm if you admit that the Jiva has parts. To this we 

reply that then you will be stultifying all those texts of the scripture 
which declare that tlie Jiva is without paiiK, as for example : 

This self is atomic and is to be known by mind alone in which the chief PrApa has 

completely withdrawn his five-fold activities. The mind of all beings is entirely inter- 
woven by these five Pranas and is consequently never quiet. But when the mind is 
perfectly pure, then the soul manifests its powers. 

Thus the soul is atomic and consequently partless. As regards 

those texts which say that the world is produced by the Jiva, we have 
already explained that the word Jiva there does not mean the individual 
soul, but the living Lord. Therefore, the theory that the Jiva is the creator 
of the world is untenable. 

Now we shall consider whether the above two objections apply 
to the agency of Brahman. The objector may say that Brahman is also 

entire and indivisible, therefore, if in all acts He puts Himself in His 

entirety than in raising a straw, etc., He will employ His entire powers, 

but that is not possible, because it is done by a fraction of His power, 
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or rather it is possible to be accomplished by a portion of His power. 
On the other hand, if He puts in only a portion of His power in any 
activity, then there is violence done to those texts wliich declare Brahman 
to be partless and actionless. 

Thus the same two objections apply in the case of Brahman bein^ 
the agent, as in the case of the Jiva. To this the author ro[)iies. 

SUTRA II., 1. 27. 

II ^ I M II 

gW: Srutelj, from the scripture, on account of revelation, g Tu, but. 

8abda, word. Revelation. Mulatvat, because of the root. 

27. But the above defects do not apply in the case of 
Brahman, because the vscripturcvs so declare it, and the Word of 
God alone is the root from which we learn anything about these 
transcendental subjects. — 1 (53. 


COMMENTARY 

The word “Tu” removes the above doubt. The word “not” is under- 
stood in this Siitra, and is to bo drawn from II., 1. 24. In the case of 
Brahman being the agent, the above imperfections do not apply. Why 
do wo say so, because the scripture declares it to be so, such as : Brah- 
man is transcendental, inconceivable, pure knowledge and yet He has a 
form, He is possessed of knowledge ; and though He is one. He is mani- 
fold also, and though He is partless. He has parts, and though He is im- 
measureable. He is yet measured, He is the creator of all, yet unmodified 
Himself. Similarly, in the Mundaka Upani§ad, HI., 1. 7. 

The Lord shines forth as great, divine and inconceivable. He appears as smaller 
than the smallest, He is far off as well as near, and to the discerning, He is verily here 
in the cavity of the heart. 

This text also shows the paradoxical and transcendental powers of 
Brahman. Similarly, another text says : Lord Govinda is without parts, 
is one, His form is mere existence, intelligence and bliss. While another 
text says : He has a crown of peacock hair, has a very pleasant form and 
unobstructed intelligence. In the GopMa Dpani§ad we read, though one 
He shines forth as many. In the MSndukya Upanisad, we find Him 
described as partless and yet having parts, 

33 
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gr.d 3R: I 

He who knows the Lord as partless and yet full of infinity of parts, as the destroj^er 
of all false knowledge and blissful, is verily a sage and no one else ; he is verily a sage 
and no one else. 

Similarly, in the Kathopaniqad ^IL, 20) we find Him described as 
measured though immeasureable : 

?[T5>Tf^ II II 

Sitlinp: He fcora afar, resting He mom everywhere, who other than my Self is able 
to know that God who is the dispenser of pleasure and pain. 

So also Eg Veda, 10, 81. 3, (Svet. Up., TIL, 3) says : 

?i^sf%f^dg<srg, i 
filr-i: ii 

vj.: II % II 

That one God, having His eyes. His face, His arms, and His feet in every place, when 
producing heaven and earth, forges them together with His arms and Ilis wings. 

So also in SvetaSvatara Upanisad, IV., 17 : 

gq ^ gfifRT *i?tT srgr^f i fxr ggltr ggTrP^M.fl jj iiTfJ:- 

wgf?=i II II 

This God is the crestor of all, is the Highe.st Self, lie is always present in the hearts 
of men, with heart of love and the mind concentrated, the wise who know Him verily 
become immortal. 

g gtifl 31: 1 ini;i%?i5iRt53r?T: 

r?«ifag?«%g: 11 U li 

He is the creator of all, He is the heart of all, the source of Atman, the Omnis- 
cient, the Creator of time, possessed of all auspicious attributes and knowing all. 
He is the Lord of all matter and spirits, He is the Lord of all Gunas, He is the cause of 
transmigratory existence and release, bondage and freedom. 

So also in YL, 19 : 

?iT»cT I n u ii 

He is partless and actionless, pure and taintless, all peace. He is the supreme bridge 
of immortality, He is like fire that remains when the fuel is all burnt. 

These texts of SvetaSvatara Upanisad show very distinctly the pos- 
session by the Lord of powers which appear to us self-contradictory, and 
hence impossible. But in matters transcendental, wo are to be guided 
by scripture and not by our mere reasoning. 
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But, says an objector, are we to renounce our reason in favour of 
scripture, when there is pure contradiction, such as the asseriion, tlie tire 
lias drenched the cloth ? Is not such a statement a logical absurdity ? 

To this the Sutra replies, “Sabda-mulatvdt.” The knowledg(3 of Brahman 
and His attributes being founded on the scripture, and tfio sciipture alone, 
we have no right to say that the serriptures are illogical, if they describe 
God as having attributes wliich arc paradoxical. These inconceivable 
attiibutes must be accepted by us with regard to Brahman, because the 

only proof of Brahman is the word alone. Nor is it so mysterious altogether. 

We see some distant analogy of it in the inconceivable powers of certain 
gems and charms to produce magical effects. Because a thing is inexplicable 
or inconceivable, there is no reason to hold it impossible. 

To sum up : There are three sorts of proofs, namely : sensuous 

<Pratyaksa), inferential (Anurnana) and scriptural authoiity or the word of 
God (8abda). In the case of the tirst two kinds of knowledge, there is always 
room for mistake and hallucination. Thus a sensuous perception may be 
a pure liallucination, caused either by hypnotic suggestion or diseise of the 
senses. A man may see a person standing in front of him, or the cut off 
head of Chitra, while as a matter of fact this may be all due to pure 
hypnotism. Thus *Pratyaksa” or sense-knowledge is not always ab-iolutely 
reliable. Similarly, the knowledge based upon inference is also liible to error. 
Ordinarily, the proposition is true when we say, ‘There is no smoke without 
fire but in some cases, the person would not be justified in inferring the 
existence of fire from more snuke. A great fire, when quenched by water, 

gives rise to a largo amount of smoke, a person seeing such smoke anJ 

suffering from cold may go to the place where that smoke is rising from, 
but will be disappointol when he sees there charred oals and no fire. 
Thus inference is also liable to error. The only proof wliicli is free from 
all the.se possibilities of errors is the Avord, whether it is the word of God 
as recorded in the scripture or the word of an inspired sage called Apta 
or the perfect, or the word of a person Avho is competent and honest 
Thus the statements s “There is snow on the tops of the Himalayas, there 
are gems in the depths of tlie Oceans” are always true. The word not 
only corroborates perception and reason, it is sometimes independent 

of both, and often declares that which neither reison nor perception 

can ever tell us. Thus a man who has been once deceived by seeing an 
illusory decapitated head may take a real decapitated head to be an illusion. 
But when he is told, from the voice of silence, that it is a real head and not 
an illusion, his ignorance is removed and he gets true knowledge, yo also 
a traveller suftering from cold, may be running towards the place where 
smoke is rising, thinking that he Avill find relief there. But a pei’son, Avho 
knows the real nature of that smoko, may save him from disappointment, 
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by saying, “Do not go there, there is no fire, smoke is rising from the fire 
that has just been quenched by the rains.’’ 

The word as an instrument of proof supports and corroborates per- 
ception and inference. Thus a man may have a jewel necklace on his 

throat, but having forgotten it may be searching it everywhere. But when 
he is told, “Thou hast the necklace on thy throat;” he is saved all further 
trouble and anxiety. So also the word is the only means of knowing 

things which cannot be known either by perception or reason, or at least, 

which cannot be known by every man by his own perception and reason. 
Thus the movements of the heavenly bodies and their influences, have been 
declared to us by the astronomers and the experts in that department. 
The word, therefore, of these persons is our only means of knowing when 
a certain celestial phenomenon will take place, such as an eclipse or the 
rising of a comet. Thus here also we see, that the word is a higher means 
of knowledge, than our own perception or reason. In worldly matters, 
the word is admittedly superior in its probative force to perception and 
reason. Much more is it so in matters other-worldly, where we liave to 
depend on the testimony of seers and saints, and the highest testimony of 
all, the word of God or Scripture. As says the Sruti : 

“The non-knower of Vedas can never think even of the Supreme.” 
Therefore, the scripture being self-proved, is not open to any objections. 

SUTRA IL, 11. 28. 

^ II n I He: II 

^l?>Tf5T Atmani, in the Self, in the Lord. Cha, and. Evam, thus. 
. Vichitrah, manifold, variegated. ^ Oha, and. ft Hi, because. 

28. And thus is the power of the Self, because mani- 
fold objects are seen (to be produced from the tree of all 
desires). — 164. 


COMMENTAHY 

As from the Tree-of-all-desires or from the philosopher’s stone pos- 
sessing lordly powers and inexplicable mysterious energy, there come out 
elephants, horses, etc., and as these wonderful creations are mysterious, and 
are credible simply on the authority of scriptures, similarly, is the power 
of the Atman, the Lord of all, the Supreme Vftnu, who gives rise to Devas, 
men, and lower beings. If we can believe, on the authority of scriptures, 
in the wonderful powers of the Tree-of-all-desires, or in the philosopher’s 
stone, why should we not believe, on the same authority, in the mysterious 
powers of the Lord? It is scripture alone that gives us any information 
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of tho existonco of theso mysterious things. Wc do not question, when 
animals come out of the Tree-of-alUdesires, whether they are created by 
the entire tree or by a portion of it, or whether any particular part of the 
tree has power to produce any particular animal. We see and mark the 
result, and leave the thing as a mystery, admitting that there is no scope 
for reasoning here. Similarly, is the case with the Lord in His creative 
agency. We should not question whether the Lord is active in His en- 
tirety in any particular creative act, or whether it is done by a portion of 
His energy. We must simply accept the statement as we find it. 

The word “Atraani” is exhibited in tho locative case in the sutra 
in order to show that the Self is the receptacle or support of all effects. 
The second “Cha” is in order to indicate that when such wonderful things 
arc believed by us as the existence of the Tree-of-all-desires, or tlie philo- 
sopher’s stone, why should we hesitate to believe in tho mysterious power 
of the Lord? The word “Hi” implies that the facts above mentioned are 
well known in all theso Puranas, etc. Therefore, the conclusion is that the 
theory that Brahman is the agent of creation, is more reasonable than the 
theory of any Jiva being such agent. Tho next Sutra strengthens this 
view. 


sCtra il 1. 29. 

II 'tin II 

Svapakse, in one’s own view, in the opponent’s tlieory that the 
Jiva is the creative agent, DosSt, because of the defect of imperfections 

^ Cha, and. 

29. And because all these objections are sirailarily 
applicable to your view also, therefore, it is not to be accept- 

ed.— 165 

COMMENTARY 

The objection raised by you to our theory equally applies to your 
theory also. If Jiva is the creative agent, does he create with his entire 
energy or a portion of his energy? In the case of Brahman, the objection 
has been answered by us already, but in tho case of Jiva being the agent, 
there is no possibility of getting out of the difficulty. 

Now the author raises another objection and answers it. The doubt 

arises whether Brahman shows any partiality to any Jiva, and, if so, whether 
it is possible for such a Brahman to be the creator. The text says 

Brahman is pure ti'utfa, knowledge and infinity. He is mere being, etc. 

In these texts we do not find any energy attributed to Him. It is seen 
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that beiiu's possessed of energy or power (.Saldi) have only the capa- 
city to i)rodtice wonderful results, such as a carpenter and others. A man 
may liave tlio wliolo knowledge of the art of carpentry, but if he lias no 
power, ho cannot accomplish any thing. To this objection, the author 
answers : 

SITIIA II., 1. 30. 

^ II ^ I n II 

Savva, all, all powers. Up^ta, endowed with, possessed with. 

Tliis is a word funned with the affix ‘Trch.” The crude form is ‘TJpetr.” 
^ Cha, and, alone, that, the possession of such power, DaiSa- 

nat, becaiis(‘ it is s(‘en. 

30. The Lm\l alone is possessed of all powers, because it is so seen 
in the text. — 100, 


COMMILNTARY 

The snprcnio Self alone is endowed with all sorts of energies (Sakti). 
Because we find Ah‘dic texts to tliat ellect: 

8\etasvatara Upauisad, I. 3: 

ft sjjT'iefl'TTgil'ir • Jf; sfllJ.iSlfH aif^T ?.rai- 

II ^ II 

They, immersed in meditation, saw the self-eneijijy of the GoJ, concealed in its own 
qualities. Who one alone pervades and presides over all other causes, such as time, 
nature, destiny, etc. 

8l) also Svt't. Up., lA" I. : 

jf si5'?r fhfcaiiiif i 

H *1 5Ti ii 

He who, one, and without any colour, creates many colours through His manifold 
powers, and who places in them all beneficial objects with llis purposes hidden, who at the 
time of Pralaya withdraws within Himself the whole universe. May He endow us with 
good understanding. 

50 also SvetasYatara Upanisad, YL, 8: 

51 acq -r.un ^ q f.gr fstult i 

f«rrqifgT;i 11 c u 

There is no effect and no cause known of Him. no one is seen like unto Him or better. 
His high power is revealed as manifold, as e.ssential, and so His knowledge, force, and 
action. 

Similarly, in the Smrti we find Him described as possessing powers 
of various sorts; such as AHsnu Sakti is said to be the highest. 

!No doubt these powers are all inconceivable as says the Smrti ; 
He is wdihout hands and feet, His power is inconceivable, He is the Lord 
of Self, not to be found by reasoning, and possessud of thousands of 
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powers. Therefore, it follows th.it Bralimaii is tin iv^eiit in tin net of 
creation, etc., because of Ilis being endowed with infiiiire and iaconceiv"- 
able powers. The texts declaring that Biahrn.in is tin tru) knowle 1^3, 
bliss, etc, reveal His e-sontial niture, wliilo, on the otlier hand, the texts like 
Dovatma Sakti etc., of tlie Svetasvatara Upanisnd, declare His inanib)! 1 povvers. 
Consequently, the nature of Brahman is one wliich is endowed with 
powcis Thcrefoie, in the texts ‘Tie willed, etc.,’’ “He saw, etc,” we iind 
Him possessed of the power of volition (Saukalpa) and tiie rest Both 
sorts of texts — those declaring Brahman to bo more knowledge, existence, 
bliss, etc. and those declaring Him as willing, thinking and creating, etc., 
— are of equal validity and autliority, because both are Sriitis and there is 
no difierence in them as such. 

The author raises another objection and answers it again. 

Ohjcclioir. B’ahman cannot be the creator or agent, because lie 
has no sense organs. Thougii Devas and others are possessed of powers, 
yet they are seen to be active agents in creation bocanso they liavc got 
sense organs and not because they have got merely powers. But Brahman 
is without sense organs, how can Ho bo callable of world activity ? Even 
the same SvehUvatra Ilpanisad, (HI, 19) that you have quoted, to prove the 
possession of all powers by Brahman, declares definitely that He has no sense 
organs : 

11 U II 

He seca without eyes, He hears without ears, without hands and feet He has’^ens 
and grasps, He knows whatever is knowable, but of him there is no knower ; they declare 
Him to be the first, and the mighty person. 

To this objection the author replies : 

suTin II., 1. 31. 

II "'C I M X t II 

Vikaranatvat, on account of the absence (Vi) of instruments 
(Karana) of action and perception, that is, on account of the absence of sense 
organs. ^ Na, not. Iti, thus. ^rChet, if. Tat, that, that objection. 

Uktam, exidained or answered. 

31. if it be objected that Brahman cannot be the agent of creation, 
because He does not possess sense organs, then we reply that this 
objection has already been met by the scripture itself. — 107. 

co:mmentatiy 

The objection that Brahman cannot be the agent, because He has 
no sense organs, is answered by the very text of the Upani§ad quoted by 



264 VEDhvTA-StTHAS. 11 ADHYAiIA. [dovkda 

— T ■ 

you to show that He possesses no sense organs. The three verses of 
SvetllSvatara Upanisad are given below in order to understand the 
context (Svetfi^vatara Upanisad, VI, Verse 7 to 9); 

qdlJtt 'WJT » ii 

51 q>T^ ^ 51 tra ?wa}T»=qf*rq>«r i 

qrreq qrRqsr^qT =q ii «= ii 

!i ?i?qr qi%L ^ ^ 5i5«r 

?! qiir^j qstunfqqif^ ^ =qiRf qi^3=3ff5mi =qrftq: ii e ii 

We know that God who is the adorable Lord of all the worlds, who is the highest Lord 
of all lords, who is the highest God of all gods, who is the Master of masters and who is 
Greater than the great one (Prakrti)— 7. 

Of him there exists no (PrAkrtik) body, nor sense organs, nor such activity. There 

is no one equal to Him nor superior. His power is seen to be the highest, and is sung to 

be manifold—the natural powers consisting of knowledge, force and activity— 8. * 

There is no master over Him in this world, nor any ruler of Him. Nor is there any 

mark by which He can be known. He is the great cause, the Lord of the lords of the 

•enses, there is no father of Him, nor any lord over Him— 9. 

Note : The Logoi like Rudra, Brahma, etc., are called Lords or Isvaras ; Indras, etc., 
are called DevatAs or (^ods ; Daksa and other Praj&patis are called Mastere or Patis. These 
are the various classes of divine hierarchies.— The powers of the Lord are threefold, called 
JndnaBakti, Balasakti, and KriyA-aakti. They are innate or Svdbh^vikt. “There is no 
mark of Him” means, there is nothing in this world by which His existence and powers 
can be inferred, they are known only through revelation. 

Though in the verse beginning with “He has neither hands nor feet, 
etc.,’’ it was mentioned that the Great Spirit did every act without' the 
instrumentality of sense organs, yet the present verses clear up any 
doubt that might have remained, as to how there can be any activity 
without sense organs. This being is called Puru§am-Mahantara, the 
Great Spirit, because He is the Ruler of all spirits. When it is said He 
has no activity or sense organs or body, it is meant that His body is not 
made of Pr^krtik matter, nor are Ilis sense organs of the same. Conse- 
quently, His activity is not Prdkrtik but super-Pr^k^-tik. When, therefore, 
the Sruti says, “He has no KSrya, it only denies such physical activity, 
because He certainly does possess activity of the highest order, as He is 
endowed with Par^Sakti. That Sakti or power is natural to Him and 
hence it is called Svabhfiviki. In fact, it is the veiy essence of His Self. 
It is due to this ParS^akti, this Svfibhaviki 6akti, that He manifests His three- 
fold powers, namely, that of JnSna, Bala and Kriy^—Knowledge, Force 
and Activity. Since no one possesses this transcendental attribute, this 
PaiASakti, therefore, no one is equal to Him. It follows from this that 
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no one can be superior to Him. So also, though He is devoid of PrSky- 
tik sense organs, yet He possesses organs which are the essential parts of 
His nature, and hence tliere is possibility of activity in Him. 

Others say, the above text about His grasping without hands and 
hastening without feet, etc., does not prohibit the possession by Him of 
the sense organs. It only prohibits the exclusive use of a particular 

organ, for a particular purpose. Ordinary beings grasp only through the 

hand, and can run with the feet. But with the Lord there is no such res- 
triction as regards the sense organs ; with Him every organ is capable of 

being used for the purposes of every other organ. In fact, the same 
Upani§ad further on says that all His organs are universal in their 
activity. It says : 

His hand and feet are everywhere, so also His eyes, head and mouth ; He hears 
everything in the universe, because His ears are everywhere. He exists enveloping this 
all. 

So also in the Bhagavata, it is declared that every limb of His is 
endowed with the power of performing all functions of all the senses. 
This extraordinary power of the sense organs of the Lord was manifested 
in His last Avatdra of Sri Krsna, at the time of forest-picnic, in Brndavana, 
among His companions of boyhood. In this view of the above verses, the 
word “Karyam’’ should bo explained as “to be accomplished.” In other 
words, when the Sruti says there is no “Karya” for Him, it means there is 
nothing to be accomplished by Him, because He is already perfect and 
full. In this interpretation the word “Karan a” or sense organs may be 
explained as something to be laid down, something to bo done. The rest 
is the same as in the first explanation. 

In the next Siitra, the question is raised, whether Brahman has any 
motive to create the universe. The prima facie view is that He has no 
motive, because He is perfect and this view is set forth in the next 
Siitra. 


sutiiA II., 1 . 32 . 

II ^ M I II 

Na, not Jpft3R!r?frc[, PrayojanavattvSt, being endowed with a 

motive. 

32. The Lord has no inclination towards creation, because Be 
has no motive. — 168. 
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COMMENTARY 

The word “Na” is understood in this Sdtra from the last one. The 
word “Na-prayojana-vattvSt” is a compou id word meaning “because 
being motiveless.” The usual form would have been “A-prayojuna-vattvftt.” 
The Lord can have no urging towards creation, because being perfect, 
He has no motive to create. In the \'vorld, every activity is seen to exist 
on a motive beneficial either for one’s own-self, or for the sake of 
another. The motive beneficial to His own self, cannot exist in the case 
of tlie Lord, because He being perfect, all His wishes are ever fulfilled, 
as the scripture repeatedly declares. Nor is His motive to do something 
beneficial to others, because the creation evidently is for the sake of 
punishing the Jivas, and making them suffer the pains of birth and 
death. An all-compassionate Lord would not create a universe, merely 
to punish the erring Jivas for their misdeeds. And no one creates 
anything without a motive. Therefore, it follows that the Lord has 

nothing to urge Him to creation. 

This objection is answered in the next Sutra. 

SUTRA n., 1. 33. 

II ^ I n II 

Lokavat, as in the world, as in an ordinary life. 3 Tn, but, 

sfhrr lilft, sport, play, Kairalyam, merely. 

33, The motive of the Lord in creating the world is mere 
sport only, as we see in ordinary life. — 169. 

COMMISOTARY 

The word “Tu” removes the above doubt. Though all-full and 

desiring nothing, yet the motive which prompts the Lord towards the 

creation of this wonderful world is mere sport only, and has no object 
beneficial to Him in view. As in ordinary life, men full of cheerfulness, 
when awakening from sound sleep, begin to dance about without any 
object, but from mere exuberance of spirit, such is the case with the Lord. 
This Lilft or the sport of the Lord is natural to Him, because He is full of 
self-bliss. As says the Mftndukya Upani^ad (KSrik&) : 

Some think that the creation is for the sake of enjoyment (of the Creator), while 
others think that it is for the sake of recreation, (to shake off the lethargy of the Pralaya 
^deep pr the ennui of the solitude of Pralaya). This (act of creation) of God is His nature 
(without any motive). What motive can there be for one who has all His desires satisfied f 
-(Min., Up., I, 9.), 
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To the same effect is the Sm^ti (NSrSyana Samhitfi) ; 

gi 

q»n a^ii 

piT ^cqiTOH!: ftg II 

The creation, etc., of Hari does not depend on any motive, He does so out of sheer 
joy, as the drunkard dances through frenzy. He who is full of all bliss can have no motive 
whatsoever. When even the Muktas have got all their desires fulfilled through Him, What 
unfulfilled desire can there be in the case of the Lord who is the Self of the universe ? 

But a man intoxicated witli drink has no consciousness of what he 
is doing. Is the Lord also devoid of consciousness, like the drunkard ? 
For then, He would not be omniscient. We do not say so. All that we 
say is that man does play and become sportive through the mere exuber- 
ance of spirit and sheer joyfulness of life ; such is the case with Brahman. 
The Advaitins explain the words “as we see in ordinary life’' by the well- 
known example of respiration that goes on even in deep sleep, and which 
is altogether involuntary and motiveless. This analogy, however, is open 
to the objection that that Lord is subject to deep sleep and loses consciousness, 
as man does. The example given by the Vifiistadvaitins is that of a prince 
who amuses himself without any motive, at the game of balls. This ana- 
logy, however, is open to the objection that playing at a game of balls is 
not altogether motiveless, for the prince gets some pleasure by the play. 


Adhikarana X . — The Lord is neither partial nor cruel. 

The author again raises an objection and then goes on to remove 
the doubt. The theory, that Brahman is the Creator, is open to the objec* 
tion that the Lord is either partial or cruel ; for He creates Devas and 
men, some of whom enjoy happiness and others suffer misery. This theory 
is, therefore, not a congruous one. But the texts say that the Lord is 
neither cruel nor partial. How can then such a Lord be the Creator? To 
this objection the author answers by the following Sutra : 

SUTRA n., 1. 34. 

^ II ^ I n II 

Vai§amya, inequality, partiality, Nairghpiyena, cruelty. 

^ Na, not. Sftpeksatvftt, because the creation depends upon the 

Karma of creatures, because of having regard to Karma. tWT TatfaS, so. ft 
Hi, because, Dar^ayati, the scripture declares. 
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34, There exist no partiality and cruelty in the Lord, because the 
pleasure and pain, suffered by beings, has regard to their Karmas, and 
so also the scriptures declare. — 170. 

OOMMENTARY 

In Brahman, as Creator, there exists no fault of partiality or cruelty. 
The differences of condition in which creatures are born, and the pleasure 
and pain which they suffer, depend on their own Karmas, and the Lord 
creates the environment, in which the creatures are placed, with the strictest 
regard to such Karina. The proof of this is the scripture itself. For in the 
Kau^itaki tJpani^ad, III., 8, we find the following : 

<w uig ^4 ^ u gg?urr i ■ 

For He makes him whom He wishes to lead up from these worlds do a good deed, 
according to the tendencies created by his past Karmas, and the same makes him whom 
He wishes to lead down from these worlds, do a bad deed according to bad tendencies 
generated by the past Karmas. 

Note : — Every act of man is really done under the will of the Lord. A man can do a 
good or bad deed, only if the Lord so wills it, for He is the sole agent in this world. But 
this world of the Lord is not capricious and lawless. The man who has done good Karmas 
in the past, gets further energy from the Lord to do better Karmas in this life, and thus 
rise higher. It is in this way only that the Lord makes him whom He wishes to lead up 
from these worlds do a good deed. And so also the reverse. The wish of the Lord has 
always regard to the karmas of the Jiva. 

Jivas get the condition of Deva-hood through the will of the Lord, 
similarly they get the condition of the denizens of hell through the same 
will of the Lord. The Lord is the operative cause of the suffering and the 
enjoyment of the Jivas. But this will of the Lord has always regard to the 
Karma of the Jiva. 


SLTRA II., 1. 35. 

^ II ^ i n II 

51 Na, not Karma, karman, actions, acts of the Jivas. 
Avibhftgat, because of non-distinction. Iti, thus. Chet if. Na, 

not Anaditvat because of beginninglessness. 

35. (The theory of Karma) cannot (explain the inequality and 
cruelty seen in this universe, because when the creation first started) 
there was no distinction (of souls and consequently) of Karmas , This 
(objection, however,) is not valid, because there is no begiuning of 
creation. — 171. 
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An objector may say, your theory of Karma only pushes the difiSculty 
one step back. No doubt, it explains to some extent the inequalities and 
sufferings of Jtvas in their present life. They may be the results of acts 
dona in the past life. But since in the beginning of creation, there were no 
Jivas, nor were their acts, they must have been created witli inequalities, in 
order to act differently. If they had been created all ecpial, tliere is no 
reason to hold that their acts would have been different. The Sruti also 
says, “The Being or the God (Sat) alone existed in the beginning, one only 
without a second” (Chh^ndogya, VI. 1.) This shows that when tlie creation 
started, there were no Karmas or Jivas, distinguishable from Brahman He 
alone existed, all in all. To this objection, i*aisod in the iirst half of the 
Sutra, the next half gives the answer, by saying ‘tliis is not so because of 
the beginninglessness.’ The Karmas and the Jivas are beginningless, just 
like Brahman, and this is the theory adopted by the author. Thus there 
is no fault, because every subsequent Karma is motived by the tendencies 
generated by the past Karmas. In Pralaya, the Karmas, good or bad, done 
by the Jivas, are not absolutely destroyed. The next Kalpa is conditioned 
by the Karmas of the past. So also in the Bhavisya Purana : 

The Lord Visnu makes the Jivas do good or bad deeds in accordance with their past 
Karmas, nor is there any conflict in this position, because the Karmas have no beginning. 

If you say that Karmas being beginningless, the theory is tainted 
with the fault of regresstis in infinitum, wo say it is not so, because we find 
authority for it in reason also. The well-known case of the seed and the 
tree is in point. Is the seed first or the tree ? Nor is it any objection that 
Giod being bound to create according to the Karmas of the Souls, loses His 
independence. The Lord certainly is independent, but Ho is not capricious 
and whimsical. Had He created the world with perfect disregard to the 
karmas of the Jivas, He might have proved His omnipotence to some minds, 
but to the majority, His act would have appeared capricious and cruel. 
In fact, the authorities clearly show that tho substance and Karma and time 
are equally co-eternal with the Lord, and He creates the universe, with a 
full regard to all th^se three. It is not only the Karma that conditions the 
universe, but the substance (or the matter stuff), and time are also impor- 
tant factors in creation. Of course, these throe are subordinate to fSvara, 
biit He never disregards their existence in His act of creation. The Lord 
is not partial or cruel, or wanting in omnipotence. In fact, tlie theory of 
Earman and the beginninglossness of creation reconcile all the difficulties. 
You cannot say that this theory is open to the same objection as the theory 
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of specific creation. You cannot say it is the falling of the smugglers un* 
wittingly into the hands of the tax-collectors. 

iVote.— Certain merchants, in order to evade customs • duties, went by a roundabout 
way, to avoid the customs house. In the dark night, they missed their way, and after 
wandering for some time, they took shelter in a roadside house. In the morning, it was 
found that the house in which they had taken shelter, was the customs house which the 
: traders were trying to avoid. Thus they had not only to pay the tax, but were punished also 
for trying to cheat the customs. This maxim is called ^'Morning in the customs house.’’ 

Our theory is not open to this objection of “Morning in the customs 
house.” In order to avoid the imputation of cruelty and inequality to the 
Lord, we have explained the eternity of creation, and you cannot say that 
since the Lord is not bound to regard the Karmas, because He is indepen- 
dent, His creating a world full of misery, simply to punish the souls for 
their karmas, brings you back to the same difficulty, which you were 
trying to avoid. The Lord, being perfectly independent, certainly could 
have created a world all full of joy, and with complete disregard to the 
Karma of the Jivas. But then His actions, instead of being regulated by 
any law, would have been lawless, and it would not be a creditable attri- 
bute of the Lord. Therefore, His creation of a woild with perfect regard 
to the Karma of the Jivas, and to time and substance, does not detract 
from His omnipotence. But it rpther shows forth His great wisdom and 
compassion. Though He can act against all the laws of matter, spirit and 
Karma, yet He is not doing so, and His making the Jivas act in accordance 
with the tendencies generated by their beginningless Karma, is a matter for 
His glory, and not an instance of His partiality. 


Adhiharana XI . — The grace of the Lord is not partiality. 

In the previous Sutras, it has been shown that Brahman is neither 
partial nor cruel Now is taken up the question, whether the Lord by 
showing special grace to his devotees, is not open to the objection of 
partiality. It is a fact, that the Lord shows “partiality” to His devotees, 
for He specially protects them and specifically fulfills their desires. 
The doubt therefore arises : — Is not this special protection of His devotees 
and this fulfilling of their want, a mark of partiality in the Lord ? He 
will protect His devotee from the mouth of the lion, but He will allow 
ordinary men to be devoured by the beast This objection the author 
answers by saying that it is not so. 



t pAdA, XI ABBIKAUAXA, 8k 36. 271 

sCtba n., 1. 36. 

3qq?jrr ^ ii ^ n UUi 

Upa-padyate, it is proved to exist, it is reasonable that it should 
bo so. % Cha, and. Upalabhyate, is found (in the scripture). 

Cha, and. 

36. Such partiality to His devotees is reasonable in the 

Lord, and is observed also in the scriptures. — 172. 

COMMENTARY 

The special grace shown by the Lord to His devotees is no doubt 
“partiality” but the Lord, the kind lover of His devotees, has such 

“partiality,” and it is reasonable that it should be so. It is the natural, 

inherent power of the Lord, to show forth His grace on those who have 

Bhakti, and devotion for him. This special grace is not an arbitrary 

functioning of the Lord’s will, but it also has regard to tho factor of 

Bhakti or devotion in the Jiva to whom such special grace is shown. Nor 

does this conflict with the statement that the Lord is free from .'partiality. 
For this sort of “partiality” to His devotees, instead of being a fault in the 
Lord has been praised in the scriptures as adding to His glory. For the 
scripture says that this is the highest jewel among the perfections of the 
Lord, this grace on His devotees. If the Lord had not this quality of showing 
special grace, then all His other attributes, however great, would not have 
been attractive to mankind, and would not have evoked devotion and love 
towards Him. This shows the reasonableness of the existence ;of this 
“partiality” in the Lord. 

Not only is this reasonable, but the revelation and the tradition also 
declare it: 

I# vTiwr \ ii 

This Self cannot be giuned by disBertationB (devoid of devotion), nor by mere keen 
intellect, nor by much hearing. It ie gained only by him whom the Sdf chooses. To 
him this Self reveals His form.— (Mufldaka Upanisad III. II. 3). 

ftsft ft W BW: II 

Of the wise, constantly harmonised, worshipping the one, is the best ; I am 

supremely dear to the wise, and !he is dear to me.— (Giti, VII. 17.) 

urftsi *1 ^ H BWJ I 

5| g ut tiwii ?f5 
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The same am I to all beings ; there is none hateful to Me nor dear. They verily who 
worship Me with devotion, they are in Me, and I also in them — (Gtt^, IX. 29) 

wfq »TnT!i5=JiwT^ i 

Even if the most sinful worship Me with undivided heart, he too must be accounted 
righteous, for he hath complete faith in Me— (Gltd, IX. 30) 

sifrraTTfifI H ^ ii 

Speedily he becomsth virtuous (his sins being all destroyed) and desists from his evil 
ways, and attains to eternal peace. O TCaunteya, know thou for certain, that My devotee 
perisheth never. (Ciita, IX. 31.) 


SUTRA II., 1. 37. 

II ^ I U II 

Sarvn, all. Dharma, attributes, qualities. ^TT%: Upapattet, 
because of the reasonableness, because of being proved Cha, and. 

B7. And because it is proved that all attributes are 
present in Brahman, however conflicting they may be with 
each other, -therefore He is just to all, and ‘^partial” to His 
devotees. — 173. 


COmiENTARY 

It has been proved above, tiiat in the supreme Lord, whose essential 
nature is inconceivable, there exist all attributes and qualities, whether 
harmonious in themselves or self-contradictory. It follows that along with 
His perfect justice and equality, He has this attribute of showing favour 
and “pai’fi‘ilfly" hi Ilis devotees. The wise, therefore, do not find any greater 
difficulty in rec*onciling the existence of these two heterogeneous attributes 
in Him, than in any other similar pair of attributes which are opposite 
to each other, and which still exist in him. For example. Ho is essentially 
all-knowledge, and yet pof^sessing knowledge ; He is essentially formless and 
colourless, and yet possessing the most ravishing form that enchants the 
heart of His devotees ; similarly, though He is perfectly just and equal 
to all, yet he does show favour and special grace to His devotees. Not 
only the pair of opposites exist in him, but all harmonious attributes also 
are to be found in him ; such as He is forgiving, kind, compassionate and 
merciful to all. The Smyti also says to the same effect (Kurma 
Purapa) : 
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The Lord is described as possessing self-contradictory and opposite attributes, 
because He has supreme power. Though lie has these attributes, yet no evil or false- 
hood should ever be attributed to. Him. On the contrary, all these conflicting attributes 
should be reconciled with each other so far as possible. 

Thus it has been proved that the Lord, though equal to all, is yet 
the friend of His devotees. 

Here ends the first Pada, of the second Adhyaya of the Vedanta 
Sutras and the Govinda Bha§ya. 



SECOND ADHtltA 

Second Pada. 

f^f>D gffqftRi fs?i[^irCT5r 

I salute Vylsa, called also Kr?na, the island-born, who has removed 
with tlie sharp edge of the sword of his reason, the thorny bashes of tho 
heterodox systems, like the S&ukhya and the rest, and who has thus 
made this world a plain ground for the Lord Kysna to play upon. 

Note: The B^Akhya author Kapila, as well as the Buddhists and Jainas, maintains that 
the world is without any God. Kapila says that the world originates from matter 
(Pradhana). The Buddhists maintain that atoms are the cause of creation. The Jainas 
hold the same view. A class of Buddhists hold the view that the whole world is void, 
while all three are united in the view that there is no Creator of the world in the sense of 
a conscious and intelligent being. Philosophers like Ka:nada (the Author of VaiSesika Siltras) 
and Patanjali appear to have admitted the existence of a God, but practically they are as 
I atheistic in their tendencies as the S^dkbyas and the rest, because they do not admit the 
God as taught in the Vedas. Vyasa, seeing this world full of the thorns of the false 
philosophies of Kapila and the rest, and finding it impossible that the Lord should tread 
this earth with His soft feet and be not pierced with the thorns, prepared the way for 
His coming, by cutting away these wild growths, with the sword of his sharp reasoning. 
The lord Krspa manifested Himself, after the world was prepared for His coming, by 
the Yeddnta teaching of Yydsa. 


Adhikarana 1. Pradh&na is not ike cause of ike world. 

In the first Pftda of the second Adhyfiya, the author has answered 
the objections raised by his opponents to the system propounded in his 
Sfitras. He had been on the defensive in the last chapter. Now he takes 
up an aggressive attitude, and attacks the position of his opponents and 
refutfs their systems by proving the uncritical and unphiiosophical 
nature of their doctrines. This was necessary in order to protect tho 
weak-minded from going a' tray, and from abandoning the ancient high- 
way of the Vedas, and from being attracted by the fallacious arguments 
of these plausible systems, and wandering in the pleasant labyrinths of 
th'se philosophers, and thus losing their way and getting destroyed. 
The author first takes up the S&nkiiya system and refutes it. 

The Sfthkhya professor Kapila has made a collection of Sdtras in 
which he has enumerated various Tattvas or primeval principles or elements 
pf creation. According to him, Prak|^ is the name given to the original 
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root of matter, and it is defined by him as the state of equilibrium of the 
three attributes of matter, namely, Sattva or rhythm, Rajas or activity, and 
Tamas or inertia. From this Pralcfti comes out Mahat, the Great Principle, 
from Mahat proceeds Ahahkara, from Ahftukara the five Tanmfitras the 
two sorts of senses (the cognitive senses and the senses of action) and the 
gross elements. Thus the twenty-four Tattvas are Prak^tic, namely, 

U) Mahat, iii) Ahahkara, (Hi) to vii) the five subtle elements called the 

Tanm^tras, the Tannidtra of sound, of touch, of colour, of taste and of smell, 

(nii) to (xviii) the five Jnana-indrij’^as and the five Kirma-indriyas and Manas. 
The JnSna-indriyas are the senses of hearing, touch, seeing, tasting and 
smelling ; the Karma-indriyas are organ of speech, the hands, the feet, 

the generative and the excretive organs, (jr/a;) to xxir) the five elements 

(tther or Akafta, air or Vayu, fire or Agni, water or Apas and earth or 
Pfthivi). Added to these twenty-four is the class of Spirits or Purusas 
or Egos. This constitutes the twenty-five Tattvas or classes of the 

Sfihkhyas. Tne three primeval qualities — Sattva, Rajas and Tamas when 
in equilibrium constitute Prakyti. The essential nature of Sittva is joy, 
of Rajas, pain and of Tamas, delusion. As the world is the effect of these 
three qualifies, we find in it joy, pain and inertness. The same object 
may possess all these three Gunas, at one and the same time, with regard 
to different persons looking at it, and to the same person at different 
times. As a beautiful girl is an object of joy to the accepted lover, an 
object of pain to the rejected lival and an object of indifference to an 
ascetic ; or as a wife, when in good humour, is a source of joy ; when in 
anger, a source of pain, and when away from her husband, a source of 
delusion. Such is this world full of joy, pain and delusion, 

It has been mentioned above, that the senses are of two sorts. Ten 
of them are external, one is an inner sensory called also Manas ; thus 
altogether there are eleven senses. Tlie Prakcti is eternal and all-per- 
vading. It is the root or the primeval cause, and no further cause of it 

need be enquired into, as we find in Siitra L, 67 of the Sinkhyas. 

Since the root has no root, the root (of all) is root-less, (that is to say, there is no 
other cause of Prakrti, because there would be a regrestua in infinitum if we were to 
suppose another cause, which by parity of reasoning, would ^uire another cause, and so 
on without end.) 

It is not limited and is the material cause of alb It is all-pervading, 
as asserted in Sfftra VL, 36 of the same. 

f5»gwt»t ' 

Prakrti,, i8 aD.Iiemi^g, beeawe^her pirodnot* «e seen eraiTwbemi ^ 
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■ , jKlrika (3'. says : . . 

sfifiJfirfajr: gn i 

5T ftffit* aw: II 

. Tbe Htlla Prakrti or the Root-matter is not produced. The Great Frineq^le (Maha^ 
along with Ahailkara and the five Tanmdtrns make a group of seven, which are both* pro 
ducer and the produced. Bixteeri are the produced only (the eleven senses and the five 
elements) ; and the Spirit or the Egos are neither the producer nor the produced*! 

To sum up, out of the twenty-five Tattvas of the Sfinkhyas, Mfila 

JPrakiti is never produced, though producer of everything else. Its^ 
opposite^ the Purusa or the ego, is also eternal and never produced. But 
it produces also nothing, because it is changeless. Between these twu 
poles of Spirit and Matter, lie the twenty-three other Tattvas, seven of 
which are both producers and produced, the remaining sixteen being 
produced only. 

This Pralfti, eternally producing everything, herself insentient, but 
the cause of the enjoyment and liberation of innumerable sentient 
beings, and though super-sensuous and incognisable by any perceptive 
paeans, is yet to be inferred by her effects. Though one, she has many 
heterogeneous attributes, and through her power of modification, she 

produces this wonderful world, beginning with Mahat and the rest ; and 
thus she is the operaitve and the material cause of the universe. Puru§a, 
on tlie other hand, is attributcless, all- pervading consciousness, and separate 
for every separate body, is to be inferred from the existence of this 

organised life, because no organised life can exist, but for the sake of 

something else. As is to be found in Sutra L, 66 : 

5^^ I 

(*0)6 existence) of Soul (is inferred) from the fact that the cmiibinatkm (ol the 
dples of Prakrti into their various effects) is for the sake of another (than unintelligcat 
Prakrti or any of its similarly unintelligent products.) The application of the argument 
in this particular case is as follows : 

(t) The thing in question, rix., Prakrti, the ‘Great one/ and the rest (of the 

, aggregates of the unintelligent) has, as ita fruit (or end), the (mundane) 

experiences and the (eventual) liberation of some other than itself ; 

(4i*) jBecause it is a combination ; and 

(tiV) (Every combination), as a couch or a seat, or the like, (is for another’s use. not 
for its own, and its several component parts render no mutual service,) 

Sipcp l^lru!;a is free from all action and modification, neither produced 
by anything, it follows that it is agentless and without enjoyment Snfier- 
and enjoyment, as well as agency, belong to Prakrti and not 
Pnm$a. But tbi inw., mistaken Emam aa aveut jox.miotm . ihsongb 
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illusion^ When Prakiti and Parana come together, their rery jaxt^piosi- 
tion produces an interchange of attributes among each other ; . nanuely;. 
consciousness appears in matter, and agency and enjoyment in spirit. 
This is Adhy&sa or super-imposition, or falsely attributing the qualities of. 

the one to the otlier. Nature is really unconscious, but the vicinity of' 

Spirit makes it appear as if conscious. On the other band, the Spirit is 

neither the agent nor the enjoyer, but the vicinity of matter causes if te 

look as if it was so. From this want of discrimination, arises all tbs . 
suffering of the soul, while liberation consists in realising this difference. 

The person who has become indifferent to Prakjti has <tttain«jk. 
Mok^. Such, in short, is the theory of the S&hkhyas. In this system the 
means of the riglit knowledge (Pramhna) are three, namely : sensuous 
perception, inference and testimony, as is to be found in Sutra 1„ 88: 

amid I ii 

Proof is of three kinds: there is no establishment of more, because if these be 
established then all (that is true) can be established by one or other of these three 
proofs, vtx,j ‘sense’ (Pratyaksa), ‘the recognition of signs’ (Anumana) and ‘testimony’ 
(Sabda), to the exclusion of ‘comparison’ which is reckoned in the Nyfiya as a specially 
distinct source of knowledge, etc. 

• t 

As regards Pratyaksa or sensuous perception and testimony, wo* 
have not much difierence with the Sahkhyas, because these two .tb^iugs 
deal with accomplished objects. Our difference with them is as regards 
certain inferences which they have drawn. By a certain mode of reason- 
ing, they have deduced the conclusion that Fradh&na is the cause ofjho 
universe; it is this reasoning which is fallacious. If we cau refute 
their arguments about Piadhfina being the cause of the universe, we prac- 
tically refute their whole philosophy, because this is the central point of 
their system. Their argument regarding this is contained in three Sutras, 
namely, I., 130, 131 and 132. 

i 

130— Because of their measure, (which is a limited one, Mind and the rest are pro^ 
ducts; whereas the only two that are uncaused, vix.^ Prakrti and Soul are unlimited). 

131— Because they conform (to Fradb£na). Mind and the rest are products, '‘because 
they will (follow) and correspond with Pradhina, ne., because the qualities of BEUdhAUft 
ase eeen in all things:’* and it is a maxim that that which is the effect is derived frpm.tha 
cause, and implies the cause. 

132— And, finally, because it Is through the power (of the cause alone, that the pro- 

duct cm do aught, as a ehain lesiiains an ckphant only by the force of the iron thM 
it is made ot) f . , . . i 
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Doubt : Now arises the doubt : Is Pradh&ua both the oparative aad 
the material cause of the universe, or not? 

The Purvapaksin says : — Pradhftna is the operative as well as the 
material cause of the universe, because the world consists of three attri- 
butes of Settva, Bajas and Tamas, and so we infer that the primal cause 

also must have in it these three attributes. For nothing can be in the 

ei!fbct which is not in the cause. As we see in the case of jars, etc., that 
their material cause is clay which belongs to the same category as the jar. 
Moreover, inert objects can become agents, for we use active verbs in 

connection with such objects. Such as ‘‘the tree brings forth fruits,” 
“‘the water is moving.” Theiefore, Pradh&na alone is the material cause 
of the universe and creator of it as well. 

SidihdHla : To this view the author replies by the following 

Sutra. 


fiCTBA n., 2* 1. 

II ^ I ^ 1 ui 

BachanS, construction, Aiiupapattelj, on account of the 

Impossibility, w Cha, and. W Na, not Anum^Dam, tlie Inferred One, 

namely, Pradhfina whose exittence we infer from the existence of the world. 

1. The Inferred One (FiadLhna) is not the cause of the world, 
: because it is impossible for her to have created the universe (since she 
is unintelligent).— 174. 


coinuasTABY 

Pradhftna is called ‘Anum&nam’ or the Inferred One, because her 
existence is purely hypothetical. (Just as the ether of the modern scitn- 
lists is an entity postulated merely to explain certain phenomena, such as, 
those of light, magnetism, etc., so Fradhftna is postulated by the S&iikhyas 
in order to explain the cause of the universe). This hypothetical Pradhftna 
is neither the material nor the operative cause of the world. The world 
sbowf wonderful construction and design, and it is impossible for un- 
kitelligent .matter, to have produced this wonderful universe, without the 
directive action of an intelligent agent No one has ever seen a beautiful 
palace constructed by the fortuitous coming together of bricks, mortar, 
etc., without the active co-operation of intelligent agents, like the archi- 
tects^ masons, and the rest The word ‘and’ in the Sdtra is empbyed in 
order to indicate by implication, that the argument based upon Anraya 
(undistributed middle) has no proving* forca ' , ... . 
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Note ; The argument baaed upon Anvaya is a sort of fallacy. For example, to infer 
that all cows must be white, because whiteness is present (Anvaya) in some cows. White- 
ness is merely an accidental attribute. Whiteness is not the cause of the class-charao- 
terstic of cows. 

Physical objects like flovvere, beautiful jars, etc., no doubt,' have the 
presence in them of the quality of producing pleasure. But the feeling 
of pleasure is altogether an internal feeling, and we cannot say that 
flowers, and pots have the nature of pleasure in them, though they excite 
pleasure in man. Pleasure is altogether an attribute of the soul and not of 
matter. So Matter cannot be said to have the quality of joy, or delusipn, 
etc. 

.. Note : For a fuller discussion of this point see Velinta Sltras, Rimlnuja, 8. B. E., 
Voi. XLVirr, p. 434. ; 

I ' A 

SUTRA II., 2. 2. 

II H n u II 

' Pravfttel)., bacauso of the activity. ^ Cha, aad. It haa the farce 

of “only” here. 

' 2. And because the inert matter becames active, only when there 

is the directive action of inteUisence in it. — 175. 


dOMJIFJJJABy, 

The phrase “of the inert matter, when an intelligent entity is a directing 
energy” mast be supplied in the Sutra to complete the sense. The activity, 
properly speaking, ought therefore to bo attributed to the directive 
iateUjgence, rather than to the inert matter. That which sets matter into 
motion is the real agent. We do not say that the chariot moves of 
itself, but that the charioteer is the real .mover of the carriage, by directing 
■‘the iildveraents of the horses. Therefore, the phrases like the “tree brings 
^fbrth ' fruits*^ really mean that the Inner Guide, the Supreme Lord, directs 
the activity of- the tree, and makes it bring forth the fruits. .The fruit, 
therefore, is really produced by the Lord, through the instrumentality o| 
the tree. This we learn from the scripture, describing the Inner Ruler (see 
Brhadftrapyaka TJpani^ad, IL, 7, 3 to 23). This will become clearer further 
!«n. : " . ' 

1 The^' force of and in the Sdtra is that of only. “I do’*^ can be 
'hssertod only bjr an intelligent Self. Every activity is seen as the result 
'of an intelligent agent Inert matter, therefore? has no agency. To put 
>'rt' la other wordsv ' Matter or Pradhftna has no self-initiated * activity of'tts 

-■ '• •' 5 ' • - " -- - ■■ 
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If you say that it is possible for the world to have been created by 
the mere coming together of Spirit and Matter, or Parusja and Praktti, and 
by the mutual superiniposition of the attributes of the one on those of 
the other, then we ask the following question : What is the cause of this 
superimposition which takes place by the mere coming together of Spirit 
and Matter? Does it inhere as a substance in them or is it a modification 
of Spirit and Matter ? It cannot be the first, for in that case the liberated 
souls would also have this superiraposition, for it is one of the innate 
qualities of Spirit Nor can it be the latter, lor if superimposition be the 
modification of Prakiti, then it itself being an effect, cannot be the cause of 
its own self. The question therefoie remains, What is the cause of this 
•jtdhytea W superiraposition ? Nor can it be a modification of Spirit, for 
according to your system. Spirit is changeless 

An objector says : The milk by its own inherent quality is changed into 
curd ; or the water falling from the clouds though having one taste becomes 
bitter, sweet acid, etc., according to the fruit in which it enters, whether 
it be that of a mango or of a toddy or ofNira, etc. Similarly, Pradhfina 
dao, though homogeneous like water, becomes modified in*o different kinds, 
according as it comes in contact with the different Ttarmas of the JlvaS* 
The difEerences in the bodies and environments, etc, of souls are the effects 
of the past; Karmas of these beings. To this the author replies by ^ 
following Sfitra. 


SCtBA It., 2. 3. 

II ^ I ^ I ^ tl 

tiW. Payas, milk, af*? Ambu, water. Vat, like kit Chet, if. ^ 
Tatra, there, stfl Api, also. 

3. If it be said that PradhdiOa of herself modifies into her varioos 
produQts, like milk or water, without the guidance of any intelligpoce 
we reply, there also the intelligence guides the change. — 176. 


C031Mk.VtA»y 

Even in the case of the change of pure water into different saps and 
luices, «r tthe change of pure milk into curd, it is the directive aotien of 
lintelligeoce that produces the change. And this wo infer from 6ie pymwplfl 
of cbarioti etc. We may not see the intelligent driver of the Chariot, 
we infer bis existence from the motion of the car. Similwly. tbougih 
we may not see the intelligence working in the tree or the jaAfk, 
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we can infer its existence from these changes, ffor is this a question of 
inference only, but we hare the sacred authority of tlie scripture as well. 
(See the Antaryamin BiAhmana of the Brharlarai?iyaka IJpani^ad). 

<Ctka., u., 2. 4. 

II X I ^ I » II 

Vyatireka. iu the absr*ace of anything else, different 
Anavasthiteb, because of the non-existence, because of the non-necessity. W 
Cha, and, also. AnapeksatrSt because of the independence. 

4. As before creation there existed no other cause 
except Pradhana, so there would be no necessity of any 

other cause than the F^radhana herself to produce her 

changes. — 177. 

» OMMENTARV 

The force of ‘Cha* in tin* Sutra is tliat of aho. There is this addi- 
tional reason also to be adduced against the S^hkhya theory. According 
to it PradhSna independently can produce the whole creation. Before 
the beginning of creation, there existed no other cause than Pradhana. 
Nor was there any necessity for tlie existence* of any oth(?r cause, for all 
the changes which Pradh&na undergoes are self-initiated. There is no 
mover or stopper of the motion of Pradhana except the Pradh&na herself 
This theory of the S^hkhyas is, however, to ho given up because the true 
theory is that it is the presence of Punisa that starts the changes in 
PradhSna. Thus even according to Sahkhya theory Pradhana herself 
is not the sole creator. But in some mysterious way the proximity of 
Purusa initiates the change. This goes against the theory that the pure 
inert matter or Pradhana is this producer of change. The SShkhyas, 
therefore, cannot consistently say that Pradhana of herself produces all 
changes without any extraneous help. The theory of proximity is open 
also to objection. If the proximity causes the change, the Paru§a is 
always in proximity with Prakyti, and in the state of Pralaya also this 
proximity cannot be broken. The result would be that creation would 
start even during Pralaya. The SShkhya may say the Karmas of the 
Jivas being dormant in Pralaya, no creation can start then. To this' we 
reply, what is there to prevent the awakening of Karmas in Pralaya ? 
Thus the theory of the Sfthkhyas is self-contradictory. 

Says the Sftnkhya philosopher : *‘We see that grass, creepei^,^ leaves, 
tranfefom themselves, through their inherent* natui!^, into mittl 

without the help of any other cause. Similarly, Pradhftoa alSell>afi^8^^ 

S6 
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Ji^rself into Mahat, etc., without the guidance of an intelligent principle.’" 
this the author replies by the following Sutra. 

SUTRA n., 2. 5, 

^ II ^ I H I V II 

Anyatra, elsewhere, namely, elsewhere than in cows. 

AbhAv&t, because of the absence. ^ Cha, and, only. ^ Na, not. 

Trn^divat, like grass, etc. 

5. It is not like the transformation of grass, etc., (into 
milk, when eaten by a cow), because there is absence of 
such transformation in another place (namely, when eaten 
by a bull).— 178. 

rOMMK-VTAin 

The word ‘Cha,* and, has the force of only. This argument of the 
Sfthkhyas is not sound, i^ecaiise it is not natural for the grass to always 
transform itself into milk when oaten by an animal. It is only when a 
female animal eats it that it is so transformed. When eaten by a 
male animal no such change is visible If it was natural for the 
grass to always change itself into milk, irrespective of -^the locality 
or the person absorbing it then wo shall see grass changing into 

milk even when lying at a quadrangle of a street. But we do not 

any such change. Therefore, it is not the natural quality of the 

grg^ to change itself into milk, but it is only when it comes in 

ifplation with a particular animal, that it is so changed. And here also 
It is the will of the Supremo Lord that brings about the change, not 

because an animal has eaten it. 

, , It has been proved that Pradh&na being inert has no self-initiated 

activity of her own. But even if we admit for argument’s sake, that she 
l|)as such an activity, it will not help much the cause of the S4ukhyas. 

author shows this in the next Sutra. 

' SUTRA II., 2. 6 

! II ^ I ^ I S II 

•• . Abhyupagamepi, even if it be accepted. vr<} Artha, pur- 

ipoee. ' Abh&v&t, because of the absence. 

6. Even if it be accepted that Pradh^na has .self- 

w|iat^ acj^v.it^ yet it is a usdess theory, because dt serves no 
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rOMMENTART 

The word ‘‘not” is understood in this and the subsequent three 
Siitras. The theory of the Sdhkhyas is that PradhSna is moved to aetiv'ity* 
in order to cause experience and liberation of the Jiva. Her object is 
the Jiva after enjoying her, and finding her full of evil, should boeomer 
indifferent to her, and thus attain liberation, which con<iists in such 

indifference. The activity ot l^radhana is purely altruistic, with the' 
object of giving experience and |oy to the soul. She has no purpose 
her own to be served by her activity. In the Sahkhya Sutra, III, 58, it is 
thus stated ; 

Pradhfina creates for the sake of another, and though it be spontaneous— for she is’ 
not the enjoyer— just like a camel that carries the saffron for the sake of his master and 
not for himself. B^Akhyas believe that the Jiva is actionless, though the experiencer, 
They say that the Jiva can be a non-agent and yet experience the fruit of activity, just 
like a person who may not cook food himself, yet all the same eat it when cooked by 
another. 

For such an activity ot Prakyti is not a reasonable proposition to be 

accepted. It serves no pin pose, oven if such an • activity be accepted. For, 

what is the aim of such activity ? It is either to produce experience in 
the Jiva, by showing liim the various sides of Prakyti, or to produce 
lib(‘ration of the Purusa, by making him indifferent to her charms. The 

first object, namely, to produce experience in the Jiva, cannot be the result 
ot any activity of Prakyti. For, it is admitted that before there was atly 
such activity in Prakyti, the Purusa existed as a mere intelligenoe, 

actionless, changeless, self-satisfied Why sliould such a Purusa go out of 
his bliss ot isolation, to see the enchanting play of Prakrti ? Merely 

because the Prakyti is active, is no reason for holding that I^uru^a must 

undergo the change in the shape of looking at her. It, therefore, follows 

that the activity of Prakyti cannot be the cause of the experience ot th€» 
Pttru§a. Nor can such activity be the cause of liberation of the Purusa,) 

because before such activity, the Purusa was already in a state of liberation. 

Why should the Prakyti make herself active in order to produce thQ» 

liberation of the Puru§a, when it was already liberated ? 

If it be said that wherever the Prakyti is active it is bound to*, 

produce some change in the consciousness of Puru§a, for it is in proximity 

with Prakyti, and thus the mere activity of Prakyti is the cause* of 
experience of the Puru§a, then we say that your proposition is rather too 
large. Merely because a soul is in proximity with matter, is no roasoa 
\^hy it should be affected by the activity of such matter t for then evefi 
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the Mukta soufe would also be affected by such activity, and fall into 
bondage again, since matter is all»prevading, and the proximity of spirit 
and matter is eternal and impossible of removal 

The Sihthyas say that if the Prakfti is not active by her own 

inherent power, then we have* another theory to propound. The correlation 
between -spirit and matter, is like that of a blind and a lame man. One has no 
power of motion, the other has no power of vision. The spirit is lame 
and is void of all power of motion. Prakifti is blind, though possessing 
all power to move. Each by himself is incapable of achieving any result. 
Bait when the lame (spirit) comes in contact with the blind (but moving 
(matter), it makes this blind matter become active and directs all her 
movements. Or, to take another illustration, as a magnet itself without 

motion, can set in motion the iron in its proximity, so the spirit, itself 

motionless and changeless, sets in motion Prakrti, when both come in 

contact with each other. Thus this reflection of spirit in matter, makes 

ibe matter appear intelligent, and sets in motion her creative activity. 

To this theoi-y of the Sahkhyas, the author replies by the following 
Stitra : 

sCtka iL, 2. 7. 

^ 11 I X I ^ 11 

S’W Puruit*(i. njHii. A^uia, stune, inajfnetic stone. Vat, like. 

rti, thus. Chet, if. wtsft Tath&pi, SO also. 

7, If it be said that Prakrti creates like the lame man 
directing the blind, or like the laagiiet moving the iron, even 

then the theory is open to objection — 180. 


f OMJfENl’AKt 

The insentient matter has uo power of self-initiated activity, and 
fte instances of the lame man guiding tlie blind, or the magnet moving 
the iron, do not remove the difficulty. The inability of the PradhUna 
to act independently remains the same. The lame man, though incapable 
of walking, yet possesses the power of seeing the road and of guiding 
another, etc Similarly, a blind man, though incapable of seeing, has the 
capacity of understanding those instructions and acting upon them. In the 
case of the magnet and the iron there is the bringing of the magnet in the 
proximity of the iron. But the soul is ever actionless, without any attri- 
imtes, and incapable of any such change. If it be said that the soul 
usdoigoes no change, but its mere proximitv produces the change in 
PSPahyti* then the soul being ahcay$ near to the Pradhftna, it wcmld 
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follow that creation also would be eternal, and there would never be any 
emancipation for the soul. Moreover, the lame and the blind are both 
conscious entities, and the iron and the magnet are both insentient matter, 
and consequently the instances given are not to the point. 

The Sfinkhyas hold that the creation depends upon the superionty ^d 
inferiority of the Gunas, and the world results from a certain relation between: 
principal and subordinate entities, as "a consequence of such difference of 
Gmjas. This view is refuted by the author in the next KiUra. 

SUTKA IL, 2. s. 

II ^ I ^ I II 

Ahgitva, the relation of being the priucuial Anupapatteb* 

on account of the impossibility and unreasonableness. ^ (3ha, and. 

b. It is impossible that any one ul the Guijas may be the 
principal in the state of Pralaya and hence the world would not 
originate. — 181 . 


eoMMtJxM'AK^ 

Pradh&ua has been detined to be the oquilibrium ot tlie three Uunas,' 
Sattva, Rajas and Tamas. In the state of Pradhana, no Guna is superior 
or inferior to the other. Every one of them is equal to the other, and 
consequently the relation of subordinate and principal could not exist 
then. Nor can you say that 16vara or Kala (lA^rd or Time) brings about 
the disturbance in the equilibrium, and this makes some Gunas superior 
to the other, because you S^iikhyas do not admit the existence of the 
Lord, nor do you hold Time to have any separate existence of its own. 
Thus Kapila, in Sutras I.. 92 and 1., 93, asserts that the existence of (h)t! 
cannot be proved, and the world is not <‘reated by any intellig(*nt being : 

n \ » n 

It is not proved that there is a Uod. I., 92. 

n ? I II 

And further it is not proved that He exists, l)ecau8e whoever exists,* must; be either 
free or bound, and of free and bound. He can be neither the one nor the other. Because 
either way He would be inefficient. Since, if He were free. He would have no desires 
which as compulsory motives would instigate Him to create, and if He were bound, He 
would be under delusion. He must be on either alternative unequal to the creation, etc.,, 
of this world.—!., 93. 

. In Sutra H.. 12, the Sfi^ikhya denies^ the separate existence ot Time, 
.ipaco^and lime arise tom the ether. 
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r Oovindff^^ 


Nor can it be said that the soul is the creator, because acording. 
to your theory, the very nature of the soul is perfect indifference to every 
thing. Sutra I, 163. The Purusns, therefore, being perfect Udfeins, have, 
no irtterest to bring about the breaking of the equipoise of the Prakfti 
and making one Ouna superior to the other. Hence the creation is pot 
caused by the relative superiority and ififeriority of the Gunas. Moreover! 
admitting that in every successive creation and in Pralaya, the Gunas 
will always be unequal in their force, but in the first creation there will be 
nothing to bring about this ^inequality. In other words, admitting, for 
argument’s sake, that there is inequality among Gunas in the ordinary state 
of creation and may have come about without any reason, it would follow 
that in Pralaya also the inequality will be brought abt)ut without any reason, 
and then Pralaya would he no Pralaya. For creation would start up then 
also. And if inequality can bo brought about without any cause, it may 
also follow that in the beginning it may be not also brought about without 
any cause. 

But, says the SSnkliya, wo must infer that the Gunas are of* various 
nature and of wonderful attributes, because we see their effect in this world 
and therefore the objections raised by you do not apply. To this the 
author replies by the following Sutra, 


SUTRA n., 2. 9 

II H I H 1 II 

Anyatha, otherwise, Anuinitau, in case ol inference. 

Cha, and. ^ Jha, intelligence. Sakti, power, Viyogfit, because 

of being destitute of. 

9. Even if it be inferred otherwise, yet the Pradhana cannot 
create^ because it does not possess the poAvei* of being a conscious 
entity. — 182. 

COMMENTARY 

Even if it be admitted as an inference that the Gunas must have 
different attributes and mysterious powers, still it does not answer the 
difliculty raised by us. Pradhflna beiug supposed to be insentient, has not 
the power of self-consciousness. Being thus destitute of it, it has not the 
idea of any plan or design. It cannot say, as an intelligent entity would 
say, *‘Let me create the world in such and such a way.” Creation never 
proceeds from dead matter, not overshadowed by intelligence. (No more 
than a house can be built by mere bricks and mortar without the super- 
vision and active agency of tlie architect and masons.) Without the 
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directive action of intelligence^ the Gurias, however wonderful in their 
powers and attributes, cannot of themselves create the universe. 

The author concludes this portion by the following Sutra, 

SUTRA II., 2* 10. 

ii ^ i H n «> ii 

YipratisedhSt, because of contradiction. ^ Cha, and. 
Asamafijasam, objectionable, not harmoniiis : untenable. 

10. Because (the theory of the Saakhyas is full) of internal 
contradictions, hence (it not being a consistent theory) is 
untenable. — 183. 


COMMENTARV 

There are internal contradictions in this philosoph.v propounded by 
Kapila, hence it is inconsistent and untenable and should bo rejected by 
thovso who desire the highest good. For example, it holds that Prakrti 
is active for the sake of Purusa alone, who is the experiencer, the seer, 
the supervising agent. It holds the soul to bo something different from 
all bodies and vehicles. Thus in T., 139, it declares : 

Roul is something else than the body, etc.— I., 139. 

W I I Die, II 

Nature is a compound and a combination because that which is combined is for the 
sake of the other.—!., 140. 

Thus in these two Sutras, the Spirit and Matter are contrasted. 
The Spirit is single, indivisible and non-material, the Matter is composite 
and divisible, and exists only for the sake of th (5 soul. But later on, this 
very soul is defined to be as actionless, changeless, attributeless, devoid 
of all agency, fruition and sentiency. It is said to be a pure isolation. 
In one place it says that Jadab or matter is non-luminous and luminosity 
belongs to the soul. But in ^he next Sutra it contradicts itself when it 
says : “The soul has not intelligence for its attribute.’’ Thus intelligence 
belongs neither to the soul nor to the matter. 

Note : We g^ve below the original Sanhkya SUtras to understand this p^sage 
properly : 

II ? I m n 

! And Soul is something else than the body, etc., b 3 cause there is (In Soul) the reverse 
9 I the .Uiree Qualities etc., (b^ause they are not seen in it.)— L, 141. 

4 U W II 
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And Soul IB not material becauso of its auperintendence over Nature. (For a 
Superintendent ift an intelligent being, and Nature is unintelligent). —I.. 142. 

II ^ I ty? II 

And Houl IB not material bwauae of its being the experienrer.— 1., UH. 

Ji#t n u w II 

Jt 18 for Soul and not for Nature, because the exertions are with a view to isolation 
from all qualities, a condition to which Soul is competent, but Nature not.— I., 144. 

ii \ i W ii 

Since light does not pertain to the unintelligent, light, which must pertain to some- 
thing or other, is the essence of the Soul which, self-manifesting, manifests whatever 
els<^ is manifest.—!., 145. 

II I 1 \] 

it (8oul) has not Intelligence as its attribute, because it is without quality. — 1.. 146. 

Tho S^nkliyas aro furthor inoonsistent iiias^niuoh as that in one piece 
they say that it is Soul that undergoos homlago. owing to its want of 
discrimination, and that it attains release when it discriminates between 
the Ounas and itself, while at another place it says that bondage and 
release belong to the rii4nas and not tr» the Soul, which is eternally free. 
As in Sntras III., 71 and 72. 

fkmdage and Liberation do not belong actually to Soul, and would not even appear 
to be but for non-discrimination. But in reality, the aforesaid Bondage and Liberation 
belong to Nature aloric.—71. 

It really belongs to Nature, through consociation, -like a beast /.e., through her 
being hampered by the habits, etc , which are the cause of pain ; — just as a 
beast, through its being hampered by a rope experiences Bondage and 
faberation.- -72. 

Thus then* ^in* many internal contradictions in tliis system of the 
iSankhyas and they can he easily found ont by any one who studies theni 
(iarefiilly. 


Adhikarana II , — The refutation of the atomic system. 

I'he author now refutes the theory of tlie Vai^esikas. They hold 

the O])inion that there are four sorts of atoms, namely, earthy (physical), 
watery (astral), fiery (mental) and aerial (Buddliic). These atoms are 

partless, but possess tlie quality of colour, touch, taste and smell, and are 
spherical in form. At the time of Pnilaya, they exist in a latent state, 
without originating any effect, hut at the time of creation, they originate 
this world by combining together in forming binary and ternary com- 
pounds : owing to their being in contact with the Souls, having 

in them. In this theory, two atoms are. brought into activity by the 
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action of Adys^a of the soul residing in them. The souls in the atoms sot 
them in motion, and thus there takes place the union of two atoms, and a 
binary is formed which is Tims three causes operato to produce 

a binary, namely, two atoms (Samavayi cause), their union (Asamavityi 
cause), and the Adr§ta of the souls, whicli brings about th(‘ union and 
which thus constitutf‘s the operative cause (Nimitta cause), and so on. 
Similarly, from three binai’y molecules, set in motion by the Adi/sfa of the 
souls within thorn, there is produced the *'hig’’ calhnl the ternary. Two 
atoms cannot produce a ternary, for a thing requires a bigger cause and 
larger number of atoms. A bigger effect must liave a larger cause. 
Similarly, four ternaries give rise to a (|uaternary, and so on Ihgger and 
bigger things yr(‘ produced. Thus by th(' conglomeration of the molecules 
are produced the big (visible) earth, the big waters, the big tiiH*, tlie big air. 
The colour, taste, scent, (‘ta, seen in the elTect, an^ dcpendfmt on tlu‘ 
particular colour, etc., inherent in the ultimate' atoms which are its Samavriyi 
cause. The qualities latent in the cause producf' the (jualities in the 
effects which an' manifest. Thus the world comes into (wistence. When 
the Lord wislies to destroy tlu' w(»rld, H(‘ witlidraws from thi‘ binaries, 
the active force* of affinity whicli had hnmght about tlic upion of two atoms, 
when this affinity is destroyed the two atoms fall asunder, and thus tlic 
binary ceases to e\H. 'PIh* f>inarY bi'ing thus destroyed, the ternary and 
others are also destroyed, and thus tlio earth, etc., ceasi* to exist. Thus wlien 
the thread is destroyed the cloth is destroyed. The (qualities of colour, etc., 
cease also with the cessation of their substrate, the binaries, etc. This is th(' 
method of the dissolution of a ’SMirld. Tlie atoms in this system are calk'd 
Parimandala or spherical. 'Flic size of an “ultimate atom" (Parimaudala) 
is called Pfirimandalyani. A binary is called in this system Ann or “atom," 
while the name Paramaiiu is given to the “ultimate atoms." j,The size of 
a binary is called short or small, Hrasva, or atomic, while the size of 
the ternary is called big or Mahat (or rathm’ that which has a perreptible 
magnitude.) 

Note : The word Parimandala is the name of the “ultra atom” in this system ; while 
the Apu of other systems corresponds with the Dvyanu or binary of this. Similarly, the 
words Hrasva or short and Mahat or big are differently used here. I^A^ery binary is a 
Hrasva, everything above the binary is Mahat. 

Dmht : Here arises the doubt : Is it a consistent theory to hold that the 
world is produced by the atoms (without the guidance of the Lord) ? 

Purvapaksa : The Adysfas of the souls bring about the union of 

atoms by setting in motion the two atoms. The atoms being thus set 

in motion, come into union, and thus a binary is produced ; and so on. 

There is no inconsistency in this view, and it is the right view. 

37 



290 rEDlNTA-SdTRAS. II ADHYIYA [Qovinda 

Siddhdnta : The creation is not thus brougiit about. Tlie next Sutra 

shows this. 


.si'toa ii., 2. 11. 

*1^ ^ II I ^ I n II 

.\[uliat, big, that which has niagniinde. Dirgha, the long, that 
which has extension and is perceptible to the senses. Vat, like. Va, or; 
it has the force of “and” here. 5^ Hrasva, short, tlie binary, the sub-atomic 
molecule ParimauiJalabhSyin, from the atomic. 

Note : May not these four words be the names of the four kinds of ethers known 
to the Theosophists ? Parimandala the most subtle, literally the all -spherical, would 
correspond with the atomic plane. The llrasva would be the sub-alomic, Mahat would be 
the siiper-ctherie, and the Dirgha would be the etheric. 

11. And as the origination of the big (magnitude'^ and long 
(extension) from tlio short (dimensionless) and the atomic (sizelcss) 
is untenable, so is the rest of the Vaisesika system — l(S4. 


COMMKNTAUy 

The word “or” has the force of “and” here. Tlu' word “untenable” 
is to be supplied from the last Sutra to com])lcte tlie sense. The theory of 
the Vai^e§ikas is untenable in its entirety, as their view of the origination of 
the ternary from the binaiy, and the atomic, without tlio aid of the 
Jjord is untenable. Tlie oth(‘r portions of this system, such as their 
account of the origin of earth, is equally untenable, along witli their theory 
of the sizoless atoms and dimensionless sub-atoms giving rise to the ternary 
having magnitude and dimension. There are inliercnt self-contradictions 
in this theory. It holds that the atoms are without magnitude, but still 
they give rise to ternaries and others, whicli liave magnitude. This is 
unreasonable, for no amount of adding up of atoms without magnitude, will 
give birth to a molecule with magnitude, A piece of cloth is produced by 
the threads which themselves have parts, and six sides by which they can 
be joined with eacli other. If the threads were partless, they could not 
have given rise to a piece of cloth. Therefore, it must be admitted that 
the atom has also a magnitude and occupies space. Otherwise 

the union of thousands of atoms would not give rise to anything 
more than an atom, and would not differ in extension from a single 

atom. Consequently there wmuld not arise other kinds of extensions 

known as Mahat, Dirgha, etc. It is merely a mental idea that a product 
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having a larger bulk must lmv(^ a larger number of constituent atoms. 
But even if it be admitted, then the atoms themselves must bo admitted to 
have parts, and those parts will have further parts, and thus there will be 
regresstis in infinitum. ^loreover, a mustard seed will be similar to a 
mountain, for both have an infinity of parts. Therefore, to say that the 
ternary which is big and long, is produced by the binary, which in its turn 
is produced by the atom, is to assert something which is void of souse. 

This Sutra sliould not be explained, as some liavo done it, as refuting 
an objection raised to the Vedanta theory of Brahman being the general 
cause ; for this cliapter deals in refuting tlie tlieories of the opponents and 
not in supporting one’s own tlioory. 

The Vai^esika system is open to further objection, as shown in the next 
Sutra. 


SITKA II., 2. 12. 

3 Wlfq ^ II H I ^ 1 ? H 11 

3Wi«llsPl Ubhayatlidpi, in bntli ways, on both assumptions also. Na, 
not. w Karma, actit)u, motion. Atali, therefore. Tat-abhftvalj, 

the absence of that. 

12. On both assumptions (whether the Adrste is in the atom 
or in the soul) there is no motion, and consociuently there is absence 
of the origination of the world. — 185. 

fOjMMENTAUY 

The argumentative philosophers (the Vaife^ikas) hold that the world 
is produced by the successive formation of compounds like bin.ary, ternary, 
etc., owing to the union of atoms. Now arises tlie question : How is tliis 
primal motion brouglit about ? Is it caused by the Adrijta residing in the 
atoms or caused by the Adr§ta residing in the souls ? It cannot be the 
first; for the Adysta, whicli itself is tlie resultant of the good and bad 
deeds of the soul, cannot pos.sibly reside in atoms. It must inhere in the 
soul. Nor can it be caused by the Adrsta residing in the soul ; for the 
Adr§ta residing in tlio soul cannot produce motion in the atom. Thus on 
both these views the motion of the sitom is not e.xplainod. A third 
alternative may here be set up by the Vai§e§ikas, namely, that the motion 
originates in the atoms, as soon as they come in the proximity of the 
souls charged with any definite Ady^ta. But this also is not a reasonable 
view. For there can be no proximity or contact between the souls which 
are partless, and the atoms which also are partloss, for there can be no 
contact between two objects, both of which have no parts by which they 
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can come in contact. Thus in both these ways Adrsta cannot be the 
cause of the first motion given to the atoms. We have already proved 
before that an insentient object cannot move auotlier, because of its 
inertness, until it is set in motion by a sentient being. We have seen that 
all motion of objects is initiated, guided and directed by intelligence and 
and intelligent beings. Nor can the soul be tlie cause of the primal 
motion of the atoms at the beginning of a creative period. Because in 
Pralaya, according to tiu* VaWe^ikas, the soul itself lies dormant withont 
possessing any mtelligence, and hence is in no way superior to tiie atom. Nor 
can it be said that the primal motion of tlie atom is caused by the will of 
the Lord in conformity with the Adysfa of the Jivas, because His will is 
eternal and so the creation ought to be eternal. During the Pralaya — say 
the Vaifcsikas — there is no creation because tlie Adrstas of the Jivas do 
not mature and are not awakened, and conseiiuently the will of the Lord 
is not active. The reply to this is that this view is also wrong, because 
all the materials being piesont, the creation ought to take place, irrespective 
of the maturity, (yonsoquently, there is no definite cause found, which 
can explain the primal motion of the atoms, for neither the Adi;sta residing 
in the Jivas or in atoms, nor the Avill of the J.ord is a determined cause. 
Tlie atoms being thus without any motion, in the beginning of the creation, 
they cannot come together and form an aggregate. Since they cannot come 
together to form the aggregates, the molecules, binary, etc., cannot be 
produced and consequently there can bo no creation. On a parity of 
reasoning, there can be no Pralaya also. 

Notf : The refutation of the \'^8i8esika system is only with regard to their explana- 
tion of the first motion of the atoms. The Vadfinta does not deny the existence of the 
atoms, but it denies the Vaisesika doctrine of the Karmas of the souls being the cause of 
the primal motion of the atoms. The Vedilnta holds that creation depends entirely on 
the will of the Ixird, and that will is not influenced by the Karmas of the soul. If the 
Adrstas be the cause of the motion, then there is nothing whatever to prove that these 
Adrstas, which spring from the diverse actions of souls, performed during many lives, 
should remain in a condition of latency without maturity, for the full period of the 
Pralaya. If the Ad^t^s had any power of their own, irrespective of the will of the Lord, 
why should they remain dormant, for this long period of time ? The atomic theory, 
therefore, is bound to fall back upon the Vedanta doctrine, that it is the will of the Lord 
that keeps the Adrsfas immature. 


SUTRA II., 2. 13. 

im i ^ i \\\\ 

WWW Samavaya, concomitant cause. This is a technical term of the 
VaiSe§ika philosophy. Abhyupagamftt, because of the acceptance, 

because of the acknoAvledgmeub Cba, and. siwiRl Samylt, from equality, 
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because of equality, by parity. Auavasthiteb, because of the non- 

finality, because there results a regremis in infimium. 

13. ' The Vaisesika doctriuc is untenable on account of 
tlie acceptance by it of the (fictitious) relation called Saina- 
vaya, from which results by parity of reasoninj" an infinite 
regress. — 186. 


COMUK.N’TAKY 

TIk' Vaiiiesikas admit the relation called Samavaya, and hence their 
doctrine is untenable. Why is it so ? Because the SamavSya relation is 
equal to any other relation, and hence it re()uirc.s another Samavfiya to 
explain it, and that Bainavdya would require anothei' Samavaya to explain 
it. The atoms come together to form a binary molecule through the 
relationship called 8amavaya. If there wius no Samavaya relationship, 
there would be no conjunction of atoms. But this Samaviiya relationship 
is a more assumption, for like every other relationship, it is equally 
inexplicable. If two atoms come together through Samav&ya relationship, 
it would require another Samavaya to bring about this relationship. 
Thus there would be an infinite regress. The Samavaya produces tho 
notion of (juality, action and general characteristics. Thus it is a more 
relation like any other relation, and if it were not so it would prove too 
much. As a mere relation we have already said that it requires another 

Samavaya to explain it, and is open to the objection of AnavasthA If it 

be said that the relationship is to be assumed in order to account for tho 

inseparable connection between two things, and that this relation is the 

essential nature of the thing, then it must be assumed everywhere. It 
cannot bo said that the nature of *Saraavaya is inseparable connection, for 
that also is open to the same objection. For then every quality would bo 
found everywhere, in other words, the holders of this doctrine of Samavdya 
will have to admit that the quality of smell would be found in the air, 
the quality of sound in the earth, the quality of form in the Atman and 
the quality of intelligence in light In Other words, every quality would 
be found everywhere, because Samavdya being a unity it would be pr^ent 
everywhere. But this is not a fact, therefore, SamavSya relationship is an 
incongruous assumption. 

Note : For the explanation of the word Samavaya, see Vaisesika SUtra, S. B. H., 
Vol. VI., page 243 (Vaisesika Philosophy, Second edition). 

sCtra It. 2. 14. 

^ m I ^ I u II 
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Nityain, otornal. Eva, even ^ Cha, and. Bhav^it, 

because' of tlie existence. 

14, The world would be eternal because Samavaya is 
eternal.— 187. 

( OiMMKXTAllY 

If the Samavaya is admitted to be eternal, then tlio world, of which 
it is the relation, would also bo eternal. But this is untonable, for even 
the A^aif^osikas do not believe the world to be eternal. 

Note: If Samaviiya (which in modern chemical phraseology may be de8cri})ed a» the 
afliriity which brings about the union of atoms) is an eternal cause, then creation would 
b(i eternal, because affinity is eternal. If Bamavdya be considered as the destructive 
(iausc, which separates the atoms, then the Pralaya would be eternal. If the atoms have 
the tendency, of affinity in them, then the creation would be eternal ; if they have the 
opposite tendency, then the disol ution would be eternal. Thus the Samavaya cause, 
translated as the combinative cause, is open to this objection also, for it leads to the 
absurdity of eternal creation or eternal dissolution. 

sitha u. 2. 15. 

II X I X n V II 

Uiipa-ftdi-mattvat, because of possessing colour, otc. Because 
the atoms of the Vai^esikas possess colour, taste, smell and touch. Cha, 
and. A^iparyayah, the reverse, tln^ opposite. Dai’^anat, because 

it is observed. 

15. Tlio Vaisesika theory is further untenable because 
its atoms have colour, etc., and because the reverse is also observed in 
them. — 188. 


rOMUKNTARY. 

The Vaifesikas admit that the atoms of earth, water, Krc and air 
possess the attributes of colour, taste, smell and touch and that they are 
(eternal and partless. But the reverse of this is the logical result of 
their assumption, and their atoms ought to be non-eternal and having parts. 
Because it is so observed in ordinary life. Anything that possesses 
colour, ('tc., is liable to destruction. Buch as jars, etc. The atoms, 
therefore, of the VaiAe§ikas must therefore have the seed of destruction 
in them, and must be made up of parts like a jar. Thus this doctrine is 
full of inlierent contradictions. 

.SUTRA 11., 2. 16. 

^ II ^ I H 1 U 11 

Ubhayatha, ia both ways, whether you accept the atoms to have 
colour, etc., or you do not accept it so. ^ Cha, and. Doi$&t, because 

of the difficulties. 
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16.. And there are difficulties in both cases. — 189. 

COMMENTARY 

If it be accepted that th(' atoms have not colour, taste, etc., then we 
cannot explain the possession ot these (|iialities hy earth, water, etc., for 
that which is not in tlie cause cannot be in the effect. If wo take the 
contrary view, and hold that the atoms havc^ colour, taste, etc., then tlio 
theory is open to the objection raised in the last Sutra. Thus in l>oth 
Avays, the atomic theory is untenable. 

sfruA n., 2. 17. 

II I I ^ ^ II 

Aparigrah&t, because it is not accepted (by the orthodox sa^^cs 
lilvf) Manu, etc.), Cha, and. Atyantani, iilh'itrcdin'r, totally. 

Anapeksa, disregard. 

17. Tlio atomic theory is not accepted by autlioritniive sa^^os, 
therefore it is to Ik^ disregarded altogether.— 190. 

COMMENTARY 

Some regard may be shown to the doctrine of ICapila and the rest, 
because autlioritativo sagos like Manu and others have acceptetl portions 
of their philosophy. But this doctrine of atoms, being opposed to tlio 
Yedas, no sages have accepted any i)ortion of it, hence it is undcnions- 
trated and should be disregarded by every one who aims at the highest 
end of man. 


Adhikamna III,— The Btiddhist doctrine emmined. 

Now the author disproves the Buddhistic teaching. The Buddha had 
four disciples, who founded four systems of philosophy, called respectively 
V^aibh&sika, Bautr§.ntika, YogScliara and Madhyamika. The Vaibhasikas 
liold that every external object, which is perceived, is real. The SauMn- 
tikas hold that there is no proof whether external objects really exist or 
not, the ideas only exist, and the external objects are inferred from these 
ideas. Thus the Vaibhftsikas hold that the external objects Jite directly 
perceived, while the SautrSntikas maintain that the outward world is an 
inference from ideas. The third class, the YogachSras hold that ideas 
alone are real and there is no external world corresponding to these ideas. 
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The outward objects are unreal, like dream objects. The Mftdhyaraikas 
maintain that even the ideas themselves are unreal, and there is nothing 
that exists except the void (Sunyam). Such were the doctrines held by 
these four classes of Buddhists. All of them agree in maintaining 
that every existing object has only momentary existence. The 
first two classes, namely, the Vaiblifi^ikas and Sautrfintikas, hold that 
all outward tilings may be classed under two heads, namely, physical 
and mental, the physical itself is sub-divided into two parts, Bhuta 
or elements, and Bhautika or elementals. Similarly, all mental objects 
are divided into two classes, mind or Ohitta, and mental or Chait- 
tika. They further hold that there are five Bkandhas, namely, Riipa, 
Vijhftna, Vedana, Sahjha and Sariisk^ra. Among these the four so-called 
elements— earth, water, tire and air— are produced by the aggregation of four 
kinds of atoms, earthy, watery, fiery and airy, possessing respectively the 
attributes of hardness, fluidity, liotness and mobility. These four elements 
compose the bodies and senses of the various beings. All external objects 
thus constitute one Bkandha, called the Rapa Skandha, consisting of ele- 
ments and elementals. The second Skandha called Vijnfina, is the stream 
of consciousness which gives the notion of egoity. In other words, this 
I-ness is the Vijn^na Skandha. This is also called the Atml, the enjoyer, 
the agent. The third Skandha called Yedaul consists of the sentiency of 
pleasure and pain. It may be called the Skandha of feeling. The fourth 
Skandha called the Sahjha consists of names such as Deva Datta, etc. All 
words thus constitute this fourth Skandha. The fifth Skandha, called 
Samskftra, consists of the attributes of the mind, such as affection, hatred, 
delusion, merit, demerit, etc. The four last Skandhks collectively are 
called Chitta-Chaittika, mind-mental, or internal objects. All activities 
depend upon them and they constitute the inner motive of every thing. 
All internal objects are thus Chatus-Skandhi or belonging to any one of 
these four Skandhas. All external objects belong to one Skandha alone, 
namely, the Rfipa Skandha. Thus the whole world consists of these two 
kinds of objects, internal and extenial Except these two, there exists 
nothing else like ether, etc. 

Doubt : Now arises the doubt : Is this theory valid or not V 

Purrapah'sa : This theory is valid, because it explains all world- 
activity. 

Siddhdnta : This is not so, as shown in the following Sutra. 


siTRA a., 2. 18. 

fRJTifns II H 1 ^ I ^ c II 

Samiidayab, the aggregate, all objects. Ubhaya-hetuke, 

having two causes, namely, the external and the internal, Api, also. 
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Tat-aprSptilji, there is noii-ostablishmciit of tliat. There is not proved 
the world-order. 

18. Even adinittiiis that the whole as^re.siate has as its 
cause these two classes of objects, still there is not explained 
the world-order. —191. 


COMMKXTAUY 

The above theory of the Bauddhas which classifies all objects under 
two heads, one aggregate being called the external, the other internal, is 

not sufficient to explain tlio world-order. Because all aggregates are un- 
intelligent and there is no permanent intelligence admitted by the Bauddhas 
whicli can bring about this aggregation. According to the Bauddhas every 
thing is momentary in its existence, there is no permanent intelligent 
substance which brings about tlie conjunction of these Slcandhas. If it be 
said they come togetfier of their own internal motion, then tlie world would 
become eternal, for Skandhas being eternal, and possessing motion of 

their own, they will bo constantly bringing about creation. Thus this 
theory is untenable. 

The holder of the Buddhistic doctrine hero says: In our system there 
is a concatenation of cause and effect, beginning with Avidya. 

Note : Thus through Avidyd arises desire, aversion, etc., which coraposc the Saiiiskara 
Skandha. From this arises cognition or the kindling of the mind which composes Vijndna 
f^kandha. From this arises the six sense organs which compose the Vedan5 Skandha. 
And from sensation again arises Avidyit. Thus the circle goes on. 

We Buddhists hold this theory of circle of causation, and as this 
circle is not ri'fiited by any one and is admitted by all and as it 

moves like the Pcrsiin wheel, by which water is drawn from the well, so our 

theory is not open to any objection raised by you. Thus Avidya produces 
Samskilra, from which comes out Vijnana, Nama-rupa, the body, the touch, 
the sen'iency, the thirst (Tr.‘ 5 na\ the activity, the birth, the species, the 
decay, the death, the grief, the lamentation, the pain, and despondency. 

Note : These are all technical terms of the Buddhists. Avidyd means the idea of 
permanency in a thing which is really impermanent, such as the idea that the flame is 
permanent while it is momentarily changing. From this Avidya arise desire, aversion, etc., 
which constitute the Sathskdra Skandha. From this Saiiiskara Skandha arises that vague 
consciousness which exists in prenatal condition, and this consciousness is called Vijnana. 
From this Vijnana arises the four elements earth, water, fire and air, which constitute 
the body of all beings, and this is called Nama. From this Ndma (the four elements) arc 
formed the bodies of all beings and which is called Eflpa, because the bodies are either 
black or white. This embryonic body is called Nfima-Rfipa. The embryo then develops 
the six sensefl called the §at-dyatana. From these senses, by their mutual contact, arises 
Sparsa, touch or contact, with external objects. From this contact with external objects 
arises iteeling or VedanS. From this Vedand arises desire or thirst, whence successively 

38 
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aii^e Upadtoa, etc., mentioned above. Thus goes on this eternal cycle of causation. For 
further explanation see note to the next Siltra. 

This tiieory is rokited by the author in the next Sutra. 

SUTRA II., 2 . 19 . 

II ^ I \ I K II 

Itara-itara, mutual, one another. Pratyayatvat, because of 

being the cause. One being tiic cause of the other. The word Pratyaya here 
means the cause. Iti, thus. %u: Chet, if. Utpatti-mStra, merely 

production, of the origin merely. NimittatvSt, because of there being 

efficient cause only. 

19, If it be said tliat the world is produced by the 
mutual causality of Avidya, etc., wc say no, because they are 
merely the efficient causes of the immediately subsequent 
links.— 192. 


COMMENTARY 

If you say that this aggregate or the w^orld is formed by the mutual 
causation of Avidya and the rest, as described above, we say it is not so. 
For your link of causation explains only the origin of the subsequent from 
the previous. It only explains how Vijhana arises from Saiiiskara, etc. 
It does not explain how the aggregate is brought about. An aggregate 
called Sahghata always show^s a design, and is brought about for the pur- 
poses of enjoyment. (A Sanghfita like a house may be explained to have 
been produced by a putting together of bricks, mortar, etc., but they do 
not explain the design). You say that there is no permanent Atma. 
Your Atmft is momentary only. For such a momentary soul, there can 
be no enjoyment or experiencing. Because the enjoying soul has not pro- 
duced the merit or demerit whose consequences it has to enjoy. It was 
produced by another momentary soul. Nor can you say the momentary 
soul , suffers the results of the acts done by its ancestral soul, for then that 
ancestral soul must be hold to be permanent and not momentary, and if 
you hold any soul to be permanent, you give up your theory of tho 
mom^ntariuess of everything. But if you hold everything to be impermanent 
yopr theory is open to the objection already made. Hence the theory of the 
Sai^atas is untenable. 

Note ; The series beginniog with Nescience comprises the following members : 
Nescience, impression, knowledge, name and form, the abode of the six, touch, feeling, 
desire, activity, birth, species, decay, death, grief, lamentation, pain, mental afiliction, and 
the like. 
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The commentators agree on the whole in their explanations of the terms of 
series. The following is the substance of the comment of the Brahmavidy^bharaQa : 
Nescience is the error of considering that which is momentary, impure, etc., to be per- 
manent, pure, etc. Impression (affection, samskAra) comprises desire, aversion, etc.* and 
the activity caused by them. Knowledge (Vijndna) is the self-consciousness springing up 
in the embryo.— Name and form is the rudimentary flakc—or bubble-likc condition of the 
embryo. The abode of the six (Saddyatana) is the further developed stage of the embryo 
in which the latter is the abode of the six senses. Touch (Bparga) is the sensation of 
cold, warmth, etc., on the embryo’s pari. Feeling (Vedan^) the sensations of pleasure and 
pain resulting therefrom. Desire (Trand) is the wish to enjoy the pleasurable sensations 
and to shun the painful ones. Activity (IJpadfina) is the effort resulting from desire. 
Birth is the passing out from the uterus. Species (Jdti) is the class of beings to which 
the new-born creature belongs. Decay (Jard). Death (Maranam) is explained as the 
condition of the creature when about to die (Mumdrsa). (iricf (Soka) is the frustration of 
wishes connected therewith. liamcnt (Parivedanam) is the lamentation on that account. 
Pain (Duhkha) is such pain as is caused by the five senses. Durmanas is mental 
affliction. The ‘and the like’ implies death, the departure to another world and the 
subsequent return from there.- (Dr. Thibaut.) 

suTHA n., 2. 20. 

II H I ^ I ^ o 11 

3^^ Uttara, in tlio next, in the subsequent. 3?^)^ lltpade, on the origina- 
tion, on tlio production. =3 Cha, and. Purva-nirodhat, because there 

is stoppage or cessation of the preceding. 

20. There can be no causal relation between AvidyS, 
and the rest, because when the subsequent is produced the preceding 
one ceases to exist. — 193. 


OOMMKNTAKY 

In this Siitra the author criticises the view that Avidya, etc., give 

rise to the terms in their subsequent series. lie shows that Avidyft, etc., 

cannot stand oven in causal relation to the next term in the series. The 

Buddhists being the upholders of the doctrine of momentary existence 
of everything, . admit that when a thing comes into existence in a subse- 
quent moment, the thing that existed in the preceding moment has totally 
ceased to exist. An effect produced irt a subsequent moment is the result 
of the total destruction of the cause that existed in the preceding moment 
This being their doctrine, the series of Avidyft, etc., cannot stand to each 
other in the relation of cause and effect. For the cause having totally 
ceased to exist cannot stand in the relation of the originator to the effect 
which comes into existence in the subsequent moment. Because we 
always perceive that the cause subsists in the effect as the thread subdsts 
in the doth. But the Buddhists hold that existence originates from aon- 
existence, for they maintain that the effect cannot manifest without t the 
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destruction of tlu* cause, the tree cannot appear until the seed is des- 
troyed. 

This view is next refuted by the author. 

SI TO A II,, 2. 21. 

ii \ i h n ni 

wufti Asati, if there was non-exislonce, if the effect ori^dnaios from 
the non-existence of the cause. Pratijha, admitted principle. 

TIparodhah, contradiction. Yaugapadyam, simultaneousness. 

Anyatha, otherwise. 

21. If tho cause ceases to (‘xist when tlie effect mani- 
fests itself, then then^ results contradiction of the admitted 
principle that the universe is caused by tl\c Skandhas. 
Otherwise there would arise simultaneousness of the cause and 
effect.— 194. 


rOMMlONTAUV 

The admitted imnciplo of th(‘ Buddhists is that the world originates 
from the Skandhas. If, therefore, it In* said tiiat an (‘(lect may originate 
even wlien the cause is totally non-existent, then it would contradict the 
admitt(‘d princi]>le. Non-existence being pr(‘sent every wlierc*, any thing 
will arise anywliero, always. If, liowever, it bo said that the antecedent 
inonientary existence of the caiise lasts so long as the effect does not ori- 
ginate, th(*n Ave are landed in the other difficulty, namely, the cause and 
the effect exist simultaneously together, for tiie cause would then remain 
in the cHbet. This would also go against the accepted doctrine of the 
Buddliists that everytliing is momentary merely. Therefore, it follows 
that the effect does not originate from non-existence. 

riic autlior next refutes the tenet that there can be absolute 
anniliilation of the substance. The Buddhists hold that substances like 
jar, etc., totally cease to exist like the flame of the lamp. The author 
disproves this theory next. 


sf’TRA II., 2. 22. 

ii i h i ii 

Pratisaiiikyiya, (destruction) depending upon the volition of some 
conscious entity. Apratisariikliya, (destruction) not depending upon 

any voluntar>' agency, Nirodhali, destruction, cessation. 

Aprftptilj, non-ostablishmont, non-demonstration. Avichchhedat, be- 

cause there is no complete interruption. 
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22. Nor cau there be establislied the two sorts of destructions, the 
volitional and the noii-volitional, because there is never any complete 
interruption.— 105, 


rOMMKNTUJY 

Pnitisariikliyri-nirodlia tlio ddstructimi of tliin‘»N d(*[)ond(Mit upon 

the volition of some conscious ai!:ont. Tims wlieii a man says 1 shall 

destroy tins jar and takes a hammer and n.'duces it to pieces. Tlu' other 

form of de.stniction wliich is non-dependent on the will of any siMitient 
a/cent is called Apratisamkhya-nirodlui. These two, to.i'etlier with .\kai5a 
or space, which is defiru'd to be the absonc(‘ of all obstruction or covm*in<i^, 
are the throe kinds of non-emtitios believed by the Buddhists. A de'struc- 

tion like this is called Niranvaya Vinai5a or absolute destruction or Niru- 

pakhya Sunyam or total void. Everytliin^ else is monumtary only. As 

is found in the follovvinp: aphorism. “Kverythinti: whicii is an object of 

conception other than these threee (the two sorts of Nirodha and Akfi^a) 
is temporary and composite.” 

The author will refute later on the theory that AkaAa is a non-entity. 
At present ho nd'iitos the wrong doctrine of the two sorts of Nirodha. 
Those two sorts of Nirodhas cannot bo established or are impossible, because 
(Avichchhedat), ou account of the absence of interruption. An object 

wliich is existent cannot be absolutely annihilated, for the words 

origination and destruction of a substance really mean only change 
of condition of tlic substance. It only undergoes modification or a change 

(»f conditfon, but the substance is a unity and remains permanent. You 

cannot say that when a candle is burnt out, it is totally annihilated. As 
we find in other cases tfiat destruction is only a change of condition, 
wo can easily infer that in the case of the candle also there can be no total 
destruction. 

Note : It is no longer a matter of inference now, but a positively proved fact., that 
when a candle burns out, it is not lost, but undergoes a change of condition. The first 
experiment shown in Chemistry is generally to prove the proposition that substance can 
never be annihilated. 

We do not certainly perceive the candle when it is burnt out, but 
the materials of which it consisted, continue to o.\ist in a very subtle 
state and hence they arc imperceptible. If there Avoro the absolute annihila- 
tion of even a single real substance, then in the next moment you will 
see the whole universe reduced to annihilation, and you yourself will 
not exist to see it. Consequently absolute annihilation is an impossibility 
and cannot be proved. 
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Note : The following extract from Dr. Thibaut’s VedU>nta Sutra^ S. B. E., Vol. 34, 
page 410, explains the reasoning of this Butra very clearly : 

A scries of momentary existence constituting a chain of causes and effects can 
never be entirely slopped ; for the last momentary existence must be supposed either to 
produce its effect or not to produce it. In the former case the series is continued ; the 
latter alternative would imply that the last link does not really exist, since the Bauddhas 
define the Satta of a thing as its causal efficiency {of, Barvadarsanasariigraha), And the 
non-existence of the last link would retrogressivcly lead to the non-existcnce of the whole 
series. 

The Aiithoi’ next refutes the notion of release as entertained by the 
Buddhists. 


Sl'TRA II., 2. 23. 

^ II I II 

TJbhayatlia, in either case. Cha, and. Dosat, because 

tlicre are objections. 

28. In both cases there are objections and hence the very idea of 
release is not established. — 19(). 


(^OMM>:iNTAKY 

Tlio word ‘not* is understood in this and the thi’ee subsequent 
Sutras from tlie Sutra IT., 2. 10. The Buddhists define Moksha or release 
to be the cessation of the series of Avidya and the rest, which constitute 
the world cycle called Saiiisara. Docs this release accrue from Direct 
knowledge of the truth or of itself ? It cannot be the first, for then the 
acceptance by tlic Buddhists of the form of destruction called Aprati- 
faihkhy^-nirodha would bo useless ; nor can it be the latter, for then all 
the disciplines and methods of meditation laid down by the Buddhists 
become useless. Tnus their teaching cannot stand the test of reasoning, 
and in this system release can never be established. 

The author next refutes the doctriue of the Buddhists that Akafia is an 
absolute non-entity. 

* \ 

SUTRA II., 2. 24. 

II ^ I ^ I ? 8 II 

Aka^e, in the case of Akafia or space or ether. ^ Cha, and. 

AviSe^at, because of no specific difference. 

24. The tenet of the absolute non-existence of 5.kS,3aisalso Untenable, 
because there is no diJSerence in this case also. — 1.97, 
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COMMENTARY 

The doctrine that space is an absolute non-entity is not tenable. 
Why do you say so ? AviSosat, because there is no difference in the case 
of Akasa from any other kind of substance which is an object of percep- 
tion. We perceive space when we say “the Iiawk flies in space.’’ The 
space, therefore, is as much a real substance, as the c‘artli, etc. As we 
know the earth by its quality of smell, water by its quality of taste and so 
on, so we know from the (piality of the abode of objects, the 

existence of space, and that it has the attiabute of Sound. Thus Aka^a 
is a real substance and not a non-entity. You Buddhists also say that 
air exists in Aka4a. If Aka^a was totally non-existent, what would be tlic 
receptacle of air ? Nor can you say that space is nothing* but the absence 
of any occupying object. This also cannot stand to reason. Consequently 
AkfiSa is not a negative substance of the logicians. The logicians hold 
tliat absence or Abhava is of three sorts : Prak-abhava, prior non- 
existence, as the non-existence of the jar before its being made by the 
pottiw; second, Pradlivasta-abhava, or absence by destruction, as when 
a jar is broken into pieces ; third, Atyanta-abhava, absolute non-existence, 
as the horn of the hare, wdiich is absolutely a fiction. AkilAa is non<* of 
these three kinds of absence. If Akasa be a non-entity, then the whole 
universe would become devoid of space. For if you say that AkaSa is 
nothing, but the absence of covering or occupying body, then it cannot 
be the covering of earth, etc., and if AkfiSa is non-perceptible, because 
there is an occupying body like earth, etc., then we are landed into a posi- 
tion that the whole universe is without space, because something or other 
exists everywhere. If you say tliat Akai^a exists then there would be 
non-perception of earth, etc. Thus on neither view the definition of Aka^a 
given by you is tenable. 

Note : Nor Is it possible to hold that Space is nothing else but the non-existence 
(Abhilva) of earth, and so on, fur this view collapses as soon as set forth in definite alter- 
natives. For whether we define Space as the antecedent and subsequent non-existence 
of earth, and so on, or as their mutual non-existence, or as their ab.solute non-existence 
— on none of these alternatives we attain the ’proper idea of Space. If, in the first place, 
wc define it as the antecedent and subsequent non-existence of earth, and so on, it will 
follow that, as the idea of Space can thus not be connected with earth and other things 
existing at the present moment, the whole world is without Space. 

If, in the second place, wc define it as the mutual non-existence of earth, and so 
on, it will follow that, as such mutual non existence inheres in the things only which stand 
towards each other in the relation of mutual non-existence, there is no perception of 
Space in the intervals between those things (while as a matter of fact there is). And, in 
the third place, absolute non-existence of earth, and so on, cannot of course be admitted, 
and as non-cxistence (Abhfiva) is clearly conceived as a special state of something actually 
existing, Space even if admitted to be of the nature of Abhfiva, would not on that account 
be a futile non-enthy (something ‘Tuchcha’ or ‘Nirupjlkhya.’)— Dr. Thibaut, 
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sCtua II., 2. 25. 

II ? I ? I II 

A nusiiirittfi, bocaiuso of the memory, or recognition. ^ Cha, and. 

25. The fact of memory or recollection also proves that things are 
not momentary. — 198. 


COMMENTARY 

Anasnn;itih or remembrance is the idea or cognition of what was 
previously percidved. It is also called recollection or recognition. In 
recollection we recognise the thing that was perceived in tlie past, and 
assert about it, “this is the tiling that was seen before.’’ Tiiis at least 
proves that the peu'son wlio recollects cannot be a momentary thing. There- 
fore, all things are not momentary. You cannot say that tliis recognition 
of the thing, is only the recognition of similarity, as when we- say “this 
is the Cianges” or “this is the flame which we saw before.” In the cas(3 
of the Ganges and the flame, no doubt, it is a false assumption to say, it 
is the same as it was before, for the water in the river is not the same, 
nor the particles which constitute the flame. In their case, there is no 
oneness of tlie object. The iierception is merely of similarity. But 
unless there bo one permanent knowing subject, who can perceive the 
similiarity, in the past with the present, ho cannot assert “this is the 
Ganges or this is the tlame which was in the past.” In other words, the 
knowing subject must be permanent and not momentary. It may be 
possible, that sometime doubts may arise as regards an external object, 
and one may not be able to assert whether it is identically the same object 
which was jicrceivcd in the past or something similar to it. But with 
regard to the Self, the cognising subject, there can never arise any such 
dinibt “whether I am the same who was in the past.” For it is impossible 
that the memory of a thing perceived by another should exist in one’s 
own self. Nor can you say, that there is unity of succession, and that 
one impression vanishes after giving birth to a similar impression, and 
this current of impressions gives the notion of unity. For if successions 
of impressions are identical with the preceding ones, then it practically 
comes to the same thing as the admission of a permanent chain of similar 
impressions, and this permanent chain may well bo called Atrnfi, and thus 
it would also refute the Buddhistic theory. But if it is not admitted, then 
the fact of recollection or remembrance cannot be explained. Sloredver, 
what do you mean by “momentariness”? Do you mean by it that which is 
related to a moment, or that which originates or is destroyed in a moment ? 
It cannot be the first, for even a permanent object must fie related to a 
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moment, for many moments must pass over it. Nor can it bo tlio second, 
for we do not perceive objects coming into existence in a moment or 
vanishing in a moment. Thus the theory of moraentariness of all things 
is refuted. Tiieso very arguments refute also the theory of Df^ti- 
srsti. For this theory, which posits that creation is constant and going 
on at every moment and depends upon one’s seeing it, is only the 
theory of momentariness in another garb. Consequently things are not 
momentary. 

The author next takes up the theory of the Sautrantikas and proves 
its untenableness. They maintain that objects leave their ideas in our 
consciousness — ideas of their having certain colour, form, etc., and though 
they may vanish and exist no more, they exist in our consciousness as 
ideas, and are inferred as such. Therefore, the ideas are only existing 
things, and their manifoldness is caused by the raanifoldness of external 
objects. This v'uiw is set asid(' in the next Sutra. 

sCtra ij , 2. 26 

H I H I II 

^ Na, not. Asatah, of the unreal, of the object which is destroyed 

and no longer -exists. AdrstatvSt, because it is not perceived or 

seen. 

20. Of that which no longer exists, there can be no 

persistence in cognition, because it is nowhere seen to be 

S0.-199. 


COMMKXTARY 

The Sautrantikas hold that a thing tliat has perished imparts its 

form to the cognition, and on the foundation of that form, yellow colour 
and so on, the thing itself is inferred. The special cognitions, such as yellow 
colour, etc., cannot be the forms of things that have perished, and exist 
only in cognition ; for wo never see it iu actual reality. When the sub- 
stance perishes, the qualities that inhere in that substance perish along 
with it. We do not see the qualities passing over to another object, 
when the substance itself is gone. Nor can you say that objects like 

jars, etc., are merely inferences and have no real external existence. 
When a person sees a jar, he says, “I see the jar,'^ ho does not say, ‘T have 
the idea of a jar in my mind, and I infer there must be something outside 
of me which I call a jar.” For this kind of idealism is contradicted by the 
very pronounceuiont of our consciousness, which declares that the jar 
exists outside. This is a special objection to the SauMntika theory. It 

m 
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follows, therefore, that the existence of a jar, which is an object of perception, 
is not inferred from the idea of jar formed in our cognition. Such 
existence is intuitively given by the very fact of perception. 

The author next shows a common defect Avhioh taints both these 
theories of the VaibliS§ikas and the Sautrantikas. 

SDTRA II., 2. 27. 

"M Mk- m i ^ ^ ii 

Udasin^inam, of persons who are perfectly indifferent and 
non-active. A pi, also. ^ Cha, and. Evam, thus. Siddhilj, 

accomplishment. 

. 27. If things were all momentary, then even persons 

who are non-active, will accomplish all their objects without any 
exertion. — 200. 


COMMKNTARY 

If things originate from non-existence, because every thing is 

momentary, then persons who never exert will accomplish their objects 
by their mere lassioess, because effects are produced without any real 
cause. In the theory of universal momentariness, the thing does not 

exist in the next moment, and so there can be no effort to attain a thing 
desired or to ward off a thing not desired, for there would remain no 

motive for such exertion, because the good things would be obtained 
without exertion, and evil warded off similarly. A believer in this 

doctrine would never exert cither to attain heaven or release. But the 
Buddhists, however, are inconsistent in their actions, for believing in the 
momentariness of all objects, they still exert for Moksa. As a matter of 
fact, every one believes that in order to attain an end he must employ 
appropriate means and exert properly. Consequently these two schools 
merely tend to delude mankind. For they lay down practices for the 
attainment of heaven and final release for souls which in tlieir theory 
are momentary, and believing that entity can arise from non-entity, 
they still exert for the realisation of their objects, and as if they believed 
that the world originated not from a non-entity, but from the Skandhas 
which (according to them) are real substances. Their theory being thus 
self-contradictory deserves no serious consideration. 

J^oie : This refutation of the Vaibh^sika and the Sautr^ntika system proceeds upon 
a tnisconception of the true doctrine taught by these schools. They are not so absurd 
as the Brdhmanical commentators have made them out. It is very doubtful whether the 
Bfttraa thems^ves rete to these doctrines, for they jdo not employ any words which can 
leiid to existehoe of these doctrines. BiSdar^yapa wrote long before the rise of these 
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modern Buddhistic schools and it is not likely that he would have referred to them. If 
the Siltras are interpreted as referring to these schools which arose in quite historical 
times^-Borae five hundred years after Christ, then \»e are faced with the difficulty of 
assuming that Badar^yana wrote after 500 A. C. 


Adhikarana IV.— Yogachara theory considered, 

The Vaibluisikas and the Sautrfintikas being thus refuted, now 
corae forward the Yogacharas. They say that the Lord Buddha assumed 
the existence of external things, and in his system of Vaibhfi^ika and 
Sautrantika ho showed the relation of those things with thought, merely 
out of deference to those weak-minded disciples of his, who were attached 
to external things. As a fact, the Lord did not believe in the reality of 
the external world. His highest doctrine is represented by the Yogachara 
system, according to which the Vijhana Skandha or cognition alone 
is real. 

According to this system, an object like jar, etc., which is perceived 
in cognition, is nothing more than cognition. The Vijhana .modifies 
itself into the form of the object. You cannot say that without external 
objects the worldly business cannot be transacted, for to this we reply 
that in dream also there are no external objects, and still all activities are 
performed with the thought objects. Even those who believe in the 
reality of external objects, have to admit that those objects are cognised 
in so far as the mind becomes modified in the shape of those objects. 
If it were not so there would not arise phrases like, ‘I know the jar, 
I know the cloth.’ Thus all worldly activities can well go on with mere 
cognition, and all practical thought and intercourse are rendered possible 
by cognition alone. What is then the necessity of assuming an external 
object corresponding to these ideas ? Nor can it be objected that thought- 
forms of internal cognitions being very minute and subtle, cannot have 
the form of the large and big things like a jar or a mountain. But a 
little consideration will show that we cannot object that how can a 
small thing like the mind contain big things like these. Mind or idea 
itself is the power of illumination. It illumines or shines forth, it has 
a form and because it has a form, it has the possibility of shining forth 
in the shapes of all these objects^ (And the smallness of the mind is no 
reason against its containing large objects, for a small object like the 
retina of the eye contains within it all the visible external world). Says 
the objector, if there were no real external objects what causes the mind 
to assume the manifolji shapes ? To this we reply, the mind assumes 
different shapes owing to the different YdsanSs or desire-impressions 
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submerged iu it. (Just as tlicse Vasan^s or desire-impressions left in the 
mind create the dream world in sleep, so tho external world in the waking 
consciousness is also the result of the VasanSs). Tho manifoldness of 
cognition is thus caused by the manifoldness of the YasanSs, and this 
wo can easily find out by a little thinking. For wherever there is YasanS 
there is a change of mental form, corresponding to the Yasana, but 
wlienever the series of Yasanas arc stopped, the mind also stops. More- 
over, you also admit that the cognition and the object of cognition are 

always co-existent, and that the act of perception is one. We never see 
an object without the corresponding conception of it, consequently there 
is no necessity of admitting the existence of an external object corrcsi)ond- 
ing to tho internal idea. But as a matter of fact the object of knowledge 

is identical with cognition, and is not separate from it. Wo arc conscious 

of only one form, namely, the idea, thoiigli this idea appears to us at tho 
same time as an external object. The latter, however, is an error. And 

since we are always conscious of ideas and things together only, it is 
useless to assume that the thing is something ditterent from* tho idea. 
Thus the ideas only exist. 

Doubt : Now arises the doubt, is every thing nu rely an idea, 

and is it possible to have practical thought and intercourse' without 

external objects, just as it is done in dream ? 

Purvapahsa : Yog^cliliras say, all practical ])urposcs are well 
rendered possible by admitting the reality of ideas only, for no good 

purpose is served by the additional assumption of external objects cor- 
responding to internal ideas. 

Siddhiinta : The external world really exists as is shown by the 
author in the next Siitra. 

SUTRA., II., 2 . 28 . 

II H I X I -11 

H Na, not. Abh&val), non-cxistonco of tlie external things. 

Upalabdhe^, because they are perceived, because we are conscious of them. 

28. The external things are not non-existent, because our 

consciousness bears testimony to their existence. — 201. 

COMME.N’TAHY 

As it is the consciousness alone by which we judge the existence or 
the non-existence of a thing, we must admit that the external things are 
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existent, because our consciousness says they arc existing. Moreover, the 
very words we use show that w(‘ admit the existence of external tilings. 
We say “the knowledge of a jar,'’ a sentence which assumes that know- 
ledgr is different from tiui jar. No theory is worth consideration by the 
wise which goes against the testimony of on('’s consciousness. The 

YogacliSra may say : ‘"I do not affirm that T have no consciousness of an 

object, I also b^el that the object appeals as an external thing, but what I 
affirm is this, tliat I am always conscious of nothing directly but of my own 
ideas, and lienee the so-called appearance of the external tilings is the 

result of my own ideas.” To this wo reply that the vc^ry fact of your con- 
ciousnoss iiroves tliat there is an external obje(^t giving rise to the idea of 
externality, (“That the outward thing exists apart from consciousnoss, has 

necessarily to be acceiited on tiie ground of tlio nature of consciousness 

itself. No body when ])orceivi ng a post or a wall is conscious of his per- 
ception only, but all men are conscious of posts and walls and the like as 
(d)jects of their perception.)” — T)r. Thibaut. 

l\roreover, in tlie sentence T know the pot’ there are three things 
given, the kuower tlie “I,” the knowledge and the object of knowledge. 
The verb to know is an active verb requiring an agent ns well as an 
object. !lhe wdiole world believes it so and makes others believe it also. 
Therefore, to say that tlun’o is only knowledge, but no object of knowledge, 
is merely to court ridicule and derision. Ci>nseqaently, it is established that 
an object is separate from knowl(;dg(\ 

Says an objector : “If a jar and the rest are s(‘parate from th(^ know- 
ledge of them, how is it that this knowledge arises in cognition.” If you 
say that it shines forth in conscioiisnos.s, then by the knowlcMlge of the one 
jar Avo ought to know^ ev('ry thing external, for all external things have the 
common attribute of being chjferent from knowledge, being the o/lirr* If 
one thing which is non-knowledge is known, every non-knowledge must be 
known. To this we reply, it is not so. All external oVijccts, no doubt, 
have this thing in common that they arc different from the percepient 
subject. They all come under the category of non-self or object. Certain- 
ly, we know every thing as non-self by knowing one non-self. That is to 
say> the general relation of the non-self to the self, is known by knowing 
one non-self. But there are many non-selves and their special relation to 
the self are different ; one object is yellow, another is red and it cannot be 
said that the knowledge of the yellow object is the same as that of the red 
object. For yellowness and redness are two different ideas altogether, and 
there must be two external objects to give rise to two different ideas. 

Ideas and things ceitainly are concomitant, they always go together. 
But this concomittance, instead of proving that things are unreal and that 
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ideas only arc real proves just the contrary. For the very fact that they 
go together shows that they are different things and not one. Moreover, 
the Lord Buddha, while denying the reality of external things admitted 
the separate existence of the external world. For he sayvS, ‘The form which 
is perceived internally appears like an external object.’ He uses the word 
'like' an external object, which shows that he admitted the reality of the 
external objects. Otherwise ho would not have used this word. For no 
one makes a comparison witli a thing which is absolute unreality. No one 
says ho is like the sou of a barren woman, or like the mare’s nest. 

AVv/c : The following quotation from Sankara is clearer : '‘Nobody when perceiving 
a post or a wall is conscious of his perception only, but all men are conscious of posts and 
walls and the like as objects of their perception. That such is the consciousness of all 
men, appears also from the fact that even those who contest the existence of external things 
bear witness to their existence when they say that what is an internal object of cognition 
appears something ///.c the external. For they practically accept the general conscious- 
ness which testifies to the existence of an external wwld, and being at the same time 
anxious to refute it they speak of external things as Hike something external’ If they did 
not at the bottom of their hearts acknowledge the existence of the external world, how 
could they use the expression “like something external” No one says, “Visnnmitra appears 
like the son of a barren mother.” If we accept the truth as it is given to us in our con- 
sciousness, we must admit that the object of perception appears to us as something 
external, not like something external 

Now the autlior refutes the theory that external objects need not 
exist at all, because all different ideas can well be explained as originating 
from Ydsanfis without the necessity of believing in tlfb real existence of any 
external objects. The opinion of the Yog^charas is that all practical 

tliDught and intercourse are possible without assuming the existence of 
things, in addition to the ideas. As in dream a person has intercourse and 
practical communication with other things and objects, while they are 
nothing but his own ideas, similarly in the waking state also, without any 
external things, the manifoldness of ideas may be explained through the 

VSsanS. This view is refuted in the next Sutra. 

sfjTRA. IL, 2 . 29 . 

Wqk ^ II ^ I X II 

Vaidharmy&t, on account of difference of nature. Cha, and. 
•I Na, not. Svapnfidivat, like dreams and the rest, i. e., like hypnotic 

suggestion, mirage, illusion. 

29. The ideas of the waking state are not like those 

of the dream state, because they are of a different nature. 

- 202 . 
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COMMENTARY 

In the dream state and in the state of reverie and hypnotic suggestion 
there are no external objects like jar, etc., and all experiences therein 
and different ideas are caused merely by one’s own consciousness, and not 
by anything really outward to the person dreaming, so also it may bo in the 
waking state. This view is not possible, because the ideas of the dreaming 
state are different from those of the waking. The objects of the dream 
state have not the same characteristics as those of the waking state. The 
objects percei\od in dream arc memories of waking experiences. In the 
waking state they are perceptions and not memories. The objects in the 
dreaming states instantly change their forms and are found to be unreal, 
as soon as a man awakes from sleep. In other words, the dream objects 
are sublated by waking consciousness. On the other hand, the objects 
perceived in the waking state do not change so instantaneously. Even after 
hundreds of years, they will have the same appearance as now. Moreover, 
we never have the consciousness of their being unreal. They are never 
sublated. True, we have said above, that things ])ercoived in dream are 
mere memories, but this is only a partial statement of fact. The true 
opinion of Badarayana is that the supremo l^ord really create!^ objects in 
the dream state, and makes the soul experi(mce them. They are, therefore, 
also real, only the difference is that the Lord creates them for a temporary 
purpose and for a particular soul only ; while the external world He has 
created for all souls and for the Cosmic period, and given them greater 
fixity. This opinion will be fully expounded in the Siitra TIT., 2. 1., where 
he will show that all dream objects arc also creations of the Lord and not 
of the soul. 

The author now refutes the view that manifoldness of ideas can be 
explained by the manifoldncss of Vasanas without the assumption of external 
objects. 


SUTRA ir., 2. 30 

^ H ^ 1 H I II 

51 Na, not nR: BhSvalj, existence of mere ideas without corresponding 
things, or existence of mere VSsanfe. Anupalabdheh, because tlioy 

are not perceived. 

30. The V^sanas do not exist without corresponding 
external objects, because it is never so perceived in expe- 
rience. — 203. 
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COMAlENTAl^y 

Vasanils can have no existence according to your theory, fur you 
hold tliat there are no external objects. We know that V^isau^s are 
jiroduced by exlernal objects; where there is no external object their is 
ill) Vasana. This is demonstrated by tlie rule of identity and diflereiice. 
WUi never see any Vasana originating without any external object. The 
Vogacharas cannot explain how the Yasanas originate. And as they do 
not believe in the existence of external objects, they cannot explain the 
existence of Yasanas oven. According to their doctrine, the existence 
of Yasanas is impossible, as tliey do not admit the percioption of external 
things. Tlie variety of Yasanas is caused by the variety of external 
objects, according to us. 

Vasana is really a kind of mental impression or Saniskara. This 
Saiiiskara or inijirossion cannot exist without some permanent substratum, 
in wliicli it may inla're. But the Yogaebaras do not believe in any permanent 
substratum^ lumce fur tins reason also their so-callcd Yasanas * or mental 
impressions cannot exist. This the author shows in the next Sutra. 

SLITUA TI., 2. 31. 

II \ I ’ I II 

Ksaiukattvat, bocauso of moineiitariiiot;?. Cha, and. 

31. The Vi'isaiiiVs have no pennaiK'iit siihsfi-atam, because 
of their fheoiT of universal nionieiitariness. — 201. 


C'OMMEN”rvl(V 

The word ‘Na’ is understood in tliis Sntra from the nrccodiug 
iipliorisni. j^ccording to your tlu'ory there is no permanent substratum 
in whicli \h1sanas may inhere. For you believe that everything is 
momentary. According to you, tlie external ideas tliat we have during 
an OHi'tli life (Pravi;tti Vijhanai and the Cosmic ideas which cease only 
with the cessation of a world [leriod or Pralaya (X-laya Vijeana) and which 
exist in the Monad are all momentary. Thus there being no conscious 
self wliicli is permanent in past, present and future, it is not possible to 
have remembrance, recognition and so on, which are subject to mental 
impressions dcpcndoiit on place, time and cause. All those Fasanas, 
memories, and thoughts, practically presuppose some absolutely un- 
changeable Self or principle, equally connected with the past the present 
and tho future. Consequently this V^ijfiana-matra-vada is unworthy of 
further consideration, for it cannot explain how tlie VasanSs can exist 
without a permanent substratum, and how they can be manifold in tho 
absence of tliat substratum. 
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Adhikarana V. — Madhyamika theory refuted. 

The Yogacl'i^ini beinp; thus; refuted, now comes forward the MSdhya- 
mika who holds the doctrine of universal void. He says, The Lord 

Buddha admitted tlie existence of external objects and of ideas, only for 

the sake of those less inhdlectual pupils of his, who could not at once 
"rasp his real doctrine of universal void. All the precedin^^ theories of 
tlie momentarinoss of things and ideas are so many concessions to these, 
and may be con.sidcrod as rungs of the ladder leading to this theory. 
This is the roid doctrine of tlie Lord, and as a matter of fact, neither the 
external objects nor the ideas exist in reality. Ihe only reality is bunyain, 
the Great Void, and the reaching of this nothingness constitutes Rdeaso 
or Moksa. This is the true secret taught by the Lord and it is proved 

thus : Sunya or notliing is self-existent and self-proved, b(;caus(^ no causi^ 

need be assigned for its production. It is only a thing, which exists, 

that requires a cause to explain its origination. But No-thing requires 
no such cause or explanation. Further, a thing wliich ?.s* (bat) must 
originate either from some existent tilings or not. It cannot oi’iginatc from 
a thing which is existent or from a being, because we do not see a troi? 
to originate with sprout, leaves, etc, so long as the seed is not destroyed. 
It is only when tlie seed is destroyed, that the tree originates. Tlius 

a Sat or a tiling cannot originate from a being. Nor can it originate 

from a non-being (Abhava), for wo do not see the origination of tree, 
sprout, etc., from a seed whicii has been roasted. Similarly, ^ nothing can 
originate of itself, for then it would be dependent upon Atma, which 
would bo a useless a.ssumption. Nor can any motive be assigned for a 
tiling originating from itself. Nor can it originate from anything else, 

for then it would follow that any thing might originate from any thing, 
for all things alike are other things. Thus there being no origination, 

there is also no destruction. Therefore, the words like Origination, 
Destruction, Being, Non-being ‘are mere illusions and the only reality is 
the biinyam. 

Doubt : Here arises the doubt : Ls it true to believe '.that Sunyam 
is the only reality or is it not ? 

Purvapaksa : The Sunyam is the only reality because it is ’'self- 
proved while other things being based upon illusion have no real existence. 
The Great Void constitutes reality. 

Siddhdnta : The Sunyam is not the reality as is shown in the next 
Sutra. i 
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si TRA rr., 2. 32. 

m n I II 

Saivathfi, in every way. Anupapatteh, because of the 

improbablity, because of its not being proved, ^ Cha, and. 

32. The doctrine of the Void is in every way un- 
proved. — 205. 


COMMESTARY 

The word ‘Na’ is understood in this Sutra. What is the Sunyain 
of yours, is it a being or a non-being or both being and non-being ? in 
any way, you cannot establish your doctrine. If you say it is a being, 
then you give up your position and admit that Sunyain is a being ; if you 
say it is a non-being, then your declaration amounts to tliis, that you esta- 
blish that every lliing is nothing. Hut you must admit yourself to be a 
being and your reasoning also to be something, and not nothing and 
this also contradicts your theory that all is nothing. If yon say it is 
both being and non-being, then it also contradicts your own theory and 
lands you into undesirable results. Moreover, tlic means of knowledge 
by which Siinyam is to be proved must at least be real and must be 
acknowledged to bo true, for if such moans of knowledge and arguments be 
themselves nothing, then the theory of nothingness cannot be established. 
And if tliosc means and arguments bo true, then something certainly is 
proved, and then also tiie tlieory of universal notliingness is disproved. 
Thus SunyavSda is disproved in every way. Thus it is to be infen-ed that 
the Lord Buddha taught these tlireo self-contradictory doctrines in order 
to delude tlio world. At one time he teaches the reality of the external 
world, next tlie reality of ideas only, and lastly general nothingness, 
and thus he has made it clear that his object was to delude the Asuras. 
The doctrine of the Lokfiyatikas or materialists, being perfectly futile, the 
author of the Shtras has made no attempt to refute them. Thus the 
Buddhistic doctrine being refuted, its sister doctrine the MAy&vftda also 
stends rented. The doctrine that creation depends upon perception 

{Dr§ti SfstivSda) and the doctrine that the creation is an illusion as the 
Illusion of the snake in tlie rope (VivartavSda) have also this in common 
with the Buddhistic teaching, that they also believe the things to be 
momentary. Hence the refutation of Buddhism refutes these theories also. 


A.dhik(iTaiiia VI, The Jaina theory exa/mined. 

Now tho author shows the faults of the Jaina theory. The doctrine 
Of the Jainas is that substances are of two kinds, Jlva or souls and Ajtva 
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or Non-souls. The Jiva is sentient, and intelligent, has the size of the 
body which it occupies, and has parts or members. The Ajiva or Non- 
souls are of five kinds, namely, (i) Dharma or Merit, (ii) Adharma or 
De-merit, (m) Piulgala or Bodies, (tv) Kala or Time, and (e?) AkSiSa or Space. 
Dharma or Merit is that which causes motion or progress. Adharma or 
De-merit is that which causes the stationariness of a thing. Both these 

are all-pervading. The Pudgala or Body is that which possesses 
colour, smell, taste and touch. It is of two sorts, namely. Atomic, and 
Molecular or compounded of Atoms. Air, Fire, Water, Earth, Bodies of 
Creatures and the various plans or Worlds are Compounds and not 
Atomic. Tlie Atoms, which arc the causes, are not of four sort'<, but of 
one nature. Through a modification of their nature, they assume different 
forms like earth, etc. Time is a particular Atomic substance, which is 
the cause of the distinction of past, present and future. Space is one, 

infinite and is that which contains others and has dimensions. These six 
substances (the Jiva and tlie five non-Jivas) are called Dravyas and this 
world consists of them. Among these, with the exception of the Atoms, 
the remaining five are caPed Asti-k^yas. Such as the Jiva-Asti-kaya, the 
Dhaima-Asti-kliya, the Adharma- Asti-kSya, the Pudgala- Asti-kaya and the 
Aka^a-Asti-kSya. The word Asti-k^ya denotes the substance that 

occupies different parts of Spac(i. In other words, any space-occupying 
substance may be called an Asti-k^ya. The »Iainas describe seven 

categories, which are helpful for the purposes of the release of the Souls. 
Tliey are tliese sub.stances arranged in a different order, namely, (/) Jiva 
or Soul, (^^) Ajiva or Non-soul, (m) Asrava or influx or channel, dv) Nirjani 
or decay or exhaustion of passions, v) Samvara or hinderance or obscura- 
tion, (vO Bandha or bondage, and (vu) Mok§a or release. Among these, the 
Jiva has already been defined, namely, the substance which has knowledge, 
etc., as its qualities. Ajiva or non-Soul is everything which is the object 
of enjoyment of the Soul- The Asrava or channel is that through which 
the Soul flows towards the external objects; it is the channel of communi- 
cation between the Soul and the world, in other words, the senses are called 
Asrava. The Samvara or the obscuration are indiscrimination, want of dis- 
passion, etc., which hinder the opposite attributes of discrimination, etc, 
Nirjara or exhaustion is that which destroys totally or which exhausts the 
source of lust, anger, etc,, such as austerities, like plucking off of hairs, 
sitting on hot stones, etc. Bondage is the current or cycle of birth and 
death, caused by eight kinds of Karmas. These eight kinds of Karmas are 
comprised under two heads, namely, four GhStika Karmas or particular 
evil deeds which obstruct the natural innate knowledge, wisdom, seeing, 
vigour and pleasure of the Jiva. Four Agh^ti Karmas, which are particu- 
lar kinds of virtuous acts, by which is accomplished the connection of the 
Soul with the Body, the wrong notion of identifying the Soul with the 



316 VKDANTA- SfjTRAS. II ADHYAYA. (Qorivda 

Body, and indifforonco towards pleasure and pain, as well as desire of 
pleasure and avoidance of pain. Release or Mukti consists eitlier in 
remainin^c stationary in Space above all worlds, or in which there is cons- 
tant progress towards higher regions. This is to be accomplished by 
moans of the practices taught in the Jain a scriptures. They cause libera- 
tion from these eight kinds of Karmas, and manifest the true nature of the 
youl. Their practices are called the throe jewels, namely, the right know- 
ledge, the right se(nng, and the riglit conduct. They establish these 
substances by their system of reasoning called the Sapta-bliangi-nyaya, called 
also Syad-vada. (i) 8yM-asti, somewhat it is or may be it i:', (f/) Syad- 
nasti, somewhat it is not or may be it is not, (in) Sy^d-avaktavyah, it may 
be predicated a little, or may be it is not predicable, (ir) Syad-asti-cha- 
nasti cha, may be or somewhat it is or it is not, (v) Syad-asti-cha- 
avaktavyah-cha, may be or somewhat it is and is not predicablc, (ri) RyM- 
nasti-cha-avaktvyah-cha, may be or somewhat it is not and is not predic- 
able, (rii) Ryad-asti-cha-nasti-cha-avaktavyah-cha, may be or somewhat it is 
and it is not and it is not predicable. 

Th(' word ‘Syad’ is an Indeclinable and has the sense of “some- 
what,” “somehow,” “not fully.” The word “Sapta-bhahgi” means that 
system of reasoning in which the seven rules are refuted (Bhahga — brokem. 
Those seven rules are: (/) Existence or Sattvani; (ii) "N on-existence or 
Asattvam, (Hi) Had-asattvam or existence and not existence, (iv) Sad-asad- 
vilaksanattvam, something different from existence and non-existence, 
(?') Sattve-sati-tad-vilaksanattvam, rvhile there is existence it is diff'ci’cnt from 
it, (vi) Asattvesati tad-vilaksanattvam, while there is non-existence yet 
it is different from it, (vii) Sad-asattve-sati-tad-vilaksanattvam, while there 
is existence and non-existence, yet it is different from it. Thus there 
are seven kinds of tlicories regarding the reality of substances or world, 
some holding it to be existent or real, others holding it to be non-real, 
a third class liolding it to bo neither real nor non-real, and so on. To 
disprove thes(^ several theories of existence, is the object of this Sapta- 
bhahgi-ny^ya, or tlie reasoning by^ which the seven theories are refuted. 
This is necessary everywhere, for every object is either real or non- 
real, eternal or non-eternal, different or non-different and is manifold 

on account of these attributes. If the object is absolutely existent 

then it will exist always, everywhere, in every mode and no one will 

ever desire cither to acquire it, or to abandon it (as no one over desires to 
acquire air or reject it, since it exists everywhere). A thing which one 
already has can never become an object of acquisition, nor is it possible to 
abandon it, just as gravity, which is everywhere, cannot bo abondoned. If, 
however, the substances do not exist absolutely, but exist only to some 

extent, and sometimes and for some person and place and somehow, then 
only it is possible to make exertion to acquire it, or attempt to reject it. 
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All exertions and cessation of exertion arc possible only with regard to 
objects wliicii are not absolute existences. All objects are cither Dravyas 
or diftercnt modifications ot Dravyas, and called Paryaya. The Dravya or 
substance aloiK' is qualified by the attribute of Sattva or real, while 
Paryaya or modification lias tho quality of Asattva or non-real, l^iryitya 
or moddieation is the ])articular state in which the substance may exist. 
Thev have diflenad conditions of permanency and non-permanency, of 
oi'igination and di'struction, ('h*. The substance is permanent, its modification 
is impermanent, the sul)stance is real, its modifications are unreal, the 
sul).d.ance has no origin or destruction, its modifications have origin and 
dostiuction. This is the tlmory of the Jednas. 

Doubt : Tlu'so si'veral eategorhvs tauglit by the Arhats, namely, Souls, 
Non-souls, etc., are they reaNonablo or not? 

Purrapaksn ; This tlK'ory is leasonablo, bccaus(‘ it is established by 
the logic of seven paralogisms. 

Siddbdnfa : This is, howi‘ver, not true; every thing is not of an 
ambiguous nature as the dainas hold. This is established by the next 
Sutra. 


siTin u., 2. 33. 

II \ I I II 

^ Na, not. Pkasmin, in on(‘ substance. Asanibhavrd, 

because of the impossibility. 

H3. These categories cannot he established, because 

it is impossible that in one substance there may simultane- 
ously exist opposing (lualities, such as real and non-real, 
etc,— 206. 


COiMMlCNTARY 

Those categories of the Jainas and their seven-fold reasoning cannot be 
established, because in one substance it is not possible that contradictory 
qualities should exist simultaneously. No one ever sees the same 
object to be hot and cold, at the same time. Moreover, it would bo u.seless 
to lay down rules of practice for tlie attiiinment of heaven, for the avoidance 
of hell, or for release ; because there being no certainty about anytiiing, 
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the heaven may as well be hell, and final release not different from these. 
Since every thing is ambiguous, there would be nothing to distinguish 
heaven, hell and release from each other. Not only would arise the 

(jonfusion with r(‘gard to objects of the other world, but of this world also. 

If the tilings are indefinite, and if every thing is “somehow it is, somehow 
it is n(>t,‘’ tlien a person wanting water, will go and take fire to quench 

Iiis thirst, and so on with every thing else ; tor it may be that fire is 

hot, it may be that tiro is cold. Similarly, in this system, there exists 
not only difference between objects but non-difference also; thus water 
is not only different from fire, but it is alsc not different from it, and hence 
a man may desist from fire, if he wants water, when he thinks of the 
difference between the two ; but he may try to use fire, as water, when 
he thinks of their non-difference. Their logic, therefore, is fragile as the 
thread of a spider and cannot stand the strain of reasoning. As a matter 
of fact, substances are definite and the means of establishing their definite- 
ness are tlio various categories or Bhangas, and the Soul is the subject 
that makes this definition, and the fruit of this process is definite 
conc(q)tion. But in this system of indefiniteness, nothing can be asserted 
as ('itlier existing or non-existing, and nothing can bo known for certainty. 
What is, therefore, the use of examining this system any further, and when 
nothing is ascertainable in this system ? 

In the next Siitra the author refutes that doctrine of the dainas which 
declares that tlie Soul has the size of the body. 

suTK’A ir., 2. .‘M, 

=srfri?fflrFqt^ II \ \ \ \ Vi II 

W Evani, thus. Clia, and. .VtniS, Soul or Atman, 

Akfirtsiiyam, not ontlrenoss, limitedness. 

34. And in this view of the Jainas, the Soul also 
becomes mutilated, and loses its entireness. — 207. 


COMMENTARY 

The Jainu thory is open not only to the objection of predicating 
contradictory attributes, like existence and non-existence, etc., to the same 
object, at the same time ; but their Atman also becomes non-entire and 
mutilated. They hold that the Jiva has the size of tlie body that it 
animates. Therefore, the Soul of a child or a youth being smaller in size, 
would not be able to fill completely the body of the grown-up man. 
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nor would the Soul of a man, being* of the size of the man, fill the entire 
body of an elephant, if owing to some fault of his past Karinas, he is 
condemned to occupy that body. The body being thus too big for the 
Soul, it would not ])ercoive the pleasure and pain in its entire organism. 
Similarly, when it is condemned to occupy a small body, like that of a 
mosquito or a gnat, it would bo too big for timt body and would not be 
ablf' to enter it fully. 


sCtra n., 2. 3.'). 

^ ^ II H I ^ I xy II 

^ Na, not, Clia, and, Paryfiyat, on account of the assump- 

tion of the doctrine of Paryaya or successive change ; namely, that the Soul 
(iontracts and dilates, in succession, according to the size of the body. 

Api, also.'^rRrd^* Avirodhah, non-contradiction. Vikaradibhyah, because 

it would bo open to tlie objection of change, (‘to. 

‘•>5. Nor would this contradiction bo removed by assuming the 
theory of Paryaya, for then the Soul would ho liable to change and 
the rest — 208. 


eOMMKXTMW 

The Jaina may say the Soul is really indefinite in its size, and 
therefore, when it animates the bodies of an infant or a youth, it has 

that size, and when it occupies the bodies of horses or olephants> it 

expands itself to that size : and so by successive expansion and dilatation 
(just like a gas), it fully occupies the entire body that it for the time 

being animates : and thus there is no objection to our theory that tiu* 

Soul is of the size of the body. To this, we say, that it cannot bo so. 
Because it involves the undesirable assumption of the Soul being liable 
to change. Tn your own theory you also admit that the Soul is change- 
less. But if this ParySya theory be admitted, then the Soul would become 
liable to change, and consequently it would become non-permanent. This 
is a conclusion which neither you nor any b(>dy else desires. Hence your 
theory is not a reasonable one. 

There is another theory, that the Soul undergoes no change then only 
when it assumes the body of Release or the body of Mukti. In that body, 
the Soul has the size of the body and is unchanging as that body is 
unchanging and permanent. This modified theory which holds that the 
final size of the Soul results from the Muktadeha and in which the size and 
the Soul are both permanent because the Soul does not pass into another 
body, is also not reasonable. If this final body is produced at a certain 
period of time it must be liable to destruction. If it is not produced at a 
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particular period of time, tlion it is the eternal body of tiie Soul, which it 
possesses from the very beginning, and it being its real size, your theory of 
ParySya falls to the ground. Moreover, 'in your theory of every thing, being 
indefinite, this ultimate size of the Soul may either be existent or non-existent, 
and so there would be no permanency of tliis size also. 

In the next Sutra the author shows the faults in the theory of release 
as taught by the Jainas. 


SUTUA II., 2. 3(). 

II H I ^ I II 

Aiitylivasthiteh, in tlio final state, on account of the perinanoncj^ 
of the final condition or release. ^ Cha, and. Ubhaya, both, 

Nityatvat, of beinj>: p(?rinan(n]t. Avii^esat, because there beinj? no 

difference. 

36. The final condition or the state of release being not 
diffci’ent from the worldly state, because both are eternal, so this 
theory is untenable. — 209. 


(X)MMKNTAKY 

The word “Not” is understood in tins Sutra from the last oue. 
There is no peculiarity or difference accordinij: to the Jainas between the 
state of release and the mundane state. Botii are permanent according 
to them, The iMukti is defined by them as eternal progress upward or 
remaining in tlio Aloka akiiSa. Both these are called states of release, 
whether the Soul makes eternal progress or is fi.xed in the Aloka-IlkS^a. 
Thus there is no difference between the worldly existence and release. 
For motion, whether in the worldly cycle or whether in a straight line of 
infinite progression, is after all mundane. Moreover, no one can ever feel 
happiness in a state of constant upward motion, or in standing stationary 
without any support in one place. Thus both these ideas of the Mukti 
of tlie Jainas arc not Soul-satisfying. The Jaina may say such a state 

of constant motion or permanent fixture may bo a state of pain to an 
embodied Soul, but not to disembodied Mukta Jiva. To this we say, that 
even in the state of Mukti, the Soul has its various members and feels 
their burden just as it feels the weight of the body. Moreover, neither the 
condition of eternal progress nor the permanent fixture in Aloka akfl^a cai? 
be said to be eternal, because they presuppose action and consequently 
liability to certain destruction also. 'J'hereforo, this Jaina theory is futile' 
and ludicrous. This refutatiou of the Jaina theory- includes also 



Bhasya,] II PADA, VII ADIIIKARANA, Sk :i7. 321 

refutation of the Mayavadin?, tho secret friends of tli(‘ dainas, who also assert 
that tins world is a Maya, iK'ither real, nor non-real ; and that lirahnian 
taup^ht in the llpanisads is not prcnlicabh? by any words. 


.{(llVfharana VJL — PMnpala s^y.^tnn rrvivircd. 

The autlioi* now refutes tlH‘ opinions of sectai'ians like the following 
of Pa^upati, Uanesa and Surya. T'h(^ Pai^npatas maintain that (tansi', 
etieet, nnHlitatio.n (^"oil:a), disei[)lin(‘ (\"idhi\ and tho end of pnn aia* th«‘ 
five eatetr()ries n^vealed by tlie ^reat Lord I^^sllpati Himscdf, in order to 
br(Mdc the bonds of the Soul ealhsl liereiii Pasn or animal. In this sysb'm 
PaSupati is tin' oixTativc^ (‘aus(‘, and l\rahat and tho nst an' tlu' ('lleets. 'Plu' 
^'o^a is tin' meditation, eoneentration, ('to., throu.L»li Omkara. Tlu' Vidhi is 
th(‘ diseipliiu' such a> bathin*; three tinu'S a day, (‘to., whih' th(‘ end of pain 
means n'h'aso or Moksa. Thes(' are the liv(‘ eate«.^‘ories of tlu' lYi^iiipatas. 
Similar to this doctriiu', an* tlu' teaching's of tin' follow (‘I's of fouu'fei and 
Surya, who hold th('s(' deities to bo th(‘ opeiativu' (nuis(‘, and tlu' Prakrti 
and time an^ tin' causes of tin' cn'ation of the wn)rld throiifi^h tlu'^ operative 
agency of these d('iti('S. By worshi])pin^’ them tln^ Soul attains ])i*oxinuty 
with these j^ods, and there accrues complete (*essation of all pains, which 
is Ifoksa. 

Doiiht : Now arises tin* doubt, whether tliesi' sysb'ins of Pa^npatas and 
the rest are reasonable oi' not 

Purvapaksa : The Purvapaksin maintains tliat this systein is nxisonable, 
because we see in ordinary life also, that an af?(mt lik(' a potter, etc., is 
only the operative' cause of the jar which lu' makes, he is not its material 
cause, (^od, tlierefore, is only the operative cause of tin* universe, and not 
its material cause. The matter is supplied by the eter?ial Prakrti. Tlie 
disciplines laid down also arc' i*easonable and practical. 

Siddhdnta : This is not tin* rij!:lit vi(‘w\ as the author shows in the 
next Sutra. 


sfraA II., 2. 37. 

II X l X I ll 

^3: Patyub, of tho Lord, the doctrine of the three Patis or the Lords, m.., 
TaSupati, Cfanapati, and Dinapati. Asamanjasyat, on account of 

imtenableness, inappropriateness. 

37. The teaching of Pasupati is also not right, because 
of its inappropriateness. — 210. 
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(■OMMKXTAUV 

'I’lie word “not” is understood in this Sutra. The doctrine taught by 
J’a^upati is not right, because it is inapproiiriate, that is to say, it is opposed 
to tlie Vedas. Tlie Vedas teach iliat tlie one Ood NSrSyana is tlie sole 
cause of the creation of the world, wliile other deities like Bralunit, Rudra 
etc., are creatures of Jlini. It h'aches that ndease depends niton devotion 
(Bliakti), knowledge (Juana), and the proper performance of the duties of 
one's order and caste as taught by Narayaua. As wt find in the Malta 
IJpanisad : 

f ^ itsir ^ vnqt JtJt ^ 

^ H v.ef I upjf ^ifa: i 

^v'jT I I 3:K3nJi I ! siTOT'^glsft i 

' I 1 ^ UTf 5^; I u gjsq 5?!^t 

( qr*"?? sfitr ^ 3Trji?^ ii » ii 

?a«T rR*?! ?!?!? t^l5TIv=S:K!ff?i gsiRRI 55'^: ^St- 

grftt: hr cT<fi hh 

»ig?f!RH: ipSTftt rURftRTftimfH II ’ II 

Thus say the sages how ereatioii arose. Nitntyana alone existed in the beginning. 
There was neither BralimA nor Tsana, nor Water, nor Fire, nor Moon : nor these heaven 
and earth ;nor the stars, nor the Sun. He being alone, did not rojoitJC (and so entered into 
'meditation). Of Him thus meditating, there arose sacrifice and the hymns of the Vedas. 
From Him arose fourteen Ihirusas and one Daughter, namely, ten Indriyas and Manas the 
eleventh, Tejas the twelfth, Ahairikdra, the thirteenth, and Prana, the fourteenth, called 
Atmd. (These are the fourteen Purusas). Fifteenth is the Daughter called Buddhi. (Atmd 
is the fifteenth the daughter above-mentioned, according to Samkarfinanda). (F'rom Him 
arose) the five Tanmittras, and the five MahithhiTtas. This Nitr^yana is the twenty-five-fold 
Purusa (or He who pervades these twenty-five principles). . . Of NftrSyana thus meditating 
there arose from His forehead Sdlapiipi having three eyes, holding Sri, Truth, Brahma- 
chary a, Austerity, Dispassion, etc. 

This shows that the four-faced Brahma arose from NSrayana as well as 
Pa^upati or i^iva. In another Upanisad also we find the same (Nfirfiyana 
IJpanisad': 

■HU gRt f % i HRRmifsnRfr i hh: 

R \ ^ gM I HinipitigHw 3tR% sirn^r sirt- 

jjnURjllilfHsrfjlW HP# HRI?P!ITO^I- 

B[ri! H^f ^ 5iTn«i% 

II 1 II 

Now verily NSrdyana the Purusa desired, “Let me create offspring.’’ From NStrayapa 
were produced the Pra^a, Manas and all the sense organs. From Him arose the ether, air, 
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light, water, and earth, the upholder of all. From XHrayanii arose Hrahnid, from Xaniyana 
was produced Kiidra, from NAr^yana was produced Prajapati, Nitrayana was j)roduccd 
Indra, from Nar^yana the eijijht Vasus, from N^r^yann the eleven Hudras, from Nar^yana 
the twelve idityas, all Devatas, all K^is, all Hymns, all Beings verily are produced from 
N^rdyana and they merge into \drdyana. 

So also in the Kg Veda (X. 125., I to 8) we Hnd : 

I 

1. I travel with the Riidras and the V^asus, with the Adityas and All-dods 1 wander. 

I hold aloft both Varuna and Mitia, Indra and Agni, and the Pair of Asvins. 

wfd; §51^54 n 

2. r cherish and sustain high-swelling Soma, and Tva^tar, I support Pusan, and 
Bhaga. 

T load with wealth the zealous sacrificcr who pours the juice and olFers his oblation. 

mK <1^ 'mm i 

did; m 

d. l am the (iiicen, the gathcror-up of treasures, most thoughtful, first of those who 
merit worship. 

Thus Cxods have established me in many places with many homes to enter ^nd 
abide in. 

fT: d: fllftlfd d! 

dm ^ ^ II 

1. Through me alone all cat the food that feeds them, -each man who sees, breathea, 
hears the word outspoken. 

They know it not, bnt yet they dwell beside mo. Hear, one and all, the truths as 
J declare it. 

^fd ^^dd 3d dig^Pr: i 

3qfd qildd dd ^51d dd dfRBUd S^dld! II 

5. 1, verily, myself announce and utter the word that Hods and men alike shall 
welcome. 

I make the man 1 love exceeding mighty, make him a sage, a Rai, and a Brahman. 

'*15^ II 

6. I bend the bow for Rudra that his arrow may strike and slay the hater of 
devotion. 

I rouse and order battle for the ixjople, and I have penetrated Earth and Heaven. 

^d # P^d<d ^ * 

dd: goRT «rg 3d ?np[; md ds^^irr ^ n 

7 . On the world’s summit I bring forth the Father ; my home is in the waters, in the 

ocean. 

Ilience I extend over all existing creatures, and touch even yonder heaven with my 

forehead. 
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u.m cfT^: 5( ^ifiT i 

m: m: Hfk^l 11 

S. [ breathe a strong- breath like the wind and tempest, the while 1 hold together all 
cxistenoo. 

Beyond this widt5 earth and beyond the heavens I have become so mighty in my 
grandeur. 

Similarly in the Yajur-Voda (Brliadaranyaka, TY., 4. 22.) wo find it stated : 

The kiiowers of Brahman seek to understand him by the study of the Veda, by 
sacrifice, by gifts, by penance, by fasting and he who knows him becomes a Muni. 

So also (Bybadfiranyaka, TV., 4. 21) ; 

Let a wdse seeker of Brahman, after he has discovered Bim, ])ractise wisdom (that is, 
meditate on Him). 

So also ill (Bybadaranyaka, TV., .5. ti) : 

Verily the Atrnil is to b(i seen to be heard, to be perceived, to lie marked. 

So also the Smrtis, following in the footstc'ps of tlu‘ Vedas, declare 

tins truth over and over again. In some jilaces, no doubt, of the Vedas 

and the Smrtis the word “Pai^upati, “(lane^a,” ‘'Surya,'' etc., are used 

find they are described as th(‘ Ruler of all, tlu^ Cause of all, the Creator of 
all, (itc. But in tliose places these words are to be taken in their etymolo- 
gical sens(‘ as applying to Nfirayana. Thus th(‘ word ‘Pai^upati’ there 
would mean tlie Lord of all Souls, ‘Oanesa' the Lord of liosts, ‘Surya,’ 

the Goal of the wise (Suri), just as the word Indra in the Voda is the name 
of the Supremo Lord, being derived from the root V Tnd “to rule." Thus all 
the Vedas and the Smi;tis r(‘ally describe Narayana, the Supreme Brahman and 
not any lower deity. The prope"’ interpretation of A^edic texts, therefore, is 
tliat “Supremo Brahman is the real Creator.’* 

The sectarians like Pai^upatas and the rest liavi', by merci ai’guments and 
reasoning, established the existence of the Lord. But reasoning must bo 
according to uorldly rules, and it cannot establish such existence. These 
sectarians also hold that the I^ord is only the operative cause which cannot 
be established hy reasoning. Because it is impossible that the Lord should 
be the mere operative cause of the world, for then His connection with 
the world cannot b(* established. In ordinary worldly life we see, that 
a potter, who is mei’ely the operative cause of the pot, has a certain 
connection with the clay with which lie fashions the pot. AVhat is that 
connection of the Lord with Pradhana and the Souls, with which Ha creates 
the world ? Those sectarians cannot establish that connection. TRe riext 
Si\tra shows this. 

SUTKA 11., 2. 38. 

IM I ^ I II 

Sambandha, connection, relation “of the Lord with the world.” 

Anni)apatteb, because of the impossibility. ^ Cha, and. 
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28. The Lord can have no connection as Creator 

of the world, with the world, becanse of the ini])ossibility of such a 
connection.— 211. 


t’OMMLNTAKY 

These secbirians hold tlmt a Lord is without a body, conseiiuently 
such a Lord can have no connection with flatter and Spirit An embodied 
being, like a potter, can have such relation with clay, etc., bt^cause he has 
a body. But a bodiless Lord can havi^ no sucli connection. Thus the 
very connection of Lord with Matter cannot b(' established in tins 
theory, 

sr-na II., 2. 39. 

II I \ I ^5. II 

Adhisthana, supenniendcnce or riilershii), or staying in a idaco, 
having a position. Anupapatteh, because of tlu' impossibility. ^ 

Cha. and. 

.V bodiless Lord cannot create the w'orld, bccausi’ He cannot 
occupy a position. — 1!IU. 


oo^DlKNTMi’V 

Controlling a tiling is the function of (‘inbodied beings. Tt is 

by virtue of occupying a particular position, that an embodied being, 
like a |)ott(‘r, can control the clay and produce the (^fleets like pots, etc. 
A disembodi(‘d being cannot do this. 

It may be said that the 8oul also is uiK'mbodied, but it rules the 

sense organs and the body, without any particular position, so the Lord 

also may control Pradhana. To this the next Sutra rc'ijlies : 

s('Yu\ u., 2. 40. 

II 1 H 1 « o 11 

Karanavat, like the instruments of senses. ^ Chet, if. ^ 
Na, not. Bhogadibliyali, on account of enjoyment, etc. 

40, If it be said that the Lord rules Matter, as the Soul 

rules the sense organs, we reply it cannot be so, because the Soul 
has to undergo certain experiences of pleasure and pain owing to 
its Karmas, not so the Lord.— 213. 

C03LVIEMABY 

You cannot say that Matter exists in Pralaya and the Lord creates 
the world with it, controlling it just as the Soul controls the sense organs. 
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Yon cannot say so, because^ the connection of the Soul with the body is 

in order that it may undergo cerbiin experiences of birth and death, 

pleasure and pain, in order to get the results of its Karmas. But there 

is no such Karma in the case of the Lord. Why should then tlie Lord 

hav(‘ any conn(‘ction with Pradhana, in order to create tlie world ? If His 
connection is just like that of the Soul, then lie would bo subject to birth 
and death, pl(‘asuro and pain. When lie will be in connection with 
Pradfutna that will bo His birth, and He will be happy. When in Pralaya 
He renounces the Pradhana, that will be His death and He will feel pain. 

Thus He will be no God at all. 

It may be said, let us admit then that tlie Lord has also some sort of 

Karma, some sort of Adr^t^i, some sort of good Karma and good Adrstn, 

and that it is on account of such Kaima, that the Lord gets the body with 
which He cn^ates th(‘ universe. Just as we see a mighty monarch, owing 
to his great merit, gets a body and spliere of control or empire, over which 
he rules, but not so a poor Soul iiaving not high merit behind it. This 

theory is also t>pen to the following objection : 


SUTRA IL, 2. 41. 

II X I X I » m 

Anavattvam, liniteness. Asarvajhata, want of omniscience. 

Va, or. 

41. If the Lord has Karma, (hoAvever high and refined 
it may be), then lie Avould be either a finite being or not possessed 
of omniscience.— 214. 


COMAIEXTAKY 

If the Lord has a body, on account of some Karma of His own, then 
Ho would ))e finite like any ordinary Jiva, nor would He be omniscient. 
Por he only who is not subject to Karma can appropriately have 
omniscience. But the PaSupatus maiutain that tlie Lord is dostructionless 
and all-knowing. Thus there arises this contradiction in their theory. 
Says the P&Supata, “But does not this objection apply to your Brahman 
also ; for you also believe that your God is a personal one ? To this we 
reply, that our theory of a personal Brahman is not open to this objection, 
for w^e do not believe in this on account of any reason or arguments, but 
because it is so iiientioaed in the scriptures. The sacred revelation des- 
cribes Brahman with personal attributes, and we never try to reconcile 
this description with reason. In fact, in Sutra II., 1. 27, we have already 
shown this. 
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* The holy B^durayana does not show any disrespect to the mighty 
deities like Pasupati or (^lanapati or Dinapati ; all that ho means is that 
these Palis or Lords an* not independent agents, as their worshippers 
misconceive, but work under the will and direction of the sii|)rome Brah- 
man. The author of tin* Siitras refut(*s only the mistaken notion of those 
sectarians, when th(*y attribiiti* perfect ind(*p(Mulence to tlunr deity. 
Since; they an* Cosmic; Ag(*nts or Lords, we a(;knowledge that they deserve 
all rc‘vc‘renc(; and worship, hut we do not forget their subordinate position 
to tin* ()v(*r-Lord. 'Pliosc* iivt* Sutras arc* m(,‘ant thus to refute the doctrine 
of these* Patis or Lc»rds. 'Hk* word 'Pati' is nn;ntionc*d in the* Sutra 
witliout any distinctive* altrilmte, and thus iucludc's all the* three* Patis^ 
nanu*ly, th<* Lord »d the* Soul, the* Lord of the hosts, and the* Lord of tlic* 
day. 

Otlic'Ts liold that these* Sutras r(‘futc* the* Lord of the* argumemtative 
plulosophc'i's and the* rationalists, who tiy to C'stablish tin* (‘\ist(*nee of a 
Ood by more i‘(*asouiug witliout r(*v(*lation. 


Adhikarana VIII . — The Sakii theory reviewed. 

The author now' refutes the* th(*ory of the Saktas. They hold that 
Sakti alone is the cause of the world, that Rlio is possessed wdth the 
attributes of omnipcjtence, omniscience and the rest. 

Doidd : Now arises tlu; cioubt : Is it possibh* that Sakti should be the 
independent Creator of the w'orld ? 

Purvapalcm : No agent can accomfdisli any thing without energy 
or Sakti Tlie eHect must, therefore*, be att!ibute‘d not to the apparent agent. 
A red-hot iron has the power of burning, but the ollbct of burning should be 

properly attributed to the tire, and not to the iron through which the 

tire manifests itself. It is the e-te‘rnal energy, working through the Lord, 

that creates the w'orld, and tin* Lord witliout tlie Kn(*rgy has no creative 

powder. I'hus Sakti is the real Creator. 

Siddhdnta : iiie author redutejs this by the following Siitra : 

srTRA II., 2 . 42 . 

11 X I II 

Utpatti, origination, creation. AsambhavaL en account 

of the impossibility. 

42. Sakti alone cannot create, for creation is impossible without 
the co-operation of the Lord. — 215. 
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COMMKNTATJY 

^rh(‘ wdl’cl is uiRlorstood in this Snti*a. 'fin' followers ol 

Sakti have ima^^inocl flor to ho the solo cause of th(' world, hy roasoniiig’ 

aloiKs unsupported hy V('dic authority. Since they base their theory 
on reason, th(\v must b(‘ refuted by such reason as would appeal to 

tlio common s(ais(‘ of manic iiid. It is not possible that Salcti should bo the 

Motlier ol th(' wlioh^ Universe, because Slu‘ has no power of origination 
singly. \V(‘ do not find in this world inimaculate conception, nor do 
women giv(i birth to eliildreii without connection with men. To attribute 
omniscien(a% etc., to Kakti is tlu' men* oiitconu* of non-reasoning, b(‘cause we 
do not find (mergy sliowing these attributes anywluHH^. 8ays a Sakta, 
“We admit that tIuTc* is a l^urusa (Siva), tlu* husband of Sakti, and Slu^ 
creates tin* univ(Ts(‘ through Ibn* conn(*ction with lliiu.'’ To this we 
r(^ply tliat tiiis also is not right, as is shown in the following Sutra : 

siiTiex rr., 2. ill 

^ ^ # wm \\ \ w \ II 

^ TS'a, not. ^ Cha, and. 'Ti|: Ivarttuh, of tiu* agent “Siva.” 
Karanam, sens(‘ organ. 

43. Tl)e Creator has no sens(‘ instruments to come in connection 
with §akti.~210. 

e().M3IKNTAlCY 

Even if it hr* adrnith'd that th(*re is a Lord, who has connection 
with Sakti, y('t in His cast* also there is absence of sense instrum(*nts 
like body, etc., with which lie may create the universe. Thus it is not 
possible that such a Purusa can have any connection with Sakti. If, 
however, it be assumed that Ho has a body and sense organs, then tlie 
objections raised in Sutra Tf., 2. 40, would apply to Him. 

But says an objector : It need not bo that the body and tlio sense 
organs of the Lord, are like ours, made of matter and the result of 
Karma, He may have a body consisting of eternal knowledge, volition, etc. 
To this tlie autiior answers by the next Sutra : 

srTRA II., 2. 44. 

II H I ^ I » « II 

ftWR Vijfiana, knowledge, Adi, and tlie rest ’H? BhSve, of tlie 
nature of. VA, or. sg. Tat, that. Apratisedhalj, non-contra- 

diction. 

44. If it be said that the body of the Lord consists of knowledge 
and so on, then there is no contradiction Oor such a Lord is our 
Brahman). — 217. 
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commentary 

If this Lord of the Saktas be assumed to have body aud sense 
organs, consisting of eternal knowledge, volition, etc., there is no 

contradiction; and the tS^kta theory would become included in the 
Ved&nta theory of Brahman. For, we do admit that the creation proceeds 
from such a Lord. 

We do not refute the theory of the Sftktas as a whole, l)ut only 
that portion of it which makes Sakti independent of the Lord. The 
extreme Sakta^ hold that Sukti alone is the cause of the univ(*rse. This 
must not be respected by any one wlio wishes to attain final beatitude. 
The author, therefore, finishes u}) with the tollowing 8utra : 

sfTHV II., 2. ^lo. 

II 'X 1 't I vv II 

Vipratisedhat, on account of contnidit‘tion with all authorities. 

^ Oha, and. 

45. Th(? theory of the i»xtnMne Sjlktas is untenable, because it 

contradicts all sam’cd authorities — 2 IK 

<'OMMKNT.\K\ 

Thi‘ theory that Sakti alone creates the worl<i is untcnHV)le, since 
it contradicts the revelation, tlie tradition and reason. As we find in the 
Fadma Purina: 

The Brutis, the Smrtis and reasonings all are unanimous in declaring that the Lord 
is the Supreme. He who declares any thing against it is the vilest of the vile. 

The force of the word “and” in this Sutra is to bring in the 
reasoning of II., 2. 42, here also. 

Thus in this P&da has been shown that the paths of the Hfthkhyas, 
Vaifie§ikas and the rest down to the Baktas, are strewn with thorns 
and are full of difficulties, whib? the path of Vedanta is free from all 
these defects aud should he trodden by every one who wishes his final, 
beatitude and emancipation. 

Here ends the Second P^da of the Second Adhyftya of the V^odlinta 
Sfrtras and Govinda BhUi^ya. 


42 



SECOND ADHYlYA 

Third Pada 

May that Krsija who has destroyed with the rays of His wisdom the wrong notions of 
people about ether, etc., destroy also rny worldly propensities. 


Adhikararia L — Eihrr / a * a product 

Tn the S(3Coad Padu has been shown the hdlacioiis reasoning contain- 
ed in the theories regarding Pradhana and others. In the Third P^da will 
be shown the origination of various Tattvas from the Lord of all at the 
time of creation ; their merging into Him again at Pralaya, as well as that 
the Souls do not originate (but are eternal) and that tliey have a body of 
intelligence in which resides knowledge, that tlu'y are \toinic but all- 
pervading through the rays of tlieir knowledges that they are agents and 
portions of Brahman. It will further bo shown that the various Avat&ras 

like those of the Fisli, eta, are full and oompleb^ manifestations of the 

Lord. It will also be shown that the diversities soon among the Jivas are 
caused l)y their Karinas. All this is demonstrated l)y refuting the contrary 
arguments, in tlie present P^da. 

Tlie order of the origin of the various Tattvas held authoritative 
in this system is that whicli is laid down in the Scriptures like those of 

SubSla, etc., namely, Pradhana, Mahat, Ahahkfira, Tanmfitras, Senses 

and the Oross Elements beginning with Ether. The order of succession, 
as we find laid down in the Taittiriya Upani§ad and the rest, has also 
been discussed here, in order to show that there is no real conflict between 
these texts of the SubSlas and the Taittirtriyas. This wi 1 be clearly shonw 
later on. 

II HI ?i53Tr^?rf?r 

II ^ II ^5 ?iji wfl- 

^ «n 11 Hi nr w 

wmi* 3 inr?i' 11 v 11 

In the Chhftndogya Upani§a<i,. we find the following (VL, 2, Verses 1 
to 4). 
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1. The Sat (Good) alone, 0 child, existed in the beginning (for this creation), one only 
without an equal. About this others say, the Asat (Void) alone existed in the beginning 
of this creation, one only without a second, from that Void (Asat) was produced the 
Plenum (Sat). 

2. “But, O child, how could it be thus V said the Father. “How from the Void should 

be born the Plenum ?” Therefore, the Sat (the (iood) alone existed, O child, in the begin- 
ning of this creation, one only, without an e<iual. ^ 

H. He thought, “I shall assume many forms (in order to govern the world) and create 
beings.’’ He created Fire. The Goddess of Fire thought, ‘T shall assume many forms and 
create beings.’’ She created tlie Waters (Apas). Therefore, wherever and whenever any 
body weeps or perspires, water comes out ; for it is from fire that water is produced. 

4. 'The (God of) water thought, "May 1 multiply and create beings f He created 
(Rudra, the God of) Food (Earth). Therefore, whereever and whenever it rains much food 
is produced ; therefore, from Water alone is produced all food tit for eating. 

In this passage it is mentioned that Fire, Water and h^ood came out 
of Brahman, and are, tliercforo, products. This gives rise to the doubt, 
namely, whether Aka^a or Ether is also itroduced or not. In this text there 
is no mention of the creation of Ether. The Pdrvapak^in, therefore, starts 
the next Sutra by declaring that Ether has no origin, because the text 
is silent about it. 

sCtra II. 3. 1. 

^ 11 I \ I 

?r N&, not. ftifi, Viyat, Ether. Space. A^ruteb, on account of no 

Scriptural statement, on account of its not being mentioned in this text 

1. The Ether has no origin, because it is not heard in the above text 

of the Chhandogya Upanisad.— 210. 

rOAniKNTARY 

Efter is eternal and all-pervasive. It has no origin, because had it 
an origin the above text of the Chhfindogya Upanisad would not have 
omitted to mention such a fact Since there is such an omission in that 
Upani§ad which treats of the successive origin of the various elements and 
confines itself, solely, to Fire, Water and Earth and is silent about Ether, 
we are right in asserting that Ether has no origin. 

This primA fade view is set aside in the next Sutra. 

sC'TKA II., 3. 2. 

g m I ^ I ^ II 

Asti, is, there is an origin, g Tu, but 
2. But there is the origin of Ether also. — 220, 
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r^^VlMI^NT\R^ 

T1m‘ woni “Imt ■ is in this Sufcni in ordor to romovo the doubt, 

raised in tin* prfMjrdin^ Sutra The Kthor eertainly has an origin. 

Thougli Mif‘ riihamlugva (Ipanisad does not mention its origin, we find it 
(^xpr(‘ssly statefi m the Taittiriya llpanisad ; and it is a well-known rule of 
infinpretation that the omission of one text should he supplied from 
another when possihh* 

i ir??.Tm5:Tq: > I I ifWt I 

Krom that Self (Brahman I fli)rang Ether (ikiiAa. that through which we hear); from 
ether air (that through which we hear and feel) ; from air fire (that through which we hear, 
fec‘1 and hoc) . from Hrc wat(‘r (that through which we hear, feel, see and taste) ; from 
Neater earth (that tJirougli which wc hear, feel, sec, taste and smell). 

'Fhi'^ text -^llow^ that Ether also has it*- origin in the Loi'd. 

Th(‘ PhrvapaK'sin again raises the saim* <louht by explaining tin* 

above 'Faittiriya passage metafihoiically lie says that the erigin of Ether 
IS not to b(* tak(‘n in its litm'al sense, but Hguratively only. The Space or 
Ether b(‘ing all- pervading, wf* oannot imagine its ei'(‘ation. 'Fhoreforo, 

when any one says that Space is created, it is to he taki‘n in a tignrativo 
sr»ns(*. 'Fhus as in a crowd, one may sa> “make space*', vvhic'li does not 

ni(‘an ‘Vreate space/' hnt te make nHiin for some peu’sen by removing the 
ciowd. 


n, .*). o. 

II ’ M. I \ II 

(rauni, tjgurative, Asambhavat, because of the impossibilit3^ 

Sabdat, liecausc of the Senptiire ^ (?ha. and 

Creation ol Etlim* is fiirurative only, liecause it is impossible to 
create it and because of the text. — 221. 

COMM EXT \RV 

It is not possible to imagine the origin of Space or Ether. The 

great philosophers like Kapada aud the rest have fully shown that Space 
cannot be created, but is eternal The origin which the Taittiriya text 
mentions is figurative only, as wi' find people say '‘make space*' or “the 
space is made.*’ It is impossible to make space, for it is formless and 
all-pervading. If Ether was also a product, what is its cause ? There 

cannot be an ofioct without a cause. Moreover, the express text of the 
Byhadaranyaka fJpanisad shows that Aki^a has no origiu. It says 

“Vfiyu and Autarik§a (Space) — both are immortal.’' (B;*, Up.i H., 3, 

Verses 2. 3). 
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Thus from this text of tho Hi/hn^aranyakii, wo h*arii that Space 

has no urigin. 

( The doubt raised in this Sutra will h(‘ answered in th<^ Siitra after 
the‘ next). An objector may say tinit the word “Samblnita’' is used in 
the Taittiriya lJ])anisad, and it has the definite meaning of “horn" or 
'‘pi’educed.*' In the ease of Pire and the rest, mentioiuMl in that text, the 
word “produced" is taken in its litejal sens(‘. How do you interpret thf‘ 
same word, used m the sanu' passage, in a tigurative sense ? 'Phe rule 
of interpH^tation is that if a won! is used in tlie sanu‘ ])assage several 

times, it must he (‘xplained ev(»ry\\her<‘ in the same sense, and not in its 
literal sens<‘ in one place, and in its tigurative sense in another. 1his 
obj(‘otion is thus answered hy the Phr\apaksin. 

II., 3. 1. 

t I i I II 

Sytit, there inav he, that is, one word may he used in a secondary 
as well as a firimary sense in the same siaitenee. t Gha. and. Kkasya, 

of one word, Brahmai^ahdavat, lik(‘ the word lhahman. 

4. (hie word may have* a doiihh' sense in tin* same 

sentence as the word Hrahman in tin* Taittiriya Kpanisad, 
[IL, 2-l!22. 

' OMMKNTMIV 

The uord lhahman occur'- m the Taittiriya Tpanisad, TTT., 2. and 
siibsepuenl passages thus • 

'T'mT m ii 

“Try to know Brahman i>v penance, for i»enano<‘ is Brahman. 

Now in this sentence, the Brahman in the first pait is taken in its litoral 
sense of denotini^ Ihe Suprmne Being, while in the soeond portion it is 
used in a secondary meaning, namely, the means of knowing Brahmaa. 
Similarly, the word “Samhhnta * U'-ed in 7'aittiriya. Tf., 1., may be taken 
in a .secondary ^•n'-e with regard to \ka^a and in its primary sense with 
regard to other elements like tire, water and earth. Therefore, this text of 
the Chhandogya Tpanisad declaring the origination of Ktlior is superseded 
by tlie text of the ClihSindogya Vpanisad wiiere there is no mention of the 
origin of Ether. 

This objection of the Piirvapaksjin is thus answered by the author: 

sPiUA. u., 3. 5. 

ii ^ i \ i v ii 

Pratijnil, promissory statement, enunciation of the general proposi- 
tion. Ahanib, non-abandonment, adherence to. AvyatirekSt, 
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on ac(!ouiit ol noii-difforoiice. 5n^«r: Sabdebhyah. from the words, namely, 
from tho oxprossod of tin* 7e<la. 

T). Tho adl'ioronco to tho proposition enunciated in the 
bcfrinning of Adhyoya \^1 of the Chhrindoo;ya XJpanisad can take 
pla(*(‘ only tlieiy when the (existence of nothing else than Brahman 
is posited and this is th(.‘ oase pioved from the words of the sacred 
scriptures also — 22;). 


COMMENTARY 

In tlu' (^Iduindo<»:ya lip^*dsad, (^hapttn* VI, Klianda I, ITddalaka pro- 
mise's to teach his son that Miy which wo hear what (*annot be lieard, 
by which we pi'iceive what cannot Ix' pereeivinL by winch we know 
what cannot lie known.' This promise' can only Ix' fnltilled if Hralmian, 
which is evi(i(‘ntly meant bv Uddalaka, be tlm only substance ('xistinc: in 
the be^innin<»‘ of creation. If in the beKinnini»: every thinju: be held to be 
non-different from Brahman, it would be then only that the knowledge of 
Brahman would lead to the knowledge of every thing else, imt if the effect 
(world) b(‘ dilf(M‘('nt from Brahman then the knowledge of Brahman would 
not necessarily lead to tlie kiunvh'dgc' ot tlx' world. The word non- 
difteri'ru'i' in the Sutra means that one must realise that Brahman 
is the material cause of Die world as wt‘11, not only the operative cause. 
Hence this universal proposition asserted in tlm beginning of (.’ha]>ter VI 
of th(' (ffibdndogya r[)anisad, namely, that om' substance by knowing 
which every thing else is known, h'uds to the conclusion that every thing 
else is caiisi'd by Bralimaii, and h('ii(*c we interpret the sixtli Khanda of 
the Chhandogya ("panisad in eonlonnity with this genoval proposition. 
We, thei*efor(‘, hold that even Tddalaka held tlio opinion that AkftSa also 
originated from Bi’ahman, though he doCxS not expressly say so. 

Not only IS this to he inferred from the general promissory state- 
ment above leferred to, but from the other texts of the same IJpani^ad 
also. Thus VI., 2. I, begins wdth the well-known statement 

In the boginning, My dear, there was That only Which Is, One only without a 
second. 

Again in ^'l„ cS. 7, and in subsequent Khandas he asvseits : 

Now that which is that subtle essence, in it all that exists has its self, it is 
the true. 

These passages show that in the beginning Brahman alone existed, 
and every thing else existed in Brahman in a state i)f unity or non-difference 
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from Him. They existed in such ii subtle state that one could not say 
that tliey \ver(* separate from Brahman. 'Ihese two nassaj^es of tlie 
Chh^ndogya l:panisacl show that before creation (oi* in Brulaya) one-ness 
(EkamevMvitiyam) of every thing was tlie case, and during and after 
creation (Rrsfi) Aifad-atmyam is the Law, namely, rv(n*y thing in civation 
has Brahman fm* its iiuK'rniust Sell. 

If it l)e ohjected, "There is no express text of the i!hhandogya 
npani.sad declaring tin* origination of Akfi-^ia and yv)n (‘annot infer from 
men» reasoning that Chhandogya Lpanisad also imnuit U) teacli that AkaSu 
is a product," then we reply that it is not so. I'he m*\t Sutra gives 
file reason ; 


srriu 11., A. h. 

II ? I I s II 

Yavatvikaram, so far as all modifications go, wlienwcn* there is 
an effect. Tu, ))ut. Vihhagah, division, oviginatimi. Lokavat, 

lik<‘ in file world. 

6. But the Kpanisad huiclies that \vluit(‘vei* is an effect has 
an origin, as we see in the world. — '224. 

roMMK\T\KN 

The word “Tu" shows that th(‘ donbt i'ais(‘d in th(‘ last Shtra is 

being nmioved. The phrase ‘All this has its self in Him, etc., (*tc.,' is a 

proposition stating that (‘Very eft’ect has its origin in Him. In sacred 
texts like thos(‘ of Snbala Lpanisad, we find that Pradhana, \fahat, and the 
rcist are all effects, and tliose texts expressly teach that they have theii’ 
origin from Brahman. This is just like wdiat w(» find in ordimny world. 

[f a man says, “All these are sons of Chaitra" and then he gives certain 

particulars about the birth (*l om‘ of them, iie im])li(‘s thereby that it 
applii's to the birth of all the rest Similarly, when ihe Lpanisad says that 
“All this has its s(*lf in Him,” and then it goes on to give the origin of 
some of them from Him, such as fire, water and (‘arth, it does not mean 
that others have not their origin in Him, but it only means that it was 
not thought necessary to give a detailed account of their origin, fn fact, in 
Sub^la Upani§ad it is stated that Pradhana, Mahat and the rest havf‘ their 
origin in Brahman. Therefore, though there is no express text in the 
Chhftndogya Fpanisad as to the origin of Akai^a, yet we infer from the 
universal proposition therein laid down that “kvkuv thi\<. has its self in 
Him,” tliat Aka6a also has its self in Brahman, and so is produced from 
Brahman. 

The word ‘Vibhaga' or ‘division' means here ‘origination.’ The Sutra, 
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II., 3, 3, assiirts tfiat we cannot conceive the origin of space. To this it 
may l)(‘ re]>Iie(l that tiu* powers of Hvalnnau are mysterious and inconceivable, 
and AkuJ^a arises fnmi Hrahinan, thougli we cannot conceive how space 

can have any origin. 

In some passages, Aka^a no (lonl)t is said to be Amrtam or immortal, 
Inrtliless and <ieathless, hut wf* must undf^iNtand it in a figurative seuse, 
and not ahs(»]ut(dy in its literal. H(‘(‘ause wi* find in other passages tliat it 
has an origin and destruction. Tims we infer that Aka^a also must have 
been taught hv Uddalaka to liave an origin and an end. Akaf^a is an 
element, like tiiv* and air ; therefore, it must hav(‘ an origin. It is the 

sul)strate of impermammt (pialities like sound, etc*, and so also it must be 
impennaneni 'I'liis the dir(‘ct argumtmt to })rove the origin and 
d<*stnudion of .\kAsa, 'PIk* in(lirc*(*t argumcuit to prove* it is, ‘whatever’ has 
no origin is (*t(*rnal as the* Soul,’ and ’whatever has pt*rman<*nt cjualities is 
et(*rnal as th(‘ Soul,' but the* AkAi^a not b(*ing like* Send in these* respoeHs, 
canned be* e‘te*rnal. Thus both troni elirect anel indire*(*t re*asoning, we infer 

the* iinpe*nnan<*ncy ot Space*. 'Phis Sutra answe*rs the*,, e>bj(^ction raised in 

II., 4, also. 'Phewefene*, the* e)f)inion of the modern i)hilosophors, who liold 
that space* lias no origin, is untenable*. 

In the* lU'xt Sutra the* same* argume‘nts are* applied analeegioally te> prove* 
tho origin ot Vayu also. 


.[(Jhiharaya II. — .Hr is a jfrodurl. 

SUTHA II., 8 . 7. 

*eTriA*^r II ? I ^ 1 11 

Etena, by this <^the e*xplHuation about the Akai^a being a product). 
Matari^vii, the mover in mother-space, the^ child of the virgin mother, 
the YAyu, the Christ. VyAkhyStah, is explained. 

7. Hereby is explained the origination of the Air 
also. — 225. 


e-OMMKNTARY 

This explanatie)n regarding the eiriginatiou of space, explains also that 
Air has an origin as \v€>ll, and is an effect. When space itself has an 
origin, Air which moves in space, must have an origin. The argument is 
as follows : 

Tlie Purvapaktjin says that Air has no origin, because the Ohh^ndogya 
Upanisjad is silent upon this point. To this it is replied that Air 
originates from AkAi^a, because it is so mentioned in the Taittiriya 
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IJpanisacl. To this tho Pnrvapaksin roji)ins that tin* hirHi of Air inoii- 
tionod in the Taittiriyr Ijpanisad is jfi.u^urative only, boeaiiso Air is said to he 
one of the immortals alon.i;- wiih AkaJ^a (See the text <juoted from th(‘ 
Hrhadaranyaka Upanisad under Sutra II., 3. 3). 'I'o this we rei)ly that <n'en 
in the Ohhando»:ya T/pnnisad, tlu' orii>:ination of Air is tau^dd by imfdication, 
because it teaches that rrc?'?/ ihiiHf has its self in llrahman, ami that 
Uddalaka proinis(‘s to teaeli onr such thinjr, by knowin/j; wliieh evta'y thin^Li’ 
else would known. Air, therefor(\ nuisl also lx* an elleet. Xo (loubt, 
in llu‘ Bi/hadaianyaka I'panisad, air is said to lx* an immortal, hut l{(‘ 
(tlu‘ (Tod of air) is only relatively immortal or <lurinu one Kalt)a. lie never 
dies. 

This Sfdra mii^ht well have heiai inclmhsl m the Sutra II., .‘k 1, hv 
making' the latter sommvhat like this, ‘Nil viyat-nuitarii^vanau, asrnteh.’ ‘the 
sjiace and air have no origin beeausi* the rhhamlojva llpani.sad is sihmt 
on this.' Idit the aiitlior has not made tiu' Sutra thus, m oiah‘r tu 
indicate that in Sutra II., 3. Ik tin* Amivvtti of Matari'^va ahme is 
current, and not that of Akaf^a. Had the Sutra not been separately (*nuncud- 
ed, w(* could not hav(* read the Amivvtti of Air ahme in the Sutra II., 3. 9, 
but of hath Air and Spaee. Hence the necessity ol Yoga-vibhuga or the 
splitting of one possible Sutra into two 

Adhilcarana Tfl. — Sa! has no orlym. 

The author now raises another doubt : whether the Sat mentioned 
in tho Chhandogya IJpanisad, VI., 2. 1, has any origin or not, for when 
it says, “Sat alone existed in the beginning, one only without a second,’ 
the doubt may arise, wdiether the Sat also lias any origin. In idher woi'ds, 
whether the Brahman its(*lf has an}^ origin. Wlum such final eansos as the 
Root-matter and space have origin, it is possible* that Sat or Brahman may 
also have origin. For it is a final causi*, like the Root-mattor or Bradhana, 
and like Space. In fact, a text of the Svetai^vatara Hpanisad, 'IV., .3) 
clearly says that Brahman also is horn or has an origin. 

^ I f# 

II 

Thou art woman, tliou art man, thou art youth, thoii art maiden: thou, as an old man, 
totterest along on thy staff, thou art l>orn with thy face turned everywhere. 

Thi.s sho\VH that Brahman also has an origin. The author an.swers 
tins doubt by the next Sutra. 

suTiu ir., 23. 8. 

WW3 ii ^ i \ l c ll 

Asairtbhavab, non-origi nation, g Tu^ but. Satah of tlie Sat 
of Brahman. Anupapatteb, on account of tlie impossibilitv (of there 

being an origin of Brahman). 

43 
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8. But there can ho no oriciiu of Sat, becaus(' of its im])ossibility. 
(and unreasonableness). — 220. 


('OMMKNTAUY 

'riu' wc'tnl “init" is us(m1 in ordor to roniovo tlio doubt. Of Brahman 

who is (U)titl(‘d to the designation of Sat, (/>., that which exists), there can 
la» no origin or Samhhava. Why do we say so V Because he is tlie 
<*}ius(dess caus(‘ of all, and of such a (*auso tlu^re cau l>e no origin. Otlier 
(*ans('s may liave an origin, itay thoy an* i)ound to havt* an origin, but 
tliat Avhicb is the Sat, by its very name, cannot hnvf* anv origination. 
Hence the same* Sruti oi Sv(*taAvatara Tpanisad says (VI., h): 

Jlif^-wrf^cTT ^ W W 

Then* is no niiisti*!* of 1 1 is in (Jir world, no ruler of His, nol oven a. sign of fjim. He 
is /7/e eauwo, the Lord of the lonls of the causes, and there is of Him neither parent nor 
lord. 

ISor is it valid to say that In^jause ev(‘ry canst* has an origin. Brah- 
man being a ctnisc}, must have* an origin. This would la* against all sacred 

texts and reasonings. A (imd cause* being admitted by you, it is not 

desirable to search any cause of it, for then there would bo an infinite 
regress. That which is the root cans(*, jnn'>l bo admitted to be rootless. 
As says the Sfifikbya Sutra, L, 67 : 

Silice the root thas no root, the root (of all) is root-less, (that is to say, there is no 
other eanse of Nature, becaast* there would be a /v’./ 7 re>NV/.s‘ /// infhu’f/nn, if wo were to 

suppose another eanse, uhich, by parity of reasoning, would retinirc another cause, and 
so on without i-nd). 

Tl)ns removing th(* doubt as to whether Brahman has any origin or 
not, it is implif'd that Brahman alone being the Supreme cause is free 
from all origination, and every thing other than Brahman, such as Pra» 
dhana, Mahat, etc., has no origin. The special Sutras teaching the origin 
of Ak^k\ and Vayu are illustrative only ; heeause they could have been 
deduced from tin* general proposition that every thing else than Brahman 
has an origin. 


Adhikamna /F. — The five originaieB from air. 

Having finished the digression about Bralmuui, the text now goes on 
with the reconciliation of the conflicting Krutis as to the origmation of fire. 
Bomc' texts sav that the fire originates direct from Brahman as the Chh&ndogya 



Bhdml JJI p1T)A, T" ADIIIKARANA, Su. 9. 339 

Dpauisad, TV., 2. 2. Otlim declare that it originates from air. Tliose texts 
are given below : 

It thought, may I b? many, may \ i^row forth. It ftont forth fire. The j 2 :odd(;.ss of 
tiro thoiijiht, may I i>o many, may I grow forth. She ncnt forth water. Therefore, 
wherever and whenever any body weeps or i>erspires, water eomes out ; for it is from fire 
that water is prodnred. (See page 'X^\ ante). 

gciJjT: I qtf: I I I 

From that Self sprang 5.kdAa ; from Akitsa. air ; from air, fire : from fire, wnitt'r. 

The Purva])aksin .>ays that tiro comes direct from Brahman as taught 
in the Chlulndogya llpanisad and tlio text of tin* Taittiriya ITpanisad can be 
explained by i/iterp reting tln^ ahlativ^e case in the sense of show'ing seijiionce. 
‘Vayoh Agnih.' Tlie word Vayoh is in the ablative case, and may be 
translated cither as Yrotn Vuyu’ or 'affer Vayu.' If translat(‘d ‘after creating 
Vayii, Braliman created Fire' lhen‘ \vi)uld lx* no (‘ontlict beiwetat the two 
I'panisads. The Siddluinta view, however, is that tire ()riginates directly 
from air, and the next Sutra teaches this. 

SUTRA.., ii., 3. ib 

II I I 5, II 

Tejas, fire. Atab, from it, namely, from Matari.^van. Tatha, 

thus, ft Hi, because. Aha, says (the Scripture). 

9. From Air is produced Fire, for thus sajs the 

Scripture. — 227. 

eo.VLMENTARV 

From Matarif^van comes out the Fire, and the Scripture teaches this 
also. ‘Vayoli Agnib’~~‘fron: Air, fire.* Tlte sense is this. The word 
‘Sambbuta’ or ‘sprang’ is used immediately before, and the sentence 
means 'from Air sprang Fire,’ and we cannot translate this sentence 

'after Air sprang Fire.’ The primary meaning of the ablative case is 

that of ‘from’ and not *aftei/ When the primary meaning is possible, 
it is not desirable to take the secondary meaning. No doubt, every 
thing springs or is produced really from Brahman, but some come out 

directly and others through the mediation of a link. As wdll be taught 
in Siitra IL, 3. 12. Thus there is no conflict between the Chh^ndogya 
and Taittiriya teaching. 
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Adhikarayia V . — Waler is produced from Fire. 

Now tlu^ fuitiior toadies the ori.dn of Water. In the Mundaka 
rpnnisad. Water is mentioned as originating? direct from Braliman, while 
in otlim* places it is mentioned as originating from Fire *• 

^ I 4 11 ^ II 

From him (when entering on creati(»nj is horn breath, mind, arid all organs of sense, 
otlur, air, tiro, water, and the earth, the support, of all. (Mundaka, II. 1. il). 

In the Chhandogya and Taittiriya Upanisads, Wat(T is said to be 
produced from Fire (Chh. Up,, VI., 2. 3). 

'I'hat tiro thought, may I }m‘ many, may I grow fortli. It sent foith water. 

So also m the Taittiriya Upanisad, II., 3. 

I 

From Fire sf>rang Water. 

Ihuht : Dot's water come out directly from tire or trom Brahman V 

Purvapnlxsa : Water comes out directly from Brahman as the 
Mundaka te*xt teaches. TIk' ablative case must Ik' evplaimnl in tlu' sense 
of after ; and as regards tlu* Chliandogya text, we must admit that there 
IS a plain contradiction lietween it and the Mundaka, \^hich is simply 
irreconcilabl(\ 

Siddhdnia : Tht're is no sueh eonflict as >ou apprehend. The next 
Sutra answc'rs your doubt. 


sfiRA u , 3. 10 

II ^ I X M o II 

Apa}?» waters. [^U; Atal?, trom it. W Tath^, thus- ff Hi, because. 
W Aha, says the Scripture. | 

10. From Fire is produced Water, for thus says the 
Scripture. — 228. 


COMMEiXTAKY 

The phrase ‘‘from it, thus the Scripture teaches ’ is to be supplied 
into this Siitra, from Sutra II., 3. b, in order to complete the sense. The 
Water is produced from Fire, because the Scripture says : “That fire 
thought may I be many, may I grow forth. It sent foiih water. (Ch. 
Up. VI., 2. 3)." 

“From fire, water (Taittiri 3 ^a, IL, 1).’' 

There is no room for interpretation regarding a text which is expres 
and un-ambiguous. In the Chhandogya Upani^ad also is given the 
reason, why water comes out of fire, 
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'‘And, therefoie, whenever any body nnywherc^ is hot nnd i)ers])ires, 
water is prodiu'od on him from tiro alone." 

Similarly, when a man suffers irriof ami is hut with soirow, he w<‘(‘|)s 
and thus water is also ])roducod Irom tire. 

Adhikarana VI, — Earth is produced front trafer and (he 
fcord in the (lihandogya Ujtanimd weans earth. 

In t}](' Oihandogya Upanisad w(‘ furthor Hnd : 

?fT ii 

"'Water thought may 1 be many, may I grow forth. It ^(mt forth food." 

Now what is the moaiung of the word “food” Ikmh' l)o(*s ii imntn 
vice, barely, ete, or does it. mean earth? The IVirvapaksin says it rr.(‘ans 
corn, grain, etc., because of the reason given in the same TIpanisad. /•/*.., 
“Therefore, whenever it rains anywlnu-e, most food is then produced. From 
water alone is eatable food produced.” 

This sliows that the word Annam rmains haibw, otc., and not (‘arth. 
This is OIK' Pnrvapaksa. Another Pnrvapaksa ai'is(*s from the Mundaka 
Upanisad where the earth is declared to c( 0 )ie out directly from Brahman, 
and the Taittiiiya IIj)anisad where it is said to eome out from water. To 
remove both these doubts, the next Sutra declares tin' Siddhanlti view : 

sf-TEA 11 m 11* 

11 ^ I X I P. !l 

Pifthivi, earth, Adhikara, because of tlu' context, because 

of the subject-matter. Riipa, colour. fsabdantarebbyaly on account 

of other texts. 

11. The word "food’’ in the Ohhandogya Upanisad, VI., 2. 4. 
means "‘earth,” beciause the context there is about the creation 

of the great planes of existence, and because colour is 

mentioned regarding it, and because there are other sacred 

texts also. — 229. 

COMMENTARY 

By the word Annam we must take here to mean ‘‘earth.” and not 
barley, rice, etc., and this for three reasons : 

(i) The whole Adhikara or subject-matter of the Chhandogya Upanisad, 
VI. 2. is the creation of elements, such as lire, water, etc. Food is not a 
Mah&bhiita or element, hence its mention here would do violence to the 
context. It must therefore, be explained as meaning an element i- c., earth. 

(ii) Colour is mentioned with regard to food, which also shows that 

the word here means “earth," Thus it is said, “the red colour 
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of tho tlani(‘ is tho colour of lire, the white colour of the tlaine is the 
('oloui' of \vat(‘i', tile hhuac colour of the tlaiue is the colour of food (earthV’ 

(///) Then' is an i‘\'pj' 0 '-s ti'xt of tlie Taittiriya, llpanisad (Adbhyah 
IVtliivi), “fio/n wat(U‘, earth”; winch clearly shows that I'arth is produced. 

Of coiirsi*, tin* leason ‘^iveii in tho Chhando^ya TJpaiiisad is more 

apf)lie,ahlo to food than to eaith, hut then wo must evplain the word food 

as a lii!ure of sjxa'Oi, the ('IVect taken for the caiisi'. Earth never arises 
from lain, oidimny eatahh's do arisi* from rain. And the reason given by 
the (ThAiidot'ya : ''Wheni'ver it rains anywinu'e most food is thmi 

pnKiiK'ed” is applicable strictly to fiMxl. The word food hero is us(a] as a 
figiin' oi sp(M*ch lor earth, 

Afikticava ff(i VI f . — Tke great elont'idti (d! ari-^c (firrel 
from Hrahman. 

'riu' author in tie* pree.eding Sutras has sliowu tlu' ereation of Aka&i 
('te., in a em'tiiu ordm*, the siu^cession being that from (Ther arisi'^* air, 
from air fire, fiom tire water, and from watin* ('artii. This suecession is 

givim m('n*ly to r(‘moY(' doiiht and eontrovevsy regarding th(' order of 
manifestation of those elements. As a matbn* of faet, tliere was no necessity 
of b'aching it lun’e, becaiisi' the Sutra L, L. 2., destines Brahman to bo tho 
caus(‘ of th(‘ pagination of e\er\ thing. The root-matter Pradhana, the 
great principle Maliat, and the rest, have been sliown to arise out of 
Brahman in that Sutra. Now is taught details about this origination, fn 
the SubAla Upanisad wo find : 

^ ^ I CUT: I 

The pupils ask, “What existed in the beginning ? ' To them, replied the teacher, 
‘neither being nor non-boing, neither being-non-being existed then. It was both being 
and non-being. From it arose the Tamas (darkness), from Tamas arises the BhilUdi, from 
Bhritj5di springs Jk^sa ; from Akfisa, Vdyii ; from A^^yu, Fire, from Fire, AVater ; from 
AV^ater, h'arth ; and this became an egg.” 

Between Tamas and Aka^a should be read the Aksara, the Avyakta 
and tho Maliat. And after Bhutadi should bo read Tanmtoas and the 
Indriyas. Thus tho complete order of creation is from Being- non-being 
arises Darkness, from Darkness arises the Imperishable ; from the Imperish- 
able, the Unevolved ; fi'oin the Unevolved, the Great Principle ; from it the 
Tanmtoas ; from Tanmatras, Indriyas or sense organs ; and then the live 
elements. This we must do, in order to harmonise the subsequent passage 
in the same Upani§ad regarding the absorption of elements at the time of 
Pralaya. That passage is given below : 
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ftsftqW I I I fw% I eiiT 0.^- 

I 5T ii 

When all bein^ arc thiiw burnt up, the earth is inerced iu water, water in tire, tiro 
in air, air iu the other, the ether in the ftcn'=iO‘Orj»:ans. the sense-organs in the Tanmtttrns. 
the Tnnmatras in the BhntAdi, (vVhankitra) ; the Bhhtihli in the (Jieat Brineiple, th(? tJn‘at 
PrineipJe in the Ihiovolveci, the Pnev(>lvc(l in the Imperishable ; tlu' Imperishable is jucr^ed 
in Darkness: Darkness becomes one with the hijrhest Divinity. 

'riio liiij:b<‘st Divinitv is that wliieli has Ix'en <l(‘lin('<l as iieilln'i* Sat 
{<lrns(‘ ^vovld) nor Asat (the snbth^ world), neiMnu' Sal-Asit (lln^ ndxtnre 
t)r the two forms' ; luii. somotliin,**' fniiise -iidiiu-- both and trom wlueli aris-* 
11m Sat and A sat . 

Tim Wiwd R]u\tadi in tim abo\e m^ans tin' prineipb- of Ahankara 
wliioh is throo-fold. From tIm Satlvika Aliankara arises Manas and tlm 
Dovatas. From tin‘ Pajas Aharnkara .uF'* lln* ^rnst‘-(»rL^ans, Irmn tln‘ 
Tamasa Ahankara ari-o tim 'ranmatr.m, Irom uhicli .niso the five "i-ss 
o1(‘monts. 

In tim Go])rda Tpanisad it is said * 

In the boglnninj»: there existed Brahman alone, one without a seeoud. From Him 
arose the Unevolved and the Fvolved, the rm])erisha])lcs ; from the Tmperishahle came the 
threat Principle, from the Great Principle Ahahbtra. from the Ahafikara the live Tanmiitras 
from them the five gross elements ; the Inipcrishabh* is eoverd by all these. 

Doiiht : Now arises the doubt, do these Pradhdna and the rest origi- 
nate directly from P>rahman, or from that which is mentioned imm(‘<liately 
before it ? 

Purvapal'sm : They arise not dirt^etly from Hraliman, but from tin? 
Tattvas ironiediately preeeding. 

SuMhdfita : They arise directly from Ibmliman ns is shown in tin* 
following Sutra : 


srTRA 11.^ 3. 12 

ri^v:qT^^ 5 im I ^ I W W 

Tat, that, his. Abhidhyanrit, because of th(‘ volition, reflec- 
tion. Eva, even, § Tu, but. Tat, his. Liugat, because of the 

inferential mark. Salji, he. 

12, Brahman is the direct cause, because the text shows that they 
were produced by His reflection, which is an inferential mark,— 230. 
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rOMMKNT\KY 

'rh(‘ word ‘but' is oinployod in ordc'r to ioinov(? the doubt. Thpt 
lj.>rd of all, endo\v(*d with tho ener^^y of Tainas and tlio i*est, as iiiontionfHi 
ill th<* Siibrda Upanisad, is alone the direct caiis(* of all these effects, be- 

j’innina' with Pradhana and endin<? with earth. Why do wo say .so ? 

Hi‘cans(‘ creation of every (nu* of tliese Tattvas is ])receded by tlie volition 
o! tlie J,ord as ini'ntioned in th(^ Scripture. Everywheiv we tind “He 

ilesirod, nia> I be* many, may 1 g;row forth.’' This volition cannot belong 
to insfmtient obj(‘cts like tire, air, etc., hut to Brail man alone. He deter- 
mines niion havine;’ various abodes, such as Pradhana and the rest ; and 
dwollinjj' in eacli. He succ.essivcdy creates the various elonionts. This 

1/iUi^a or indicatory mark shows that Brahman ontorin.u’ into Darkness 
and the rest, modifies thorn into the various forms of Pradhana and tie* 
rest. Another Sruti also says that earth, fire, etc, an* tlu^ bodies of tlu‘ Lord. 
As for e\ampl(‘, in the Antaryami Brahmana of the Bvhadai’anyaka Upanisad, 
JJ, 7. li, etc., and th(‘ {subiilii Upanisad, which di'clares “whose body is the 
eartli, etc, whose body is Th«» f^nevolv(*d." 


Adhikarafta VI ff* — The Lord Is the Chief cause tvorkiny 
ihrovgh matter, 

srTHA ir., ?>, 18. 

3 ^ II H 1 1 U II 

Vipnrvayona, throU}j:li tlip rovorse. 1 Tu, but. Krumal.i, 

ordur. Atal), from this, from the- Supromo Loi’d. Upapndyato, 

becomes possible. Cha, and. 

The ]-everse order (of creation or involution) nieutioned in other 
Cpanisads, hecoines. also possible if Brahman is the supreme cause of 
all-2Bl. 


COAfMKNTAin’ 

The word “but,” has the force of “only," here. In the Miindaka 
Upanisad (IT., 1. 3.1 we find the following : 

apifl ^ i m mfraft ii 

From this is born Prilna, Manas and all the sense, ether, air, light, water and the 
earth, the support of all. 

Here Prftna and Mana.s come first, while in the Subfila Upanisad, 
Pradhftna and Mahat ooine first This reversing of the order of succession, 
can be reconciled only then, if evor>' thing comes directly from Brahman, 
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the Lord of all. In that case, it matters little, in what order you describe 
the various emanations, and hence tlie scriptures do not follow any 
particular order, when tliey describe the coming out of these elements 
from Brahman. The Supreme Lord being the Inner Controller of every 
element, produces the next element through tlie first. Hence we say that 
from Him, the Supreme Lord, is produced all this, and the various texts 
can be reconciled if we hold tliat from this Supreme J^ord, endowed with 
His different energies, are produced tlie various effects. Thus when the 
Sruti says, “From tire is produced water," it means tliat from the Supreme 
Lord endowed with -the energy of fire, is produced water. If this mean- 
ing is not given, then the text becomes irreconcilable. Tlie Supreme 
Lord is the material cause of every thing, is the creator of every thing, 
and by knowing Him alone, every thing else is known.’ Tliis declaration 
of the scripture would he stultified, if we hold the contrary view that 
these Tattvas are produced not by Brahman directly, but from the 
Tattva preceding it. The Tattvas like the PradhSna and the* r(»st being 
insentient, cannot modify themselves into their succeeding Tattva, without 
the co-operation of an intelligent cause. This is the force of the word 
“Cha" in the Sutra. Tlierefore, it follows tliat Brahman is the direct cause 
everywhere. 


Adhikarana IX. — Buddhi and Manas also arc directly 
produced from Brahman 

The author now raises a doubt as to whether Buddhi and Manas, 
mentioned in the Muiidaka IJpanisad, as coming after Prana, are also 
directly produced from Brahman or from Prana. 

srTKA II., 3. 14, 

ii ^ i ^ i ^ « II 

Antarab, tlio intermediate ones, namely, Manas and the Indriyas, 
that occur between PrSna and AkSAa of the lllundaka Sruti. fttrR Vijnfina, 
knowledge, the organs of knowledge, Manasi, the mind, the word Vij- 

nSna-Manasi is a compound in the dual case. Kramena, in the order of 

succession. Tat-lingSt, because of an inferenlial mark of this. 

Iti, thus, Chet, if. Na, not AviSe§iit, because there being no 

particular difference. 

14. If it be objected that the organs of cognition and 
mind, occurring between Pr^pa and the Elements, iu the Mup- 
dnka IJpanisad, are mentioned in their order of succession, 
44 
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owing to an inferential mark of this ; we say, no, because on 
account of non-difference.— 232. 


C OMMENTAKY 

By the word “Vijn^na’' is meant here the sense-organs of the body. 
An objector says, that the text of the Mundaka Upanisad ‘‘from Him is 
born Prana, Manas and all the sense-organs, etlier, air, tiro, water and the 
earth the support of all,” declares not only the creation of these Tattvas 
by the Supreme Lord, but their order of succession also. In fact, this 
Sruti is sp()citically confined to teach the particular order of emanation. 
You cannot press this text in upholding your theory that all Tattvas 
originate directly from Brahman, as you have done in your last Sutra. The 
order of succession of ether, air, fire, water and earth may be learnt from 
other texts also, such as that of the SubSla Upanisad. The mention of 
this in the Mundaka Upanisad is confirmatory of the order of succession 
already taught in the Sub^la. This text, therefore, has the indicatory 
mark in it, of teaching the order of succession ; just like the text of the 
SubMa Upanisad. Consequently, Manas and the Indriyas, mentioned in 
this text, between tlie Pr^na and the Elements, show the order of the 
origination of these, namely, first comes out PrSna, from Prana Comes out 
Manas, from Manas all organs of cognition, from them Aka^^a, from Aka&i 
Air, from Air Fire, from Fire Water, and from Water Earth. You cannot 
employ this text in determining the direct origination of the Tattvas from 
Brahman. 

This objection raised in the first half of the Sutra is answered by 
the last portion of it. Na-aviSesat— it is not so, because there is no differ- 
ence. All the various Tattvas mentioned in the Mundaka Upanisad, 
beginning with PrSna and ending with earth, are taught as coming out 
directly from the Lord and there is nothing particular about Manas and 
the sense-organs that they should have come out from PrSna and not from 
the Lord. In fact, the word “EtasmSt” of that text, is to be read along 
with every one of these Prana, Manas, etc. Thus, '"from Him is , born 
Praua, from Him is born Manas, from Him is born the Indriyas, etc.’* 
The sense is thi«, the Lord desired to become many, and as a result of 
such desire, all these things Prfina, Manas, etc., came out of Him. 

Sole : The inferential mark or Linga mentioned in this text is to be found in the 
Bubfila Upanisad, where the same order is given as in the Mu^diaka. Since the Subdla 
Upuui^d text is explained by nil authorities as teaching the particular order of succes- 
sion, and the present commentator also admits the same, as in the first Bfitra of the present 
Pftda ; the Mupdaka text must also be interpreted as teaching the order of sucoesstbn* 
because there is no difierence between the texts of the Muj^daka and the Subdla in this 
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respect. Thus the similanfy of the two texts, is an inferential mark, teaching us that 
both texts are meant to deoharc the order of sueecssion. The full Purvapaksa is this. 
In the Mupdaka text the word Prfipa means the Mahat Tattvn, the Sdtra-Atma, the 
first emanation. Manas means the 8aUvik AhaiiikAra. Indriya means the R4jasa Ahaih- 
kara ; and ‘^Ethcr etc.’' all mean the Tamasa Ahanikara, the effects being everywhere taken 
for their cause. For Manas has as its cause the 8attvik Ahanikara ; the Senses the ll^jasa 
Ahaiiikdra ; and the five elements the Tamasa Ahanikara. Thus there is absolute identity 
between the Sub^la and the Mupdaka texts, and as the Siib^la text teaches the order of 
succession, the Mundaka text must also teach the same. The reply to this is that the 
Mui;idaka text has a separate purpose altogether. It teaches the dirert emanation from 
Brahman of every thing. The most important word in this text is ‘EtasmAt’, “from Him,” 
namely, “Etasmat Pr^nah,” “Etasm^t Manah, etc , from Him Prdna, from Him Manas, etc.” 

In the Gita (X., 8^ also wo find that the Lord declares : 

I am the origin of all ; all evolves from me, understanding thus, the wise adore Me in 
rapt emotion. 

So also in the Varaana Parana : 

era %refl i 'e? 1 ?^ w ii 

The Lord Visnu entering into each Tattva awakens the energy latent in it. Ho, the 
one Great Energy, alone produces all this in its beautiful order. 

All these Sm^ti texts show that from the Supreme Lord directly 
come Pradhllna and the rest. There is no conflict between the texts of the 
Sab&la and those of the Taittirtya and the ChhSndogva Upani^ads. No 
doubt the word Tamas or Darkness does not occur in the latter Upanisad. 
But the SubSla text means that the Supreme Lord possessed with the 
energy of Tamas and the rest, creates in succession various effects, 
beginning with Pradhana and ending with VSyu. This is all understood 
in the Chh^ndogya Upanisad and is to be read into it from the Subfila 
Upanisad to complete the text. 

Thus supplying the omission of the Chhiindogya from the Subftla, 
every thing becomes reconciled. Therefore, where the Chh&ndogya says, 
‘He sent forth fire,’ the word ‘He’ here means the Lord endowed with His 
energies of Tamas, Imperishable, the Unevolvod, the Mahat, the Ahamk&ra 
the Akft^a and the Vflyu. The Lord endowed with all these energies and 
vivifying all these energies said, May I be many, May I grow forth, and 
then He sent forth fire.’ Similarly, the Taittiriya text is also incomplete, 
begins the creation with AkS^a by saying, from this Atman arose Akftfia. 
There also we must supply the same omission as we did in the case of the 
Ghhftndogya, namely from this Atman endowed with the energy of Tamas 
and the rest up to Ahamkftra came out Akft4a. In other words^ that 
Supreme Lord who had awakened the energies of Tamas, of the Imperish- 
able, of the TJnevolved, of Mahat and of AhamkSlra created Akftfia, etc. 
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Thus the full text of creation given in the Subala Upanisad is the standard 
to judge and supply the omissions of the other texts. 


^ Idkikarana X, — All vwrds arc names of God primarily 
and secondarily they denote other things. 

An obcctor says, if Hari, the Lord of all, is the self of every thing, 
then all words denoting moveable and immoveable objects are really 
names of Hari. But as a matter of fact, we all know that those words 
are employed primarily to denote those objects and secondarily to de- 
note the Lord. Therefore, you will have to admit that when the Sruti 
uses the phrase ‘the fire thought, May I be many, May I grow forth,’ the 
word fire can denote Brahman only in a secondary sense, and not primarily. 
This objection is answered by the next Siitra which declares that all 
things moveable and irnmoveable abide in the Lord, and the terms denot- 
ing those things are the primary names of God and secondarily, they are 
names of things. 


SI TR\ II., 3 . 15 . 

II 'X I ^ I u 11 

CharSchara, moveable and immoveable. Vyapafirayalj, 

being the abode oi^ who abides in. 3 Tu, but. Sy&t, may be. Tat, 

that, those, Vyapade^ab, designation, denotation, Abhlktah, non- 

figurative. ?firT®r Tad-bh^va, that denotation expressing Him, denoting the 
Lord, Bhi^vitvat, on account of being in the future. 

15. But these words may denote primarily the Lord, 

because He abides in the things moveable and immoveable, 
though this meaning of the word as denoting Brahman 
primarily is learnt in a future time after hearing the scrip- 

ture. — 233. 


commentary 

The word “but” removes the doubt raised in the last paragraph* 
The words which in ordinary use are names of things moveable and im- 
moveable, are primarily the names of the Lord, because these moving and 
stationary objects are His bodies and because He abides in them •Those 
Greets get their particular names from the particular aspect of Brahman 
residing in them., This Tad-bhfiva or the power of words to denote the 
names ol the Lord, is not known to all men at once, but it is a matter 
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which they come to know after studying the sacred Vedanta scriptures. 
In fact, the object of the Vedanta is to give rise to the knowledge that 
every word is really the name of the Lord. As says the *5i*uti, “Ho 
desired, May I bo many,” “He is Vasudeva, than whom ther (3 is ludhing 
else.’’ (dopala Upanisad). In the Visnu Parana (Til., 7-lb) also : 

As the gold is one, though manufactured into different objects like the bracclot, the 
crown, the car-ring, etc., similarly, one Lord llari pervades all divas whether they bo 
angels, men, or animals. 

In the Svotasvatara Upanisad, L, 9, wo find the same idea : 

The sense is this, all words denoting power or imorgy primarily 
denote the person possessing the power or energy, because energies have 
for their substratum the i)crson possessing the energies. 


Adhikarana Xl—Jlva is not creatcAl hit is eternal 

In the previous Sutras we have defined the Lord and determined 

His nature. lie was defined as that from which every thing originates 

but which has no origin, because Ho is the root cause. Now the author 
begins to describe the Jiva and to determine his nature. Therefore, he at 
first sets aside the wrong notion that the Jiva has any origin. 

Note : The Ivord possesses two powers (^akti), namely, the Chit (all the Jtvas) and 
Achit or inanimate nature. In the previous Sutras the inanimate nature or Achit has been 
discussed in various texts relating to this aspect of the I^rd. And it has been shown how 
they arise from the Lord. Now upto the end of this Pida the nature of the Jiva is des- 
cribed. One class holds the view that Jiva is not eternal, but is born and dies and the 
scriptural ceremonies relating to birth and death show that the Jiva is non-eternal. The 
author however proves that Jtva is eternal, and the scriptural ceremonies refer to the 
bodies of the Jfva and not to the Jiva. 

The texts like the following give rise to the above doubt, “From 
whom arose the mother of all universe.'’ The mother of the universe is 
the primary energy of the Lord. This wo find in the Mahftnftrfiyana 
Upani§ad, I., 4, which is a part of the Taittiriya Aranyaka : 

«rcT: 5PJ5TT spm* dh^Tir gwrwii 

gmfSr 

From whom is the birth of the creatrix of the universe, who poured down the souls 
along with the cosmic water on this earth, He who through the herbs entered into men 
and animalfl, all moveables and immoveables. 

So also in the Chhdndogya Upanisad we find, “0 dear, all these beings have the 
Sat for their origin.’^ 

Doubt ; Here arises the doubt whether the Jtvas have origin or 
not 
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Hfrvapaha : Tho Piirvapaksin says the whole universe consisting 

of sentient or insentient creatures admittedly being an effect, it follows 
that souls arc created like every other thing. If they were not created, 

but bo h(‘Id to bo co-eternal with (lod, then you violate the i)rumissory 

statement iiiade in the Chhandogya ITpanisad, (VI., 1. 1) that by knowing 

which every tiling else ivS known. For if Jivas were co-eternal with (rod, 
then by knowing Hrahman, Jivas will not be known. 

Siddhdnta: The souls however have no origin, but are eternal as 
shown in the next Sutra : 

sfruA ii.» 3. lb. 

II ^ I ^ I U II 

Na, not. Atrafi, self, Jiva, soul. 5 ^: Sruteh, on account of scriptural 
statement, fir^lrsfra: NityatvSt, on account of the eternity. Cha, and. 

Tabhyal), from them, i.c., from the Sruti and Rmrti. 

10. The soul has no origin, because of the scriptural statement 
to that effect ; it is eternal and intelligent, because from them (Sruti 
and Smrti) this is the conclusion.— 234. 

COMMKN'TAKY 

The self or Atman here means the Jivatman or the soul. It has no 
origin. The Sruti declares it to be so. — (Kath., Up., I., 2. 18). 

sr srRfit ^ 1 si 

I 

This cxperienccr of different pleasure and pain is not born nor does it die ; it sprang 
from nothing, nothing sprang from it. The ancient is unborn, eternal, everlasting ; he is 
not killed though the body is killed. 

So also in the SvetilSvatara Upanisad, I., 9. 

iiw • ^RffraiTfm ftwi) iiwf w ij3!i 

aipnra n « n 

There are two, one knowing (j§vara), the other not-knowing (Jiva), both unborn, one 
strong, the other weak ; there is she, the unborn, through whom each man receives the 
recompense of his works ; and there is the infinite Self (appearing) under aU forms, but 
Himself inactive. When a man finds out these three, that is Brahma. 

This also shows that the Jiva is without any l^irth. Moreover, from 
these two, namely from the Sruti and the Smvti, we learn that the Jiva is 
eternal. The force of the word "Cha” in this Sfltra is to indicate that the 
Jiva is intelligent also. The Srutis like the following declare the soul to 
be eternal— (Kath., Up., II., 5. 13). 
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The Eternal among the eternals, the Consciousness among all 'consciousnesses, the 
One who bestows the fruits of Karinas to many Ji^as, the tranquil>minded ones who see 
Him seated in their AtmA, get eternal happiness, but not the others. 

Similarly, it is unborn, eternal, everlasting ; He is not killed thougli 
the body is killed. 

This being the nature of the soul, the phrases like this, “Yajnadatta 
is born, he is dead'’ ; and all worldly ceremonies relating to birth and death, 
have reference only to the bodie^i taken up by the Jivas and not to the Jivas 
themselves. In fact, the Brhad^ranyaka Upanisad clearly says that a man 
is said to be born, when he assumes a body ; and he is said to die, when 
lie dissociates himself from tlie body. Thus hirtli and death are with 
reference to tlie body and not the soul. The text of the* Brhadiranyaka 
Upanisad is the following HV., 3. 8) : 

ftsncifu H c n 

On being born the soul a body^ and becomes united with all evils ; on dying 

he departs from the body, and leaves all evils behind. 

So also iu the Chhandogya Upani§ad, (VI., 11. 3.) we find : 

This body verily dies when the Jiva abandons it, but the Jiva never dies. 

If this is so, how do you reconcile the statement made by the scrip- 
ture that by knowing one every thing else is known, which implies that 
God is the only existence^ and Jiva also is an effect and has an origin. 
This, however, we reconcile by saying that the vvord “effect’’ is only the 
name of the same Brahman, when existing in a different condition as a 
manifestation. Brahman has two energies. When both of them are 
latent in Him, they are said to be non-existent ; when tli^y come out of 
Him the world is said to originate. The difference, however, between the 
Jiva and tlie PradliSna is this. The non-sentient objects like Pradhftna 
and tlie rest, which are the objects of enjoyment of the soul, undergo a 
change of es.sential nature when they originate from Brahman. But the 
souls (Jivas) being the enjoyers, do not undergo any such change of 
essential nature when they come out of Brahman. The only cliang(^ in 
their case consists in tlie contraction and expansion of intelligence. In 
the state of Pralaya, the intelligence of the soul is in a state of contraction ; 
and during the creation, the intelligence of the soul is in a state of 
expansion. In both cases, however, whether of contraction or expansion, 
the soul undergoes no change of essential nature. No doubt, both Souls 
and Matter are effects, or creatures of Brahman, as sent foi’th by Brahman ; 
and hence they may be called as effects. And in this way, there is no 
contradiction in the statement that by knowing Brahman every thing else 
is known. For by knowing the cause the effect is certainly known. 
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view harmonises all the Srutis. The conclusion is that the Jiva has no 
origin, 


Adhikaraiia XII. — The nature of the Jlva is that it is the 
knower and the knotoledge both. 

Now tlie author determines the essential nature of the soul. There 
are some texts which show that the soul is the knower and others that it is 
knowledge. Thus the Antaryfimin text of the B^hadflranyaka Upanisad 
shows that soul is knowledge. — (Bfhadaranyaka, HI., 7. 22). 

9 wiwTTa'gfR??!; II 

He who dwells in knowledge (Vijuana), and within knowledge, whom knowledge does 
not know, whose body knowledge is, and who pulls (rules) knowledge within, He is thy 
Self, the puller (ruler) within, the immortal. 

In another text we find. “I slept soundly, I didn’t know any thing.” 
It thus appears that in one place the soul is called VijnSoa or knowledge, 
in another it is tl\e knower ; knowledge being only its temporary attribute, 
for, in deep sleep it has no knowledge. 

Doubt : Therefore, arises the doubt whether the soul is merely knowledge, 
or whether its essential nature is that of a cognising subject. 

Ptirvapalcsa : 'Fhe essential nature of the soul is intelligence or 

knowledge*, because^ the text of tin Brhadaranyaka Upnnisad shows that 
the soul is VijnSna or inU*llig(*nco. The self-consciousness or cognition 
is merely the* attribute of Buddhi and the assertion 'T slept soundly,” is 
really the assertion of Buddlii, when in contact with the soul. The soul is 
not the knower. 

Siddhdnta : The soul is, however, the knower, and it is not the super- 
inposition of Buddhi on the soul, that makes soul appear as a knower, as is 
shown in the next Sutra. 

.srTRA II., 3. 17. 

m I X I II 

f: Jnal), the knower. Ataeva, for this very reason, 

17. TheJivStmau is tlie knower, fortius very reason ; because 
the scripture says so. — 235. 

COMMKXTARY 

The JivMman is not knowledge alone, and though its form is that of 
iirt^igence, its essential nature is that of a knower. As says the Pra^na 
Upanisad, (IV., 9.) : 
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w ft sCBi fuET «ftcTi Effctr ^9ft5i Jinfr ^ ft^TRteur i ?r 

II 

Verily fhe is the beholder, the toucher, the hearer, the smeller, (he taster, the 
thinker, the determiner, the doer, the VijanntUmit, the Pnru.^a. He (who knows this l*urusa) 
becomes established in the Hipjhest Self. 

The phrase for this renj 7*eason moans, tliat because the scripture 
declares it to be so. We hold the soul to be the kuower, because the 
scri])ture declares it t<j bo so, and wo do not alhnv our reason any scop()i 
here. In fact, we taku' our stand on the text of the \"odaata Sutra, IL, 1. 27, 
wliich declares that the scripture alone is the root from which we learn 
any thiuft’ about these traiisceud(mtal subjects. TIk' Jfva is dc'clared in 
the Sinytis also to be the knower, haviu<< knowledge as its (essential form. 
On the strength of the assertion, ‘‘T slept soundly, I had no knowledge of 
any thing,’' we cannot say that the soul is mere intelligence, and that it 
becomes the knower, only when it comes in contact witli Buddhi ; for them 
you contradict all those texts which declan* t(ie soul to Ix' tlie knower. 
Therefore, it follows that the soul is both the knower and lias knowledge 
for its essential nature. 


Adhikarana XTTL — Jlva / a * atomic. 

Now the authoi trios to ascertain the size of the soul. In the 
Munciaka Upanisad, it is said that the soul is atomic in its siz(‘. — (III., 1. h,), 

%jI6r Him: mftVm I HHRT 

^Trflri II 

This atomic soul is to be kiiowu by that mind alone, in which the chief Pritna has 
completely withdrawn the five- fold activities ; for the mind of all created beings is 
entirely interwoven by these five Pranas and is never (juiet. This atomic soul is to be 
known by that mind which being perfectly pure makes the soul manifest its power. 

Doubt : Now arises the doubt : Is the soul atomic as declared in the 
above Bruti or is it all-peiwading ? 

Purvapahsa : The soul is all-pervading, because another text says 
that it is Mahat or big. Even the opponents also admit the validity of the 
foUowiag ^ruti, (IV., 4. 14—22, B^hadaranyaka Upanisad) where it is said, 
this Atman is Mahat and unborn : 

And he is that great unborn Self, who consists of knowledge, is surrounded by the 
Prdpas, the ether within the heart, wherein it reposes. 

Here the soul is called great and so it cannot be atomic. It is called 
atomic in a figurative sense only. 

Siddhdnta : The soul is really atomic* as the next Sdtra shows it, 
45 
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SUTRA IIm 3. 18. 

II ^ I n C II 

UtkHSiiti, passing out. (tati, going, AgatinSrn, return- 

ing. 

18. The soul is atomic, because the scripture declares that it 
passes out, it goes and returns ; while such declarations would be 
unmeaning if the diva were omnipresent. — 2BG. 


COMMENTARY 

The word “atomic” is understood here, and is to be read in this 
Sfltra from JI., 3. 20, where it is used by the Pdrvapalcsin. The Sutra is 
in the genitive case (gatinfim) but the force of the genitive is that of the 
ablative. This Jiva is atomic in its size, and not all-pervading and that 
for three reasons ; (i) the scriptures declare its passing out; and an all- 
pervading substance cannot pass out. Too following text of the Byhad- 
Sranyaka Upanisad, (IV., 4. 2) shows the method of the soul’s passing out 
at the time of death : 

usila^ =^=1^ 4 t >};f^ 4TSf5t«ft 4i 

II 

The point of his heart becomes lighted up, and by that light the Self departs, either 
through the eye, or through the skull, or through other places of the body. And when he 
thus departs, life (the chief Pntna) departs after him, and when life thus departs, all the 
other vital spirits (Prilnas) depart after it. He is conscious, and being conscious he follows 
and departs. 

(ii) Another verso of tlto same shows where souls of some persons go 
after death iBt’hadftranyaka Upanisad, lY., 4. 11.) 

% 5flW ?wgisS??TI» II 5CTr: II 

There are indeed those unblessed worlds, covered with blind darkness. Mon who 
are ignorant and not enlightened go after death to those worlds. 

(iii) Similarly, in IV., 4. 6 of the same (Jpanipd it is shown that the 
soul returns : 

grfi: ft? JT?! f5w?fiiT?ir II sn'4TRT 

«r«j II 5rl?!T3f ii 

And here there i. this verse ; “To whatever object a man's own mind is attached, 
to that he goes strenuously together with his deed ; and having obtained the end (the 
last results) of whatever deed he does here on earth, he returns again from that world 
^(whi<dI is the temporary reward of his deeds) to this world of action.” 
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These three texts of the Byhadfiranyaka Upanisad show the passing out, 
moving and returning of the soul. Tf the soul were all-pervading, then 
these things could not be possible for it. 

In the Bh^avata Parana also it is declared : 

O Lord, if the soul were measureless, fixed and all-pervading, then there would not 
arise the relationship of being ruled and the ruler. Thou, 0 Lord I couldst not be its 
ruler nor it the ruled. But if it were atomic that would be possible. 

The Lord, however, is both atomic and all-pervading at the same 
time ; and moving and returning, when attributed to the Ijord are not 

contradictions, because he possesses mysterious powers, and all paradoxical 
statements are appropriate in his case. 

The soul may b(‘ all-pervading, and unmoving and still the epithet 

of going out may be applied to it in a figurative sense, as it is applied 
to the ruler of a village, when lie ceases to be its ruler. The all-pervading 
soul, when it ceases to rule the body, is said to pass out of the body. 
There is no real passing out. When it has the Abhimana of a body, it is 
said to be born, there is no real birth. Tlie word ‘‘Uthr^nti”, therefore, 
may possibly bo explained in a figurative sense. But the Sutra uses two 

other words ‘‘Gati” and “Agati,'’ going or returning. Those words cannot 

be explained metaphorically. A non-moving soul cannot be said to go out 
or come back. The next Sutra shows this. 

sCtra il, 3. 19. 

II I ^ I H II 

WWTJ Sv^tmanab* through the self. ^ Cha, and, only, TJttarayolji, 

of the latter two, namely, of Gati and Agati. 

19. The latter two, namely, moving and returning, can 
be effected only through the self (and cannot be explained in a 
metaphorical way).— 237. 


COMMENTARY 

The two last attributes mentioned in the previous Sutra can only 
have relation with the self, because the actions denoted by these verbs 
reside' in an active agent. They cannot be explained metaphorically. 
That: being so, the word Utkr&nti or “passing out” must also be taken in 
its literal sense. It must mean that the soul is a definite something, which 
pa^ea out of the body at the time of death ; and not that it is an alL|>erv8d- 
ing substance that ceases to have any connectioa with the body. In fact^ 
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the method of passing out shows that a particular portion of the heart is 
lighted up and catching hold of that ray of light, the soul passes out of the 
body. The same idea is expressed in the GM also (also (X., Y-8.) ; 


When the bouI acquireth a body and when He abandoneth it, He seizeih these and 
goeth with them, as the wind takes fragrances of flowers from their receptacles (from the 
anthers of flowers in which fragrances reside). 

The statement, “these throe words, ‘passing out,’ ‘moving’ and 
leturning’ have a metaphorical sense only, and moan souls abandoning 
the idea of riilership over the body or assuming such idea,” is wrong, 
because in tliai view the statement of the Ivau^itaki Upanisad, (111., 3.) will 
be irreconcilable. There it is said : 

II ^ II 

M^hen a man is thus sick, going to die, falling into weakness and faintness, they say : 
“His thought has departed, he hears not, ho secs not, he speaks not, he thinks not.” Then 
he becomes one >vith that Pr^na alone. Then speech goes to him (who is absorbed in 
PrAna) with all names, the eye with all forms, the car with all sounds, the mind with all 
thoughts. And w’hen he departs from this body, he departs together with all these. 

The word used in the original is “Saha” or together. This would not 
have been used, had soul been all-pervading. When the same action 
is done by two subjects, one principal and the other subordinate, there the 
word'^ Saha” is used, as in the sentence, “The father eats together with 

the son. Therefore, when this Upanisad uses the phrase, *‘He departs 
together with all these,” it must mean actual departing and not meta- 
phorical. The illustration given in the Gita of the wind taking up the 

fragrance from the receptacle of the tlow^er, also shows the actual taking up 
of something and carrying it away, for the relationship of the wind with 
the fragrant substance is that of the seizer and the seized. This also 
answers the theory of the Mayavadins who consider soul to be like the 
portion of space, enclosed within a jar, and that its passing out or coming 
in are merely phrases having no meaning, except that breaking up of the 

jar or coming ?into existence of it. It is only through ignorance that one 
thinks that the soul goes out or comes into the body, say the Mftyavadins, 
Tlieir theory has no scriptural authority* 
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SuTiu ti,, 3. 20. 

II ^ I X I II 

«l Na, not Anulj, atom. Atat, not tbat, namely, opposite of 

Anu. Sruteli, because of a Sruti or scriptural text. ?ffr fti, tliiis. 

Chet, if. »I Na, not. Wfl Itara, the other, namely, the Supremo Self and 
not the Jiva self. AdliikSr&t, because of the context or topic. 

20. If this be said that “the soul is not atomic because 
there is scriptural text contrar}'^ to that,” we reply, it is not so. 

That text refers to the Supreme Self, because that is the 

context, — 238. 

t;O.MJIK.M'.VUV 

Purvapaksa : The Jiva is not atomic, says the Purvapaksin, because 

in the Bybadaranyaka Upani.sad, be is described us infinite. The original 

text is given below (IV., 4. 22) : 

u ^ fmgsT 

gfir&«rf?r Rair^ saarpu i 

And he is that great unborn Self, who consists of knowledge, is surrounded by the 
Priinas, the ether within the heart. In it there reposes the ruler of all, the Lord of 
all, the king of all. He does not become greater by good w^orks, nor smaller by evil 
works. He is the Lord of all, the king of all things, the protector of all things. He is a 
bank and a boundary, so that these worlds may not be confounded. Brahmanas seek 
to know him by the study of the Veda, by gifts, by sacrifice, by penance, by fasting, 
and he who knows him, becomes a Muni. Wishing for that world (for Brahman) only, 
mendicants leave their homes. 

Here the Atma is described as Mahat or great ; it, therefore cannot bo 
small or atomic. This objection is raised in the first part of the Sutra 
and the answer is given in its second halt 

Siddhdnta : The Atmfi. referred to in this Sruti is not the Jiva-Atman, 
but the other or the Parama- Atman, because the topic here is that of the 
Supreme Self, and not of the individual soul. No doubt the subject is 
started in the B^hadSranyaka IIpani§ad, IV., 3. 7, by the following description 
of the Jiva self : 


Janaka Vaideba said ; '‘Who is tbat Self 
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Y^jnavalkya replied : He who is within the heart, surrounded by the Prdnas 
(flenses), the person of light, consisting of knowledge. He, remaining the same, wanders 
along the two worlds, as if thinking, as if moving. During sleep (in dream) he transcends 
this world and all the forms of death (all that falls under the sway of death, all that is 
perishable). 

Yet in the middle IV., 4. 13, the topic started is that of the Supreme Self 
and couso<pieatly tlio word Mahat refers to Parama-ltman and not to the 
diva. The passage is given below 

sifts: i ^ ft^ps ft 

« g afti II II 

Whoever has found and understood the Self that has entered into this patched- 
fogether hiding-place, He indeed is the creator, for Ho is the maker of every thing, His 
is the world, and He is the world itself. 

This vorso and the verses which follow it all describe the Supremo 
Self and oonseiiuently tlie svord Mahat used in one of these verses (IV., 
4. 22) cannot refer to the Jiva-Atmau but shows the greatness of the 
Supreme Self. To understand the whole argument, those verses are also 
given below : 

?i?ffis«i ft»f«iw fttifts I a 5:isFi^ 

qftfi II U II Ji^ittigq^iianffiR i a nffi ftiipaW ii ii 

!i?aia:qfsFaqfadsihftt: iftqi sqfiftqt s?fiftHg?l'ira%sgag,ii U n <1®=^ 

qs^qaai vnqsTqig qftftet i fiirq ti?ii qnfqiia ft?;iwiisT^^ts^a; ii \* ii araar Jiwigd 

«f!^ Jiaa> ^ aa) ftfi I ^ 5i:niit|pqa:, ii t=: ii aaaqig- 

^ aiaifta ftiss^w I a 21 w q^Jift 11 u 11 '?q^siig 

^tBoijUdSslH gqm ft;[5T; qi; qriqil^ITqa viTraT atlf^sf: II II fl%^ ftw*l 35T 

«T5wr: I aTgsjiTirrqqf5=gfS3[Trqig> ftranaH^ ft aftftii 11 

14. While wo are here, we may know this ; if not, I am ignorant, and there is great 
destruction. Those who know it, become immortal, but others suffer pain indeed, 

15. If a man clearly beholds this Self as God, and as the Lord of all that is and 
will be, then he is no more afraid. 

16. He behind whom the year revolves with the days, Him the Gods worship 
as the light of lights, as immortal life. 

17. He in whom the five beings and the ether rest, Him alone I believe to be the 
Self,*— I who know, believe Him to be Brahman ; I who am immortal, believe Him to be 
immortal, 

18. They who know the life 'of life, the eye of the eye, the ear of the ear, the mind 
of the mind, they have comprehended the ancient, primeval Brahman. 

19. By the mind alone it is to be perceived, there is in it no. diversity. He who 
perceives therein any diversity, goes from death to death. 

20. This Eternal Being that can never be proved, is to be perceived in one way only ; 
It is spotless, beyond tl^e otber^ tbe Unborn @^^^pneat and otefnai« 
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21. Let a wise Brjthmana. after he has discovered Him, practise wisdom (mociitation). 
Let him not seek after many words, for that is mere weariness of the tongue. 

SUTRA IT., 3. 21. 

II ’ I ^ I H m 

Sva^abdal), its own word, the very word Arm or atom, 
IJnrnaniibhyam, on account of the measure or comparison. ^ Clra, and. 

21. The soul is atomic, because the very word atom 
is applied to it, and because its measure is also ffiven in the 
scriptures.— 239. 

('OMMUNTARY 

In the Mundaka Upanisad, II., 1. 9, already quoted before, tlu^ word 

“Ann” is directly applied to tlie soul. Bimilarly, comparison of the soul 
is mad(' with very small things, to show its measure or size. The word 
Umiiana means “measuring a thing by comparing it witli another.” 

Thus in the Svotasvatara TJpanisad, V., 9, we find the following com- 

parison : 

The Jiva is to bo known as part of the hundredth part of the point of a hair divided 
a hundred times, and yet it is to become immortal, and Mukta. 

The word “Auantya” in the above verse does not mean infinity but 
deathlessness, namely, Mukti. Tiie word ‘Anta’ moans death. The con- 
dition of deathlessness is called ‘Auantya.’ These two scriptural texts— 
the direct statement of the Mundaka Upanisad, and the simile of the 

^votiiSvatara Upanisad, show that the soul is atomic. 

If it bo objected that soul being atomic must bo confined to a parti- 
cular portion of tlie body and it could not perceive sensations extending 
over the whole body, the reply is thus given by the author. 

sdTHA It., 3. 22. 

n I ^ I II 

Avirodhalj, noii-couflict, non-contradiction, Chandana- 

vat, like sandal-wood. 

22. There is no contradiction, because the sensation is felt as 
in the case of sandal oil. — 240. 


COMMEOTAfiY 

A drop of sandal oil of the first quality called Hari Chandana placed 
in one part of the body causes a pleasant sensation all over the body, 
similarly, the soul though residing in a particular portion of the body 
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perceives nil that is going on throughout the world. Thus it is in the 
Brnlimfinda Puninn : 

fcisfir i 

jfHT 5^^^:g ii 

This soul thon^^h of the size of an atom perv^adtis the whole body* just as the drops 
of Hari Ohandana, placed in a particular part of the body, pervade throut^hout the body 
with their pleasant sensation. 

Xoie : Soul dwells in the heart. 

snTRA Ti., 3 . 23 . 

ii H i ^ i ii 

Avnsthiti, residonce, abode. VaiSesy^t, on account of 

specialisation, Iti, thus. Chet, if. ^ Na, not. Abhyupa- 

^amat, on account of acknowledgment, on account of acceptance, IWi, 
in the heart, fk TIi, because. 

23. Tf it bo said, ^‘the sandal drop has a particular 
abode, while the soul has no such abode ; and therefore, it 
is not atomic wo say, this is not so ; because it is acknow- 

ledged that the soul has a particular abode, namely, in the 
heart.— 241. 

COMMENTARY 

We SCO the sandal oil to be in actual contact with some particular 
portion of the body, but the soul is not seen to be in any particular part 
of the body ; nor can we infer its existence in any particular part of the 
body, for the reason would show that it must ho all-pervading throughout 
the body, because it perceives the sensation throughout. The illustration, 
therefore, of the sandal oil is not to the point. This objection is answered 
by the latter part of the Sutra. There is no occasion to employ our reason 
in trying to find out the particular spot of the body where the soul 
resides. The scripture distinctly mentions that the soul resides in the 
heart. Thus in the PraSna Ui)anisad (TIT, G,) we find : 

The Soul is in the heart. 

In the next Sutra, the author shows his final opinion, declaring that 
though the soul is atomic, it can perceive sensations all over the body, 
through its rays ; as shown in the case of a flame ; and even thus there 
would be no conflict. 

SUTRA IL, 3 . 24 . 

II ^ I \ I II 

Gunat, on account of its quality (of intelligence), Va, or. wreft««ra: 
AlokaVat, like light. 
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24. Or tlio soul may pervade the whole body, by its quality of 
intelligence, as the flame pervades the whole room by its rays.— 242. 

eOMMKNTATxW 

The soul, thoiriJ:h <‘itoniic, pervades the whole body by its attribute 
of intelligenc(j, namely, by its power of sentiency just as li/^ht. The sun 
or a candle, thonp^h placed in a particular spot, illuniinos the whole universe 
or the room, by their rays. Similarly the soul, thou^di residing in the 
heart, perceives all sensations. As says the Lord in the Gita (Xllf, 33) : 

%5ft ^S!ir f;r^ II M II 

As the one siin illiimineih all this universe, so the soul illumines the whoh; of this body. 

You cannot say that the rays of the sun are particles detatched from 
it, and spread themselves all over the world ; for if it vven^ so, then the 
sun will be constantly losiiii^ its mjiss and decreasing in size ; but this 
is not the case. Moreov(u\ gems like rubies, etc., give out rays of light 
without losing their weiglit, as may be observed by any one. In the 
case of gems, we know that no material particles are given out by them. 
Their light is their quality, and not any portion of their substance. 

Note. —This theory is, however, now an exploded one. The rays of the sun are really 
particles of matter, so light that they cannot be weighed. The loss of the sun’s mass is 
constantly being replenished by the fall of meteors into it. In the case of gems, like 
radium, which emit light, it is a scientific fact that that light is matter and a portion of 
the substance of the radium and not its quality. Similarly, the soul pervades the body, 
by its light, which is really a substance of the soul. The highest vesture of the soul con- 
sists of the Karana Sarfra and it is through the particles of this Kitrana Sarira that the 
soul comes in contact with the external world, namely, its body. The Kdrana Sarira is 
constantly being replenished by the matter of the highest plane. 

Ill the above Sutra it has been shown that a quality can function in a 
place apart from the substance of which it is the quality. As light can 
function and illumine an object in a place different from the place whore 
the flame is, of which the light is a quality. The author shows this by 
another illustration. 


sfruA. u., 3. 25. 

^ II H 1 \ I II 

Vyatirekalj, distinction, difference, Oandha vat, like the 

odour. 5Mf TathS, thus, ff Hi, verily. DarSayati, the scripture shows 

or declares. 

25. The quality may function in a place distinct from the thing 
qualified, as in the case of smell, for thus the scripture also 
declares. 


46 
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COMMENTARY 

As smell of flowers and tlie rest, being the quality of flowers, 
etc., arc perceived even in a place distinct from tlie objects of which they 
arc the qualities, so the sentiency, which is the quality of the soul, may 
function in lu'ad, feet, etc., namely, in places other tlian the heart, where 
the soul dwells. The scripture also declares this, for we find in the 
Kauliitaki Upani§ad the following (III. 6) : 

tnnw =^^1^ 

R?r?iT nf^rr 

?I<1< IRimq>4 qsnRw.'^fif 

n^T qi^l qi^i^’ii qrralRt fqq fqqt ftgtasq 

.’qiTURi'^fu II t II 

Having by Prajna (sentiency or the power of feeling) taken possession of speech 
(tongue), he utters by the tongue all words. Having by sentiency taken possession of 
the nose, he suiells all odours. Having by sentiency taken possession of the eye, he 
secs all forms. Having by sentiency taken possession of the car, he hears all sounds. 
Having by sentiency taken possession of the tongue, he obtains all tastes of food. Having 
by sentiency taken possession of the two hands, he performs all actions. Having by 
sentiency taken possession of the body, he obtains pleasure and pain. Having by senti- 
ency taken possession of the organ, he obtains happiness, joy and ofi’spring. Having by 
sentiency taken possession of the two feet, he performs all movements. Having by senti- 
ency taken possession of the brain (dhi), he generates all thoughts and perceives all 
thought- forms. 

Thougli the smell of a flower extends to a great distance from the 
flower, yet it is not cut off from it, just as the ligiit of a gem, like radium, 
though extending to a groat distance, is not cut off from the gem. As wo 
find in the following Smriti. 

If any one finding smell in water may say. the smell is the quality of water, he is 
verily mistaken ; for smell is always the quality of earth, though it may be found in 
different places, such as in water or air. (One mistakes the air or water to have scent, 
because temporarily the scent has taken these objects as its place of manifestation). 

In the Rruti we find it declared (Prajna, lY. 9) : 

^ ff sum 5 ^: 1 ^ 

^sT%err 11 ^ 11 

For he it is who sees, hears, smells, tastes, perceives, conceives, acts, he whose 
essence is knowledge, the person, and he dwells in the highest, indestructible self. 

Douht ; Now arises the doubt, whether intelligence which is an 
attribute of the soul is eternal or noi 
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Purvapakna The Piirvnpaksin says, the soul is inert like stone ; 
and intelligence manifests in it, when mind comes in contact with it. 
Had intelligence been a permanent quality of the soul, then it would not 
have been lost in deep sleep ; when according to all texts and experience, 
the soul knows nothing. The intelligence of the soul is therefore an 
accidental quality, manifested in the soul by its contact with mind ; just 
as the lire, which is not the quality of the iron, manifests in the iron when 
it is heated in the fire. Had knowledge been the permanent attribute 
of soul, then it would not have been lost in deep sleep. Moreover, if 
intelligence were the natural and inseparable quality of tho soul, then 
there was no necessity of an organ of intelligence like tho mind ; for just 
as if seeing was thi invariable attribute of the soul, tluTe would be no 

necessity of an organ like the eye to perceive an object. In fact, the 

Sruti which declares that the soul has no consciousness in deep sleep, and 
the 8ruti (Brhadaranyaka, IV. 5. 14) which declares that the attributes 
of the soul arc never lost, but arc eternal and indestructible, conflict with 

cacli other. Hence it follows that intelligence is an accidental ciuality 

of tho soul. 

Siddhdfita s Intelligence is a permanent attribute of the soul, as is 
shown by tlie following Sutra. 

SUTRA II. 3. 2().‘ 

m I ^ I mi 

Prithak, separate. UpadeSat, because of teaching or state- 

ment, 

26. The intelligence of the soul is permanent, be- 

cause there is separate statement in the scripture to that 
offcct.-244. 

COMMKNTAKY 

In the text of tho Prai^na Upanisad as well as in that of tho Byhad- 
firanyaka we find a distinct statement made to the olTcct that the attributes 
of the soul also are eternal. The Brhadaranyaka Upanisad (IV. 5. 14) 
distinctly says that not only is the Jivtoian imperishable, but its qualities 
also are indestructible. It is not by contact with mind that the soul mani- 
fests its quality of intelligence, for both being partless there can be no 
contact between them. The intelligence of the soul becomes obscured 

when it turns its face away from the Lord, and it manifests when this 
obscuration is destroyed by turning its face towards the Lord. As we find 
in the following text of f^auriaka : — 
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5ft27^ 52fftfwe^: II ^ II 

%2J35a!^46T^sid>^I3^2ft m- I 

5T 5T?q^ f^T ff ^ II 

As by riibbirifif oflT the dust from a p;cm the li^jjht is not created in the gem, but the 
light, which is the inherent attribute of the gem, manifests itself owing to the removal of 
the covering dust, similarly the intelligence of the soul manifests itself when the faults 
are removed. As by digging the earth, whaler comes out of a well, but is not created by 
the act of digging, similarly the soul manifests its intelligence when the layers of 
ignorance concealing it are removed ; just as the water of the spring bubbles up when the 
super-incumbent layers of earth are removed by digging. In fact when the obscuring 
faults are destroyed, the innate qualities of the soul manifest themselves ; they are not 
created, because they are the eternal attributes of the Jiva. 

Tlio text of the Brhadaranyaka Upanisad (III. 7. 22) says : — 

f^?rr?r 4 vr ^ 3 ; qHqc^t'T 

?r qTfqRaqfRjfff: || n 

Ho who dwells in Vijnana (knowledge, Jivdtmtt), and within knowledge, whom know^- 
ledge does not know, whose body knowledge is, and who pulls (rules) knowledge within 
he is thy Self, the puller (ruler) within, the immortal. 

Jiiis doclan^s that the soul is knowledge, and not the knower. The 
apparent doubt raised by this Sruti is answered in the next Shtra. 

srmx n. 3. 27. 

II H 1 ^ I II 

lat, that. 3<![ Guna, (|uality, that quality or tlioso qualities, on 
account of the quality or qualities of that, tliat quality, namely, the quality of 
intelligence or knowledge. fliKfqig; SaratvSt, being the essence, ag; Tat, that, 
namely, knowledge. VyapadoSah, designation, Prajua-vat, like 

the term PrSjiia, when applied to the Lord. 

27. The soul gets the desigiiatiou of knowledge, because 
that quality is its essential atti'ibute, as the Lord Vis^u 

is called Prajha or omniscience, because it is His essential 
attribute. — 245. 

C0,M.M]m'ARy 

Though the Jiva is the knowor, yet it is sometimes designated as 
knowledge, because that quality of knowledge is its essential nature. The 
word ‘Sara’ means a quality which never can be discarded, which is the 
essential nature of the thing, the absence of which makes the thing non- 
existent The above text of tlie Bi’ihadaranyaka Upani§ad no doubt 
designates the soul by the term knowledge and not knower, but it is just 

like the other texts of the same Upani§ad where the Lord Vi§nu is called 
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Truth, Knowledge and Intiiiity, and which does not mean that the Lord is 
not Omniscient, because He is called Omniscience ; that Ho is not the 
Knower because Ho is called Knowledge, etc. In fact, these t(‘xts show tliat 
the soul is Knower and its essential attribute is knowledge. The next 
Sutra shows this more clearly. 

sCtua II., B. 2S. 

^ II H I ^ I Ht; 11 

Yavat, wherever, so long as. Atma, the soul, the individual 

self. Bluivitvat, on account of existing. ^ Cha, and. ^ Na, not. 

Dosah, objection, fault. lat, that. Darsanat, on account of 

being seen. 

28. There is no objection in designating the soul, whose 
essential nature is knowledge, as knower also, because 
the knowledge exists so long as the self exists, and this we 
observe also. — 246. 


C'OMMENTAliY 

There is no fault in our reasoning if wo assert the soul to be 
both knowledge as well as the knower. We perceive that the knowledge 
of the soul is co-eternal with the soul, and exists so long as the soul 
exists, namely, for ever. The soul verily exists from heginninglcss time to 
eternity, and such is also its knowledge. An illustration of this we 
observe in the case of the sun. The sun and its light are co-eternal, and 
the sun, though essentially luminous, is also the maker of illuminations, of 
others ; it is both the liglit and the illuminator. And so long as the sun 
will exist, w'o can apply both these designations to it, and thougli tlie two 
are really identical, yet they ai)pear as two, hence their diflereut designa- 
tions. 

An objector may say, knowdedge is an attribute of the soul, and is 
not eternal, because it does not exist in the state of deep sleep and it 
originates because there are objects of' knowledge to produce it. This is 
answered by the following Sutra : 

sCtra II. 3. 29. 

II ^ i ^ I H II 

PuriistvMivat, like the virile power, like the power of procreation, 
g Tu, but Asya, its, namely, of knowledge* Satah, of the existing. 

Abhivyaktiyog§,t, on account of manifestation. 

29. But this knowledge always exists in the soul even 
in deep sleep (though in latency) like the procreative and other 
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powers in the child, and there is manifestation of it only in the 
waking state. — 247, 


fUMMEXTAKY 

The word “but” is employed in order to set aside the objection above 
raised, The word “Na” is understood in this Sutra. Tt is not the case 
that in deep sleep knowledge does not exist, but it originates in tlie waking 
state. Why do wo say so ? Because this knowledge exists, though 
potentially, even in the state of dreamless sleep, and makes it^ manifesta- 
tion only in the waking state. An illustration of this is seen in the case 
of virile powei* and others. They remain latent, in an infant, though these 
powers exist in the soul yet they are not apparent, it is only in youth that 
they manifest tliemselvos. Similarly, the knowledge exists even in Susupti, 
though it manifests itself in the Jagrata and Svapna. The scripture itself 

shows that there is such manifestation, aad that knowledge does exist 

oven in deep sleep. In the B^had^ranyaka Upanisad (IV, 3. 30) and the 
rest wo find the following : 

vivr ^ ft 

g ii 

And when (it is said that) there (in the Susupti) he does not know, yet he is knowing, 
thouj^h ho does not know. For knowing is inseparable from the knower, because it cannot 
perish. Jlut there is then no second, nothing else different from him that he could know. 

This shows that knowledge exists even in Susupti, but it does not 

manifest itself because there are no external objects to manifest it. 

Otherwise the Jiva itself could not exist in a state of deep sleep. It is 

the conjunction with the senses Avhich is the exciting cause of knowledge 
and manifests it. Hud knowledge not at all existed in the soul, it could 

never have manifested itself in the waking state, as when the virile 

power is not in a man, as in congonital eunuchs, it never manifests itself, 
even when such eunuchs attain youth. Tlierefuic, it is established that 
Jiva is atomic in size, has knowledge for its essential nature, and that this 
attribute of knowledge is the eternal property of the soul. 

Now the author refutes the view of tho Sahkhya philosophers who 
maintain the opposite doctrine, namely, that the knowledge of the soul is 
not eternal. 

Purvapahm : Now the Puiwapaksin says, it is appropriate to 
assert that soul is mere knowledge and all-pervading. It is all-pervading 
because its effect is perceived everywhere. Had it been atomic it would 
not have perceived pleasure and pain in all parts of its body* Had it 
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been of medium size, then it would be non-etenial, which is not accepted 
by any orthodox school of philosophers. 

Siddhdnta : The following: Sutra sets forth the Siddhraita view : 

sCtija II., 3. 30. 

II ? M. I ^0 II 

Nitya, alwayvS, pormaneiit. Upalabdhi, perception, conscious- 
ness, '^gi«TfN AnupaVabdhi, non-perception, non-oonsciousnoss, Pra- 

sangah, result, consequence. Anyatara, otlu'rwisc, (‘itlu'r of the two. 

Niyamah, restrictive rule. \^a, or. Anyatlia, otherwise, namely, 

if the soul were more knowledge and omnipresent. 

30. Otherwise there would he permanent consciousness or 
permanent unconsciousness, or else a restriction with regiard to one 
or the other. — 248. 


COMMENT ARY 

If the view bo maintained that the soul is more knowledge and omni- 
present, then would result the undesirable consequence that it would ho 
either always conscious, or always non-con>cious. Not only this, there 
would bo a restriction or prohibition with regard to on(‘. or the other. Tlie 
sense is this. It is a well-known fact, that there are consciousness and non- 
consciousness. Of these two states, if the cause were a soul which was 
omnipresent, and mere knowledge ; then these two states would be per- 
ceived simultaneously and always, by all people. If such a soul be the 

cause of consciousness only (but ’not of unconsciousness), then no one no- 
where would ever bo unconscious. If the soul be the cause of non-conscious- 
ness, then no one nowhere would over be conscious. We cannot say that 
consciousness and unconsciousness depend upon sense organs, and the 
soul is conscious when it is in contact with the sense organs ; and it is 
unconscious when there is no such contact. For according to your theory, 
the soul being omnipresent is always in contact with sense organs. More- 
over, in this theory all souls being omnipresent, are in contact with all 
bodies, and therefore should exporienco pleasure and pain everywhere. 

This Sutra also indirectly refutes the view, tliat the particular experiences 
which a particular soul undergoes are the results of its past Karma and 

its Advsta, which Adfsta depends upon the particular thoughts and 
desires entertained by that soul. The objection raised in this Siifcra 

applies to systems cognate to the Sahkhya. In our system the soul being 
atomic is separate for every other separate body, and so our theory is not 
open to this objection. Though it is atomic, it can work in all places, in 
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succession, not simultanoously ; and lu3ncc the objection based on the 
souls being oJiiniproscnt does not apply to this theory. The atomic 
S(»ul perceives the pleasure and pain, by the pervasion of its attribute, 
as has already been mentioned in Siitra IL, 3. 24. 

Notr: The Siinkhya theory is that souls are many, separate for every body, but 
every soul is omnipresent and pure knowlcdf!:c. 

The Saukhya Sutra, VI., SO, declares that Pradh^na is all-prevading, and VI., 45 that 
the souls arc niany. And Hfltra, VT., 59, declares that the soul is albpervading. 


Adhikarana XIV , — The Jlva is an agent. 

Now th(i author considers tho following text of the Taittiriya 
Upanisad (IL, 5. 1) : 

I ^ I i m m 

I 5rtn?i% i ii 

Vijuilna performs the sacrifice, it performs all sacred acts. All Devas of the senses 
attend upon Vijmtna as the great, as the oldest. If a man knows Vijnana as the great, 
and if he does not swerve from it, he leaves all evils behind in the body, and attains all 
his wishes. 

Doubt : Now arises the following doubt : Is the soul, described 
in the above text by the word “Vijhana,” an agent ? It apparently is, 
for the text says “Vijhana or soul performs all sacrifices,” and all the 
Devas of tlic senses are attendant upon Vijhiiaa. But, says the Furva- 
paksin, the soul is not an agent, because we have the following text to 
the contrary (Knth., IL, 18) : 

II II 

The Soul is not born, it dies not ; it sprang from nothing, nothing sprang from it. 
The ancient is unborn, eternal, everlasting, he is not killed, though the body is killed. 

ThivS text of the Kafha Upanisad declares that the soul is not an 
agent, but that Prakrti is the agent. The Gita also says to the same 
effect (III., 27) : 

511^: I 

II ■' 

All actions are wrought by the qualities of nature only. The self, deluded by egoism 
thinketh : “I am the doer.^’ 

So also Gita, XIII., 20 : 

pi: II 

Matter is called the cause of the generation of causes and effects, Spirit is f;alled 
the cause of the enjoyment of pleasure and pain. 
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Therefore we liave the following : 

Purvapaksa : The soul is not an agent, Prakfti is tho agent. By 
realizing the truth one comes to know that she is tlie true agent, while 
one wrongly attributes to himself tho idea of agency. The soul is merely 
the enjoyer of tho fruit of action, and not an agent. 

Siddheinta : To this Piirvapaksa the answer is given by tho following 
Sutra which declares that the soul is an agent. 

SUTRA II., 3. 1. 

II ^ I ^ I ^ ni 

Kartta, agent. Sastrartliavattvat, on account of the 

scripture having a purport. 

31. The soul is alone the agent, and not the Pra- 
krti, for tlius the scriptures can have a rational interpreta- 
tion.— 249. 


C0MMP2NTAUY 

The Jiva alone is tho agent and not tho Gunas of Prakrti. Why 
do wo say so ? Because, tho scriptures can have no purport if the Gunas 
were the agents. In tho scriptures wo find injunctions like tho follow- 
ing ; “Let the person who desires heaven perform sacrifice;’’ “Lot 
the person meditate on the Supreme Luminous Self etc. These 
texts can have a moaning only if the sentient souls were tho agent, 
for agent alone can enjoy tho fruit. They are meaningless if the 
Gupas wore to be tho agents, for if the noii-sentient Gunas were the 
agents, the injunctions would not have been addressed to the sentient 
souls, but to the insentient Gunas. The object of the scriptural injunction 
like the above is to produce in the soul a motive or desire to perform 
certain actions, in order to enjoy certain fruits. Tho injunctions produce 
the idea in the soul that certain acts are followed by certain results, and 
when that idea is produced, then the soul enters upon action, in order to 
enjoy the fruits thereof. This idea of cause and effect between certain 
action and its result or consequence cannot be produced in Prakyti, which 
is insentient and consequently incapable of having any such conception. 
Therefore, Prakrti is not the agent but the soul. 

In the next Sutra tho author further shows that soul is tho agent. 

Note ; The following quotation from Ramanuja gives a more detailed reasoning : 
If a non-sen tient thing were the agent, the injunction would not be addressed to 
another being to an intelligent being— to which it actually is addressed). The term 

“Bastra^’ (scriptural injunction) moreover comes from Sns, to command, and commanding 
mean^ impelling to action. But scriptural injunctions impel to action through giving 

47 
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rise to a certain conception (in the mind of the being addressed), and the non-sen tient 
Pradhdna cannot bo made to conceive anything. Scripture, therefore, has a sense only, 
if we admit that none but the intelligent enjoycr of the fruit of the action is at the same 
time the agent. Thus the Piirva Mimrimsa declares “the fruit of the injunction belongs 
to the agent” (III., 7, 

The Pdrvapaksin had contended that the text “if the slayer thinks, etc.,” proves the 
self not to be the agent in the action of slaying, but what the text really means is only 
that the Belf as being eternal cannot be killed. The text, from Smrti, which was alleged 
as proving that the Gunas only possess active power, refers to the fact that in all 
activities lying within the sphere of the Samsdra, the activity of the Self is due not to its 
own nature, but to its contact with the different Gunas. The activity of the Gunas, 
therefore, must be viewed not as permanent, but occasional only. In the same sense 
Bmrti says, ‘‘The reason is the connection of the soul with the Gunas, in its births, in 
good and evil wombs” (Gita, XITL, 21). Similarly, it is said there (XVITL. IG) that “he who 
through an untrained understanding looks upon the isolated Self as an agent, that man 
of perverted mind docs not see,” the meaning being that, since it appears from a previous 
passage that the activity of the Self depends on five factors (as enumerated in SI. 16), 
he who views the isolated Self to be an agent has no true insight. 

RiVria II., 3 . 32 . 

II ^ I ^ I II 

Yihara, play, sporting about. Upadoi^rit, on account of 

declaration. 

32. The soul is the agent, because the sci'ipture declares 
that even in the state of Mukti it has pleasant activities. 
—250. 


OOMME.VTAUY 

In the Chliandogya Upani.sad the soul of the Mukta is thus described, 

(YIII., 12 . 3 ) : 

g ^ 

suffer ggi: ii ^ ii 

Pie through whose grace this released soul, arising from its last body, and having 
approached the Highest Light, is restored to its own form is the Highest Person. The 
Mukta moves about there laughing, playing and rejoicing, with women, with carriages, 
with other Muktas of his own period or of the past fCalpas. (So great is his ecstasy) that 
he does not remember even the person standing near him, nor even his own body. And 
as a charioteer is appointed by his master to drive the carriage, just so is this Prapa 
appointed to drive this chariot of the body. 

This shows that even the Mukta Jlva plays about Thus vire arrive 
at the conclusion that mere activity is not the cause of sorrow, (for then 
the Mukta Jivas would not have been active), but it is perverted activity 
alone which is tho cause of pain, or to use technical phrase of the 
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Gtta, It is tile connection of the Soul with the Gunus wliich is the cause 
of pain/’ 

sCtra [|., 3. 33. 

II ^ I ^ I II 

Upadantit, on account of taking’ ui), moving, seizing. 

33. The soul is agent beeauso in the state of slecji it takes 
the Prarjas along with it. — 251 


COMMKNTAltY 

In the Brluiiiaranyaka UpaiiLsad (If., 1. 18.) we tiiul tlie following : 

51 % fT53T U5Kl^t flfl«Ti5TO H 

q*rr ufRi^it 3tRq5.T^ 5% ^r^iqinf oucqumn: 5% 5i<l5 

Ji*rraw ii ?■= ii 

But when he moves about in sleep (and dream), then these arc his worlds. He is, as 
it wore, a great king ; he is, as it were, a great Bnihmana ; he rises, as it were, and he 
falls. And as a groit king might kee]) in his own subjects, and move about, according to 
his pleasure, wdthin his own domain, thus docs the soul control the various Piitiias and 
move about, according to his pleasure, within his own body. 

In the Oita also wo find (XY., S). : 

When the soul accillifeth a body and when he abandoncth it, he seizeth these and 
goeth with them, as the wind takes fragrances from their liowery receptacles. 

This shows that the Ji'va is an agent, because it takes up the Prana. 
As the magnet draws the iron, so the Jiva draws the Pranas, No doubt, 
the Pntnas are the agents in seizing external objects. They are the agents 
in all physical activities of the body, but the soul is the direct agent in 
catching hold and seizing the Prfina, and making it work or not work. 
There is no other agent with regard to the taking up of Pr&na. 

The author gives another reason in the next Sutra. 

sfTRA IT., 3. 34. 

11 "=1 I ^ I ^ » II 

Vyapadciat, on account of direction, designation. Cha, and. 

Kiiy§,ySm, in action, in the performance of sacrifices. «I Na-chet, 
if not so. f^5!l Nirde^a, grammatical construction. Viparyayafi, differ- 

ence, opposite. 

34. The soul is an agent also on account of the scrip- 
tures directing it to perform actions. If it ■wore not the 
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agent, the grammatical construction would have been 
different. — 252. 

commi:ntz\ry 

In the Taittiriya text, already mentioned before under Sutra II, 3. 31, 
the word '‘Vijnana” is used in the nominative case, meaning “the 
soul performs the sacrifice, it performs all Avorks.” This shoAvs that the 
soul is agent principally in all worldly and Vedic works, and it is the 
soul which is designated as performing all Avorks sacred and secular. If 
the Avord “Vijhana” there did not denote the soul, but the Buddhic 
principle, then the grammatical construction would have been different. 
It Avould not have been put in the nominative case, but in the instrumental 
case — instead of “Vijnanam’’ tlie form would have been “Vijnanena,” for 
Buddhi is merely the instrument of action and could not bo put in the 
nominative case. But the text does not show it so. If Buddhi Avere the 
agent, then we have to imagine some other instrument tlirough Avhich it 
performs action, for all activities are accomplished through instruments 
only. Therefore, tiie dispute is nominal only, for there is no agency with- 
out an instrument, and where an instrument is spoken of as an agent, 
there the agent and the instrument are considered identical. 

An objector may say : If Jiva Avas the agent, then he would create 
only that which Avas beneficial to it, and not that Avhich was injurious, for 
an agent is ahvays independent. This is no valid objection. Though the 
Jiva intends to create all conditions beneficial to itself, yet owing to the 
counteracting force of its past Karinas, Avhich are concomitant causes, 
sometimes its efforts result in producing undesirable effects. Therefore, 
it follows that the soul alone is the agent 

This being so, the texts Avhich declare that soul is not an agent are 
to be explained as declaring that the soul is not an independent agent. Its 
activities are dependent on the will of the Lord. 

The scriptures— -says an opponent— do not really mean to say that the 
soul is an agent, because the soul suffers pain ; and had it been the creator 
of its conditions, it would not have suffered pain, for it would have created 
such conditions only which Avould have been joyful. This argument goes 
too far, for then the texts which declare explicitly that a man should per- 
form full-moon and new-moon sacrifices are to be explained in a different 
way, namely, that Buddhi has to perform these sacrifices, not man. Thus 
the non-agency of the soul would make the scriptural texts absurd. 

The author now shows the objections to which the theory of 
Pradhftna being the agent is open. 

SUTRA IL, 3. 35. 

m I A I II 
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Uplabdhivat, like perception, like the case of sentieiicy or non- 
sentiency as in Sutra II., 3. 20. Aniyamab, want of doterminateness, 

want of definiteness. 

35. If the soul were not the agent, then there would be indefinite- 
ness of all activities, just as in the case of consciousness, if it were 
all-prevading, — 253. 


COMMENTARY 

In the previous Sutra (II., 3. 30) it has been shown how indefinite 
would be the consciousness of the soul if it were omnipresent. On similar 
reasoning it can be shown that if all activities belong to Prakrti, and not 
to the soul, then there would bo similar vagueness with regard to all 
activities. For Prakrti being all-pervading and the common possession 

of all souls, all actions would result in producing experiences in all souls, 
or in not producing experiences in any soul. 

Note : As air is all-prevading, any vibration in air, such as sound, produces the same 
sensation in all persons, similarly Prakrti, being all -pervading, any activity in or of 

Prakrti will produce the same experience in all souls, and any inactivity would sio]) the 
activity of all souls. 

You cannot say that the activity of the Prakrti in a particular 

locality would only produce experience in that soul, which is in proximity 
with it, and not in another which is at a distance from that locality, (as 
sound is heard by persons near its source, and not at a too great distance). 
For in your theory the souls being equally omnipresent with Prakrti, will 
experience the activities of Prakrti, wherever it may be active, for its 
proximity with Prakrti is present everywhere. 

SUTRA II., 3. 3t). 

II "=1 I ^ I II 

Sakti, power, Yiparyayat, on account of difference or 

inversion. 

36. If Prakrti were the agent, then there would bo the inversion of 
the power of enjoyment attributed to the soul, and that power of 
enjoyment would belong to Prakrti. — 254. 

COMMENTARY 

If Prakrti were the agent and not the soul, then the power of 
enjoyment which is attributed to the soul, must be attributed to Prakfti, 
for enjoyment always is experienced by the agent, and not by a third 
person. There is no such vicarious punishment or reward. If a man 



374 


VEDXNTA-8t}TRAS. 11 ADHYAtA. 


[Qovindi 


docs an act, ho experiences its result, and not a third party. I£ Prakyti 
bo the agent, there is no reason why the soul should be the enjoyer. In 
the Sveta^vatara Upanisad 0., 8) the existence of the soul is established, 
because it enjoys the fruit of its action. If the soul were not the agent, 
tliat arguraont also will bo invalid. For this reason also soul is the agent 
for vicarious suffering or enjoyment is unreasonable. 

sCtka ii., 3. 37. 

11 X I ^ I ^^9 II 

Sani&dhi-abhSvat, on account of the absence of Sara^dhi. 

^ Cha, and. 

37. If Prakrti were the agent, then there would he the absence of 
Samadhi also. — 255. 

Tho tlicory that Pralciii is the agent is open to this objocUon also* 
that Under it SaniMhi itself becomes impossible ; and consequently there 
can be no roleaso, because SaniMhi is the instrument of release. Now 
ftainadhi consists in the realisation of the idea “1 am separate from Pra- 
It Prakrti were tho agent, then Prakrti would have to formu- 
late this notion, “I am separate from Prakrti,” which would mean I am 
scpjirato from myself.” Now Prakfli cannot formulate any such notioU* 
because it is non-intclligent ; and because the idea itself of being separate 
from one's ovvnsolf is an impossible notion. Even tho extremists who 
would attribute no activity to tho soul are forced to admit its activity so 
far as Mukti is concerned. They admit that it is the soul which by its 
effort of Saraadlii realises its difference from Prakrti and thus gets Mukti. 
But if the soul were absolutely inactive this effort of realising Samadhi 
would be impossible for it. Hence it follows that the soul alone is tho 
agent 


Adhikarana XV, — Activity is an essential ath'ibutc of the 
soul, though it may not he always actually active. 

Now the author shows by an illustration, that the soul is active by 
its inherent power, £is well as by employing instruments, 

Sl’TRA II., 3. 38. 

W ^ fi^qw II X I \ I II 

*?*rT YathS, a.s. Cha, also, and. Taksa, the carpenter. XJbhs^. 

yathfi, in both ways. 
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38. The vsoul is active in both Avays like unto the carpenter. 
-26G. 


COMMENTARY 

As a carpenter is agent in the act of carpentry tlirongh the niedimu 
of his instriiments, such as axe, plane, saw, borer, etc., and is agent also 
directly in the act of holding those instruments and grasping them in 
liis hands, so also the Jiva is an agent in a two-fold sense. It works 
on the external world indirectly through tlie instrumentality of the sense 
organs, and it is also directly agent in the act of controlling the Pranas. 
In other words, the soul has double agency, one through the Prana, 
the other by seizing liold of the Prana itself and directing it into different 
channels. This explains why in certain scriptural texts agency is attributed 
to Matter and not to the Soul. It is because importance is given to 
the instrument, therefore, it is said that the Gunas act and not the 
Jiva. Thus, as in ordinary language, one may say that the axe cuts, etc., 
such phrases are figurative only, and as there is preponderance of Gunas 
in Siich acts, so the action is attributed to the Gunas. In fact, the Oita 
declares it clearly that “re-incarnation of the soul in good or bad family 
is regulated by the use it has made of its implements, namely, the Gunas.” 
(Oita, XIII, 21) : 

m U 

Soul, ruling matter, useth the implements (Gunas) made of matter. The cause of its 
birth in good and evil wombs is the right or wrong employment of these implements 
(Gunas). 

This explains those passages which declare Gunas to be the agent, 
such as the Git^, III., 27 : 

All actions are wrought by the Gunas of nature only. The self, deluded by egoism, 
thinketh : ‘T am the doer.” 

If the soul is the real agent, why does tlio above *vorso say that the man 
who thinks himself to be the agent is a fool ? And why is this repeated 
again in verse, XYIIL, 16 : 

That being so, he verily who— owing to untrained Keason— looketh on his Self, which 
is isolated, as the actor, he, of perverted intelligence, seeth not. 
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Th(‘ limply to tfiis is that every act has five factors. The man who 
ignores 1h(‘ four and thinks himself to bo the solo agent, is called in these 
\eis(*s a fool, onc' of perv(Tt(;cl intelligence. The five factors are mentioned 
in the same (XV III., 14.) 

^ 

The body, the soul, the various organs, the diverse kinds of energies, and the Supreme 
rx)rd also, the fifth, are the five factors in all acts. 

We cannot take these verses in the superficial sense as teaching that 
the soul is isolated and never an agent, for in that very book we find that 
the soul does perform act, for the sake of getting Mukti. If the soul could 
perform no action, no direction could b(* issued to it to rrrrt for salvation. 
Sucli as we find in the* Gita, XVITI., bb : 

^ n ii 

Merge thy mind in Me, be My devotee, sacrifice to Me, prostrate thyself before Me, 
thou shalt come even to Me. I pledge thee My truth ; thou art dear to Me. 

So also IX, 34 : 

TT^JT^iT m I 

nfcr?:T2iiu: ii ii 

On Me, fix thy mind ; be devoted to Me, sacrifice to Me ; ])rostratc thyself before 
Me ; harmonised thus in the Self, thou shalt come unto Me, having Me as thy supreme 
goal. 

So also XVTTI., 55 : 

^TTRfiriTr?iT^ \ 

II II 

By devotion he knoweth Me in essence, who and what I am ; having thus known Me 
in e8scn(‘e he forthwith entereth into the Supreme. 

Those verses show that Mukti is for that soul only which performs 

the act of meditation on the liord. No doubt, there are passages declaring 

that the soul neither kills nor is killed, such as II., 19, etc. They mean 
that the effect of slaying, as cutting asunder into two pieces, never accrues 
to the soul. The soul, being eternal, can nev(‘r he cut asunder or slain. 
But those passages do not fiiean that a person, who unrighteously kills 
another, will not suffer the moral consequences of that act, for the GitS 
has already established that the agency belongs to tlie soul, and the soul 

must enjoy or suffer the good or bad effects of its deeds, This also 

explains how tlu' saints or devotees are said to perform no action, though 
they are ordered to worsliip the Lord. The great Saints, tlio Bh^gavatas, 
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not only worship the Lord in this world, but in heaven also after they 
have attained Mukti ; but their worship is considered to be no action in 
the ordinary sense oi the word : for they worship without any taint of 
Gunas, and their devotion is of pure spiritual ener^cy» an*i the Ounas are 
completely submerged in their ease, and play a very suhordiimto part. 

Referring to this we find in the Hhagavata Punina tlie folio vving : 

The SAttvic is he who performs all acts without attachuicnl to the Ounas, 

the Kajasa agent porforins all acts blinded by his attachiuoiit to the (^unas, the Tamasic 
agent has no memory, and performs all actions ignorantly, while the Nirguna agent is he 
who does every act with perfoef rcsignafion to My will. 

The experiencing of pleasiin* and pain is always the functiiui ot th«* 
soul, purt* and simple, and in‘vo‘r «d matter nr Onnas, .as s.iV', Mio (ftta verv 
clearly (XIII., 20) : 

Matter is called the caiisi' of the giMieratiou of eauses and effects . Spirit is called 
the cause of the enjoyment of pleasure and pain. 

Though phmsiin* and pain always eo-e.vOt witli ifunas. v«^t they, 
being of the nature of consciousness or feeling, have, the soul element 
predominating in tfuMu. for the power of consciousness belongs to the 
soul alone and the (Innas do not predominate in the sentiency of pleasure 
and pain, for matter is opposed to consciousness. It is a well-known fact, 
that the essence of soul is consciousness, the feeling of pleasure and pain. 
The soul is self-luminous, and hence intelligenc(‘ as well as agency must 
be understood to be the essential qualities of the* soul. In tact, tiu? Sruti 
also declares the sarai* (Pra^na Upanisad, TV., 9.) : 

gq ft fsmr errerr qscTT Tpq: i ^ qf wiwft 

^gs r fer y f ii ^ n 

For he it is who sees, hears, smells, tastes, perceive^, conceives, acts, he whose 
essence is knowledge, the person, and he dwells in the highest, indestructible Self. 

Tlie illustration of the carpenter also shows that the agency of the 
soul is not perpetual but depends upon its volition. It may or may not 
be active as it pleases, ft is not subject to the law of inertia of Matter. 
A material particle once in motion, is alway.s in motion without any power 
of stoppage unless some external force comes in 
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Adhikarana XVT. — Soul in Us activity is dependent 
; ' on the Lord. 

Now another duuht is raised as regards this activity of tl\e soul. 

Doubt : Is this activity of the soul self-dependent or dependent on 
another V 

P^ji/n'apahsa : It is self-dependent, because injunctions and pro- 
hibitions of the scriptures liave a meaning only if tlie soul were self- 
dependent in its activity and not otherwise. When the scripture says, 
“let a person desirous of heaven perform sacrifice,'’ “let a Brahmana not 
drink wine, and let him forsake all sins/' etc., it means that the soul is 
independent in its activity, for orders are addressed only to those who of- 
their own free volition and thought have the power of e ntering on an 
action or refraining from au action. 

Siddhnnfa : The soul is not independent in its activity, but depends on 
the Highest Self, as is shown in tlie following Sutra ; 

SUTKA II., 3. 39. 

• V]% II ’ I ^ I II 

, Parfit, from the Supreme Lord, g 'I’u, but. Tat-4ruteb, 

on account of this being doclared by scriidures. 

39. But the activity of the soul is from the Highest Lord as its 
cause, because the scriptures declare it so. — 257. 


rOanVIENTARV 

The word ‘but’ is employed in order to nmiove the doubt raised by 
the Purvapak§in. The activity of the soul proceeds from the Highest 
Lord as its cause. Why do we say so ? Because the scripture declares it 
to be thus. Such as “The Lord is within all, the ruler of all creatures 
“Who dwelling iu the Jiva-fitman, is different from Jiva-Stman, whom the 
Jiva-atman does not know, whose body the Jiva-atman is, who rules the 
Jtva-&tman from within, He is thyself the Inner Ruler, the Immortal.” 

So also in KauMtakt Upaiii§ad, HI., 8 : 

. For the Lord makes him whom he wishes to lead up from these worlds, do a good 
deed ; and the same makes him, whom He wishes to lead down from these worlds^ do a 
bad deed. 

All these texts show that the Lord is the highest motive power of 
the soul 
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Let it bo so. If thf‘ agency of the soul is (h)ptMulortt on the Highest 
Lord, then all injunctions aiil prohibitions of scriptures become useless, 
for the man then becomes a more automaton moved by the Spirit withiin 
The scriptures only enjoin acts and omissions on persons who have 
power of their own to do an act or to refrain from doing an act. 

To this objection the following Sutra givi^s a reply. 

SUTEA Um 3. 40. 

I1 H I ^ I tl 

Kifta, made* Pi^ayatna, effort, Apeksab, having regard to, 

with a view, g Tu, but. Vihita, ordaim‘d, injunction. Pratisiddha, 

prohibited, A-vaiyarthya-a<1ibhyah, on account of non-meaningless- 

ness. 

40* The Lord makes the soul to act having regard to the effort 
made by it, so that injunctions and prohibitions of the scriptures may 
not become rneaniuglcss. — 258. 

rOMMENTAEY 

The word ‘but* removes the doubt raised. The Lord causes the 
Jlya to apt in a particular way, not arbitrarily, but having regard to the 
tendencies generated by it, by the good or evil deeds performed by it in 
its past lives. Hence the above objection -is no longer valid. The differ- 
ent fruits which the souls experience are the results of the differences of 
their actions, good or bad, just as the different fruits which the trees 

produce are the results of the differences of seeds- The Lord is the 
exciting cause of the growth of the tree like the rain. The seed is the 

particular cause of the particul n- kind of fruit produced, the rain is the 
general cause. If there were no rain, we shall never see the diversities 
of smell, taste, of the fruits, flowers, etc., which we find in the vegetable 
creation, for no plants will grow in the absence of water. Similarly, 
there may be abundance of water and Still no plants will grow if there be 
no seeds. The result is that the good or bad experiences are the 

consequences dependent upon the actions of the soul and not the arbitrary 
act of the Similarly, a man may be an agent, though impelled 

To that action' by another, and bo still responsible for his acts. -Tbfefetfore, 
the responsibility of the soul does not* cease, though the impelling cause 
is the Lord. , 

On what authority do we say so ? Because ^otherwise the injunctions 
and prohibitions of the scriptures would be meaningless. 

The words “Adi, etc.’’ in the Sutra suggest that the grace and 

punishnient of the Lord are also not arbitrary acts, but regulated hy. the 
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aotioDB of the Jiva It is only in this way that scriptural commands do 
not become purportless. If the soul were a mere automaton, like a 
piece of wood or stone, impelled by the Lord to do good or bad 
deeds, then the words of the scripture will lose their authoritativeness 
and tlio responsible agent would be the Lord Himself. In the Kau^itak! 
Upani^ad, ifr is certainly said : “The Lord makes him whom He wishes to 
lead up do a good deed, etc.” There also the Lord wishing to lead up a 
particular soul impels that soul to do good act, for the phrase “wishing to 
lead up” means the grace of God and impelling a Jiva to good deeds. 
Similarly, the phrase “wishing to lead down” means punishment and 
impelling a Jiva to perform evil deeds. If the Jiva was like an automaton, 
then the grace and punishment would have no meaning with regard to 
his actions, noi could the charge of cruelty brought against the Lord be 
answered in that view of the case. Therefore, soul is a responsible agent, 
though no doubt a secondary agent, while the Lord is the causative agent, 
because without His permission, the soul can do nothing. Thus there is a 
complete reconciliation of the two views. 


Adhikarana XVII. — The soul is a paH of God. 

Now the author in order to strengthen the view set forth in the 
previous Sutras teaches that the Jiva is a portion of Brahman. In the 
Mupdaka TTpani^ad, HI.. 1. 1.. we find the following : 

«T guw w i 

ii ? ii 

Two birds, inseparable friends, cling to the same tree. One of them eats 3ie iweet 
fmit, the other looks on withont eating. 

This reference to two birds in this verse is evidently to the Lord and 
the Jiva. to the God and the soul. 

Doubt : Here arises the doubt : Is the Lord Himself the Jiva, appear- 
ing as such owing to the limitations of Mdyd, or is the Jiva a part of (he 
Lord dependent on Him, invariably related to Him, but separate from 
Him, like the rays of the sun ? 

Ptirmpaksa : The Purvapak§in says the Lord Himself limited 
by Mdyft is the Jiva As says the Atharvan ^ruti (Brahma- Bindu Upani- 
?ad, verse XlID : 

^ JP«T I 

UTSSiRf^ si*fhw; II n 

As a space enclosed in a jar remains in its own place even when the jar is moved to 
another looaUty—fOr it is the jar that is moved sad not the space, or as a jar OBdoau^ 



Bhd^a.] in PADA, XVII ADHIKARA^A, Sd. 41. 881 

a Apace may be broken into pieces but the space remains the same and is not destroyed, 
so is tbe soul like space. 

The ^rutis like “Thou art that’' etc.» also become harmonised in 

this view of the case, namely, that the soul and the Lord are identical. 

SiddMnta : The soul and the T^)rd aro not identical as shown by the 

following: Sutra : 


SOTRA II., d. 41 . 

^ II X I ^ I » ni 

Am6alj, part. siRl Nftn&, many, multifarious, difference. 
Vyapadefilt on account of the declaration. Anyath^, otherwise. ^ 

and. Api. also, m Dftsa, servant Kitava, gambler. Adit- 

vam, and the rest. Adhiyate. record. Eke, some (texts). 

41. The soul is a part because the Lord is described as having 
manifold relations with the soul, and also because some texts record him 
as identical with Brahman, like slaves and fisherman, etc. — 259. 


COMMENTARY 

Jiva is a part of the Supreme Lord like the rays of the sun, which 
are separate from it, but which continually accompany it and which in 
a way are dependent upon it Why do you say so ? Because the scrip- 
ture describes the manifold relations of the soul with the Lord. Thus 
in the Subftla Upani§ad, we hear : “One God Nftr&yana is the creator, is 
the destroyer, is the Divine, is the mother, is the father, is the brother, 
is the abode, is the refuge, is the friend, verily He, the Nftrftyapa, is the 
goal of all.” So also in the GitA 1^., 18 : 

5ig: 3!T^ia 

simt 51512?: W51 ii ii 

The Path, Husband, Lord, Witness, Abode, Shelter, Lover, Origin, Dissolution, Founda- 
tion, Treasure-house, Seed imperishable. 

The scriptures declare manifold relation of the Lord with the soul, 
such as He is the creator, the Jiva is the created ; He is the ruler, the 
other is the ruled ; He is the support, the other is the supported ; He is the 
Ijord, the other is the servant ; He is the lover, the other is the beloved ; 

He is the object of attainment, the other is the attainer ; and so on. On 

the other hand, the AtharvAn Sruti also describes Him in another way, 
namely, His unity with Jiva, showing all-pervasiveness by which He 

pervades the Jiva, and thus the Jiva is looked upon as identical with 
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Brahman. fti other words, the texts declare both the difference of the 
Lord and the Jir-i. and His unity with the diva in the sense of its pervading 
fhf" Jiva, Thus thf^ following: toxt : 

Brahman in th*‘ slavos. Brahman is thesf^ fishermen, and Brahman is these gamb- 
lers, etc. 

These declarations of unity would not be possible, if there were no 
difference in essential nature between God and Soul. No one can himself 
be the creator as well as the created, himself the pervader as well 
as tlie pervaded, nor the Supreme Lord who is the highest intelligence 
can be the slavf'., the fisherman, etc. If He were to be so, then all those 
texts would be stultified which teach indifference to all worldly objects. 
Nor can it be said that the Lord limited by M&ya is transformed into 
slave, fislKTinan, etc. 

Note : The J]va ia said to be a part or Aihsa, of Brahman, because in that view only 
the apparently conflicting texts of the Upanisads can be reconciled. Some texts declare 
the difference of Brahman from the soul in very distinct terms. Brahman is the creator, 
soul the created, Brahman the ruler, soul the ruled, etc. While there are equally con- 
trary texts, which declare Brahman to be identical with every soul, whether that of a 

slave, a fisherman or a gambler, etc., How are these texts to be reconciled ? Some texts 
declare Ndnatva or difference, others declare Anyatha or noii-Nfindtva or unity. According 
to BAdardyaQa the recppciliation cojisisis in considering the soul as an Aihsa or part of 
the Lord, for iii that view only, ft is possible to consTder it as different from the Lord, as 
well as non-different from Him. . -- 

The soul is not a part of Brahman in the sense of a piece of stone 

out off from a rock by the cliisel. Jiva is not in that sense a cut off por- 
tioji of the Lord, for if it were so then it would contradict all those texts 
which declare Brahman and soul to be incapable of division, and not 
liable to any change. Tliereforo, the Jiva is described as a part of 
Brahman, in the sense of being a subordinate member of Brahman, sepa- 
rate from Him, but related to Him, as the created, the ruled, the supported, 
etc. The subordinate relation of the soul to Brahman is established by 

the fact that all energies of the soul are from the Lord. As says the 

Smvti (Vi§nu PurSna, Book VT, Ch. 7, verses 61—64) : 

tuo II 

II II 

Tho whole of this universe consisting of moveable and immoveable Jtvas is energised 
by the energy of Visnu. the Supreme Brahman. The energies are of three sorts, the 
divine energy which' is the hlghc^.t, and called the VisQU Sfdcti, the Jiva energy whi(di is 
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lower than this and is called the KBetrajna Sakti, and third the material energy called 
the Avidy^ or Karma energy. 

The word used in this Siitra is to be understood in a sense* 

similar to that when we say the orb of V^onus is a luindrodtli pari of that 
of the moon. This definition of AriiAa or part docs not transgress ttu* 
definition which says : “Part is the particular localisation of a whole or 
a particular portion of one substance, inhering in that substaiu^o but not 
separate from that substance.” Tlnus Brahman us jiossossor of all energies 
is one entire substance, while Jiva has a portion ot this Brahma on( 3 rgy, 
and in that sense it is a part of Brahman, and thus is subordinate to 
Brahrran. In other words, th(‘ word AriiAa or part is to bo taken in the 
sense of subordinate. Wlien wo say 'Miva is a part of Brahma” wo mean 
“Jiva is subordinate to Brahman.” 

The statements that th(‘ human soul is like a spai^e encloscul in a jar, 
not different from th(3 space outside the jar, are to be reconcih^d by liolding 
that when the limiting condition or UpMhi is destroyed then there is the 
union of the two. It does not mean absolute identity. 'Pin* phrases like 
‘‘thou art that,” etc., also declare that “the then” is ({(‘pendent upon 
“the that,’' tor all its functions. In other words, tlu s(‘ntenc«3 “thou art 
that” means “all thy functions are dependent upon Brahman.” fn fact, all 
the previous texts and illustrations of the Chlulndogya Ppanij^ad, show this 
to be the real meaning of the great saying “thou art that it has no other 
meaning. Consequently, it follows that the Jiva is ditVerent from the Lord 
and this difference is manifest ; for one is the ruler, the other is the ruled ; 
one is omnipresent, the other is atomic ; and so on. The opi)osite view that 
the Jiva and the Lord are identical cannot be fairly deduced from the scrip- 
tural texts. 

In vsupport of this view tliat the Jiva is a part of Brahman in the sense 
of being .subordinate to Him, the author now quotes a V^edic Sruti. 

SUTRA II., 3. 42. 

11 ’ I I :i 

Mantravarnftt, becausti of the description given in the sacred 

Mantra. 

42. The Jiva is a part of Brahman because the Mantra also 
describes it to be so. — 260. 


commentary 

'iiects'=?? *1^ ii t ii 

.iEven the Veda, X., 90. 3, declares ; 
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Buch b His greatness, yea, the Lord is even greater. All souls constitute one quarter 
of Him, His immortal three (luarters are in Heaven. 

This Mantra, which is to be found in the Chh&ndogya Upani^ad, III., 
12. 6, declares distinctly that all Jivas constitute a Pftda or portion of 
Brahman. In fact, the word P§da and Ariifia are identical. Both mean 
part” «>r “a portion.” This Mantra uses the word ‘Sarva-bhtitftni’ in 
the plural number, while in the Butra the word Aiii^a is in the singular 
number. The singular here is used in a generic sense to denote all souls. 
Incidentally it may ha mentioned that the .souls are many as declared in 
this Mantra. In other places also singular must be taken as denoting the 
whole class, thus as in Siitra, II., B. 19, the word “Atman” is used in the 
singular number, but denotes the whoh» class of Jivatmans. 

sOtha n., 3. 43. 

^ II H I I >!\ II 

’wft Api, uIho. ^ Uha. tind. Smaryati-, it is so written in the Srafti, 

48. The Smrti also declaros the soul to be a portion of 
Brahman. — 261. 


OOMMKNTAR'. 

In the (Htfi, XV.. 7, we find : 

sftseja: qmtw: i 

asi; siffh'tTfsi ii «» ii 

A part of me verily has become the .Tfva in tbie world of Jivae and is eternal. It 
draweth round itself the senses of which the mind is the sixth, veiled in matter. 

Tlie Lord has used tlie word “eternal” in the above showing that the 
Jtvas are eternal and not fictitious portions like space enclosed in a jar. 
Here also the word Atiife is used showing that the Jiva is always dependent 
upon the Lord and tliat all its activities are subordinate to Him. 

In the Padma Purfiiia the essential nature of the Jiva is more definitely 
stated : 

SIW: "W: i 

St sntfl II t II 

«mn(l5if?=^isis^if«tsKwt I 

fitswjt: amtrat n n 

tNsjjt: 'rr«r > ii i ii 
TCIH TO i 

sttsqj^il^ TO^5rfit II V II 

The Jiva b an iuteltigent receptacle having intelligence aa its quality, it b the giver 
at 8eaU<»icy to tie varioua vehicles and b beyond PrakHi It b ncA hotn; it is not fttd^ect 
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to modification, it has one form, unchanging in its assenco. It is atomic and eternal, 
having the quality of pervasion and consisting of knowledge and bliss. It is designated 
by the word “I,” is unchanging, is the witness and eternal, ft is incombustible, uncleav- 
able and can neither be wetted nor dried away. It is imperishable os well. Possessing 
these attributes it is a part of Brahman, a servant of the Loi’d. The letter ‘*Ma'' denotes 
the Jtva called also the knower of the field. It is the slave of the Lord but of no one else 
ever. 

The words “possessing these attributes aud the rest” refer to the 
other qualities of tlie Jiva not definitely mentioned in the above extract, 
such as the Jiva is an agent, the enjoyer, the self-luminous, etc. Luminos- 
ity is of two kinds according to the difference of the substance and the 
quality. The first depends for its enkindling on its own self, the second 
is the particular substance which is the cause of enkindling himself as well 
as another. Such is the Self or Jivatman. The flame of a candle illumines 
the eye and is itself a lighted mass and its burning is dependent upon 
itself and it manifests itself by its own light and is not like jar, etc., which 
manifest themselves through another’s light. Therefore, the flame is self- 
luminous. But there is this difference between the flame and the soul that 
the flame being material cannot shine forth or illuinino itself, in other words, 
has no self-consciousness. But the soul is self-luminous like the flame and 
illumines others like the flame, but has the additional attribute of self- 
illumination, of self-consciousness, wliich the light has not. Therefore, it 
is said that the soul illumines itself, is self-luminous and of the form of 
intelligence. 


Adhiharana XVIII — The Avat^ras like Fish^ etc,^ are not part 
of Brahman but Brahman itself. 

As a digression the author here considers the subject of Avatftras. 
In the Gopalat^pani Upanisad it is said (p. 195. Thirty-two Upani^ada, 
luanda A^ram Series). 

There iw one ruler, all-pervading, the Lord Krsiia, the adored of all and though one 
ahines forth as many, the wise who worship Him as seated in the throne of the heart enjoy 
eternal happiness but not so the others. 

Similarly, in the Vi§nu Pnrftna it is said (l., 2. 3) : 

3^^^ II ? II 

Salutation' to that Lord Vif^iu whose essential nature is one as well aa many, who is 
both subtle and the gross, who is both manifest and unmanifest, who ia the cause of 
ealeatioo. 


0 
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Here the Lord is called as on% in the seise of beiiii^ the whole, and 
fs called as havin,? many forms, in the seiisi of having* taken many AmSa- 
kal^i Avatdras. 

Doubt : Now th(i doubt arises : Are these AihSa-kala Avat&ras 
portions of Visnu, in the same sense as the Jiva is a portion of the Lord, 
or is there any difference ? 

Purvapnkm : There is no difterence between the Jivas and these 
Am^a Avat^ras, for both are AihSas or parts of .Brahman, and as such there 
is equality of attributes between them. 

Siddhdnta : This is not so, as shown in the next Sutra. 

SUTRA., n., 3. 44. 

II I ^ 1 » » II 

PrakaSadivat, like light and the rest. ^ Na, not. Evam, 

thus. Parah, the highest, the supreme, the Avutaras like the Fish, etc. 

# 

44. The supreme Avatftras like the Fish and the rest, are not thus 
Aiiisas of Brahman as the Jiva is ; like the light and so on. — 202. 

('OMMKXTARY 

Though denominated by th(‘. term AmSa, the Avataras like the Fish 
and th(‘ rest, are not Amfias in the same sense as the Jiva is said to be. 
The word AihSa, applied to tlie Avataras, means the entire Brahman. This 
the author explains by the example of “light and the rest” : As sun is 
said to be liglit, and the firefly also is said to be light, yet the word light 
applied to the sun has altogether a different moaning from the word light 
applied to the firefly. There is no oneness of form between the sun and 
the firefly. Similarly, though the nectar and the wine are both liquids, 
aud are equally termed liquids, yet they are not the same ; in the same 
wav the Avataras and the Jivas, though Aminas of Brahman, yet are not 
the same. 


siiTRA II, 3. 45. 

^ II H I X I »!( II 

.1 - 

Smaranti, the Smrtis declare. ^ Cha, and. 

45. The Smrtis also declare the same.— 263. 

COMMENTARY 

In the MahavarAha Purina we read as follows : 

, , , WVWi irfct I 

II I II 
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ftf^5=5RT^'lS^tr?Tf%i: II R II 

The Aiiisa is used in two senses, (i) the Aiiisa or part of one’s ownsolf and hence idfeii- 
tical with himself, {il) a part separate from one’s ownself. The lirst called Svtosa is 
absolutely identical with the whole, of which it is a part. It has all the powers, the nature 
and the condition of the ori[j;inal ; there is not the slightest diflerenee between it and its 
prototype. The second called Vibhinna AmAa has Icssc^r power, lesser energy, lesser 
attributes than the original. The Bva-ahiAas are all full of perfect attributes and free from 
all defects. 

The sense of the above is this : In the Hluigavata Purina it is said : 
“These AvatSras are the partial manifestations (AhiAnkala) of the Supreme’ 
Person, but Krsna is the Lord Himself.” This verso does not mean that 
other Avataras, like the Fish and the rest, are in any respect inferior to the 
Lord ; but that they are the Supremo Lord in His entirety, and are not 
Arh^as in the same sense as the Jivas are the AmAas of the Lord. On the 
other hand, they an' like tlio various aspects of the same Lord manit'esting 
difftrent powers, just like the crystal and the rest, vvliich show different 
attributes at diffeient times. When the Lord in liis Avat^ra manifests all 
His powers, then He is called a full Avatara, but when Ho manifests only 
a Tporiion of His powers, then he is said to bo a partial Avatara. In His 
Avattei as Krsna, all the six powers were fully manifested, but in other 
Avataras, a fewer number of these powers were shown forth, and hence they 
w^ere called Arii^akallis. It may be illustrated by the example of a great 
professor, who is master of all the sciences, and who is, therefore, called a 
perfect master ; but w hen he addresses a lower class of intellects, he may 
not expound to them all the six B^stras, but only a particular portion ; 
and in that aspect of his teaching, he may bo called a partial teacher ; 
though as a matter of fact, he is master of six sciences. It is only in the 
Lord Kf§na, the infant sucking at the breast of mother Ya.4od&, that vsee, 
find the perfect manifestation of all the six attributes which constitute the 
Godhead, such, for example, supreme love, for all humanity or an object 
of supreme love for all humanity, the maker of the supremely sweet 
heavenly music which turns the head of even the wisest Gods like Brahmll 
and the rest, the possessor of the most ravishing and beautiful form, which 
enchants all who behold it, and immeasureable compassion and the rest: 
These attributes are fully mentioned in the tenth Skandha of the Bh&gavata 
Pur^a. The Lord in His manifestation of Bri Krsna was attended by all 
His energies, like Radhft and the rest, as described in the Puru§a Bodhini 
^ruti. But in His other Avat&ras, like those of the Fisk and the rest. He 
did not bring down all His energies, nor did He manifest all His attributes* 
But these Avatliras were identical with the Lord and though called Am^as, 
they .were not parts of Brahman in the same sense as Jivas are said to be 
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His parts. In the Klc-pari^i§ta the various powers of the Lord are fully 
described. 

The author now adduces another argument to prove the same con- 
clusion. 


srTRA Ti., 3. 46. 

II U i ii 

irgirr Anujha, pern)ission (to do good or bad deeds). Hence activity. 

Parih^rau, exclusion, cessation from activity (i c., Mukti or Release). 

DehasambandhSt, on account of connection with a body 
JyotirMivat, as in the ctise of light and so on. The word Myotib’ means ‘eye.’ 

46. In the case of tlie Jivas, there is wordlj^ activity 
or cessation therefrom (Release), on account of their connection with 
bodies, but not so in the case of the AvaUlras. The Jivas are like 
light in the eye (depending for its vision upon the activity or cessation 
of the light of the sun). — 264* 


COMMENTARt 

Though the Jiva is an AriiAa of the Lord, yet on account of its con- 
nection with Avidya from beginningless time, and on account of its con- 
nection with a body, it is under the control of the Lord, and with regard 
to it we find texts declaring permission and exclusion. But no such 
control by the Lord is related with regard to the AvatSras like Fish and 
the rest. On the other hand, they arc described as the Lord and as 
uninfluenced by their bodies w^hich they assume. Thus there is a great 
dijfference between the AvatSras and the Jivas. 

The word permission, means inciting a person to do good deeds, 
as we find in the Kau^itaki Upani§ad, that the Lord makes him whom 
be wants to raise up do good deeds, etc. (Kau§itaki, III., 8.) 

The word exclusion, means cessation from work (good or bad), hence 
Mukti, as we find in the texts “knowing Him one transcends death.” 

As an illustration of this, the author says, “It is like light and the 
rest” The word ‘light’ here means ‘eye’ or the power of vision. As 
the eye, though a part of the sun, is yet manifold on account of its 
relation with the various bodies, and as it depends for its activity on the per- 
mission of the sun, and ceases tol be active when the sun does not permit 
it ; in other words, the vision depends on the presence or absence of the 
light of the sun, so the Jivas depend for their activity or release on the 
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permission or will of the Lord. But the Avat&ras are parts of the Lord, 
like the rays of the sun which are identical with the sun, and can never 
be excluded from the sun, and do not depend upon any permission or 
exclusion of the sun. Thus there is a vast difference between the Jivas 
and the Avataras. 

SUTRA IL, 3 . 47 . 

II \ I X I V v9 II 

Asantatel}, on account of non-connectedness or non-perfection. 

Cha, and. Avyatikarafe, want of confusion. 

47. The Jtva is incomplete and hence there is no 

possibilitr of confusion between the Jiva and the Avatara. 

—265. 

COMMENTARY 

The Jiva is incomplete and not perfect like the Avatara, lienee it 

can never be confounded with the Avatara, like the Fish and the rest. 
The Jiva is atomic in size and hence non-full: as we find it described in 
texts like that of the Sveta^vatara Upanisad, V., 9, which says “the Jiva 
is to be known as part of the hundredth part of the point of a hair.” 
While the Avataras are declared to be full as in the text : 

That (the root of all Avat£ras) is full, this (the visible Avatdraj is also full, from 
that full this full emanates. Taking away this full from that full the full still remains 
behind. 

The Purvapaksin had adduced the reason for holding the Jiva to 
be identical with AvatSras, because of the epithet ‘Aiii^a’ being applied 

to both. The author shows in the next Sutra the logical fallacy in the 

reasoning of the Purvapaksin. 

sCtra iL, 3 . 48 . 

R^^\\ w \ \ II 

AbhSisab, fallacy. Eva, mere. ^ Cha, and. 

48. Ihe reason for holding the Jiva and the AvatAras to be similar 
is a mere fallacy.— 266. 


003OIENTARY 

The reason adduced by the Purvapaksin to prove the similarity 
of the Jiva with the Avatara is that both are equally designated by the 

word ‘AihSa.’ There is a logical fallacy (of undistributed middle) in 

this argument. The reasoning may be fully set out in this form: 

The Jiva is a part or Am$a of Brahman— the AvatAra is a part or 
Am6a of Brahman; therefore, the Jiva is an Avatira. 
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It is the seme reasoning the absurdity of which is apparent to every body if stated- 
fuJly thus: 

All doji^s are animals —all men are animals ; therefore, all dogs are men. 

The word ‘Gha’ in the Sutra implies that other illustrations of such 
fallacious arguments may also be given here. Unus though the earth and 
the ether are both suhstciHCB^^ yet we cannot infer that both are therefore 
similar; or existence and non-existence are both categories, but we 
cannot infer that, therefore, both are similar. In short, there lurks the 
fallacy of undistributed middle in all these reasons. 

The conclusion, therefore, is that the word ArhSa^ when applied to 
the Avat^ra means the non-manifestation of the entire Divine powers, 
while the same Avord when applied to the Jivas means subordination to 
Divinity. 


Adhikarana XIX — Jivas are not all similar and equal. 

Having thus finished the digression, the author now takes up the 
context about the attributes of the Jivas. In the Kathopani§ad we find 
the following text (II., 5. 13) : 

The eternal among the eternals, the consciousness among all the consciousnesses, 
the one who bestows the fruits of Karmas to many Jivas, the tranquil-minded ones who 
SCO Him seated in their Atma, get eternal happiness, but not the others. 

Doubt: This text shows that tho Jivas are many, but have all 
the same attribute of being eternal and intelligent. Are they, therefore, 
all similar ? 

Ftirvapaksa : The Purvapaksin maintains that because all Jivas 
possess the same attributes of cternality and intelligence; therefore, 
they must be all similar. 

Siddhdnta : I he Jivas are not all similar as shown in the next 
Siitra. 

SLTHA II., 3. 49. 

II ^ I A I II 

Adr5)ia, the fate, the Karmas. Aniyamfit, on account of 

non-determinateness, on account of non-similarity. 

49. The Jivas are not similar, because their Karmas are 

various. — 267. 

COMUENTARY 

Tbe word not is understood in ttis Sfttra from Shtr# II., 3. 44; ■ Tho 
Jivas do not all experience the same kind of pleasure and piaa, beoaos* 
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though their essential nature is the same, yet on account of the variety of 
their Karmas, they are all different in their experiences, etc. The Karmas 
or Adystas are beginningless. The Jivas have different Ad:f§t^8, in this 
sense also that they have worshipped the Lord in different ways. 

If it bo said tliat the difference between the Jivas is owing to the 
differences in their loves and hatreds, in their desires and affections, that 
also does not fully explain the case, as the author shows in the next 
Sfltra. 


SI TRA IL, 3. 50. 

m I 5 I X ^ II 

Abhisandhyadisu, in regard to their purposes and the rest. 
’’fPr Api, also. Oha, and. Evam, thus. 

50. And thus they are different with regard to their inclinations 
and the rest— 2G8. 


(COMMENTARY 

The differences of desires and hatreds are not final causes which 
determine the differences of the Jivas ; those desires and inclinations, 
loves and hatreds have for their cause the Adv§tas of the Jivas, and thus 
Adr§tas are the final causes which determine the differences of the Jivas. 
Desires and inclinations are only the secondary causes. The word “Glia’ 
in the Sutra indicates that the momentary differences also between the 
souls are to be explained on similar grounds. 

If it bo said that the differences between tlie Jivas rise from the 
differences of environments in which they are placed, in favourable en- 
vironments like Svarga and the rest, or in unfavourable environments like 
the earth, etc. ; to this also we reply that it is not so. For the environ- 
ments themselves require a cause behind them. The next Siltra explains 
this. 


srVntA 11., 3. 51. 

II X 1 ? I V. Ui 

Prade^St, on account of locality or environments, Iti, thus. 
Chet, if. ^ Na, not. Autarbh&vat, because of being included or 

comprehended. 

51. If it be said that on account of the differences of 
environments there is caused the diversity among the souls, 
we reply it is not so, because the differences of environments are 
comprehended under Adrste.— 269. 
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COMMENTARY 

The souls are placed in heaven or hell, in favourable or unfavour- 
able environments owing to their different Karmas or Ad^§tas ; therefore, 
the ultimate cause of the diversity observable among the souls is not the 
environments, but the Adr§tas of the souL For it is observed that two 
Jivas placed under exactly the same environments do not act in an identical 
way, but show forth a diversity of nature ; thus it follows that diversity 
among the souls is caused by the beginningless Adystas of the Jivas. 

Here ends the third PMa of the Second Adhyaya of the Govinda 
Bha§ya on the Brahma Sutras. 



SECOND ADHYAYA 

Fot^rth Pada 

sfiflrrf^rqT^r i 

3^Tf^ w ii 

O, God, (the sportful one, who creates the Pra^a), born of thee my lifc-breath and 
the senses are constantly prone to evil and absorbed in worldly matters. Control them 
thus, O Lord, that they may follow the path of virtue. These my life-breaths arid senses 
created by thee are naturally prone to evil and lead me astray. O destroyer of evil, train 
them so that they may change their course and follow the path of virtue. 

Adkikarana 1. — The Pranai$ have their origin from 

Brahman 

In the third Pada, the author has reconciled the conflict of the texts 
regardini? the origin on the various elements. In the fourth Pada he 
reconciles the conflicts of the texts regarding the super-elements, namely, 
the Pranas. The Pranas are divided into two classes, namely, the PrSnas 
strictly so called, and the PrSnas metaphorically so called. The eleven 
senses, sight, hearing, etc., are called PrSnas in a secondary meaning. 
The five Pranas known as Prfipa, Apfina, VySna, Saraana and Xld^naare the 
principal Pranas. Among these the author first takes up tlie eleven senses, 
which also are called PrSnas in a secondary sense. 

We find in the Mundaka Qpanisad, IL, 1., 3., the following : 

to: ii ^ ii 

From this is born Prdna, Manas and ail the senses, ether, air, light, water and the 
earth, the support of all. 

Doubt : The origin is mentioned here of the senses. Is this origin to 
be taken in a metaphorical sense, like the origin of the souls ; or is it to 
be taken in its literal sense, like the origin of ether, etc. ? 

Ptirvapaksm : The Purvapaksin says that the Pranas have no origin, 
for they are eternal, like the Jivas ; and existed even before creation. The 
following text shows this : 

ft ^ ^ ^ Jimr 

W wq: » 

Non-being, truly this was in the beginning. Here they say, what was that ? Those 
Rsis indeed were that Non-being, thus they say. And who were those Rsis ? The 
pT&r\nB indeed were those R§is. 

This text shows that the Rsis existed before creation and the Rsis 
in the plural number are explained by the text to mean the Prftnas. Hence 

50 
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the senses existed before creation and have no origin. The text of tlie 
Mun^aka Upani^ad, quoted above, showing tliat Prilnas have an origin, must 
be taken in a metapliorical sense. 

Siddhunia : The Prfiiias have origin, as is shown in the next 
Sutra. 

SOTRA 11., 4. 1. 

r|«?r II H I 8 I m 

um Tatha, thus, for the same reason, ainri: PrSnah, tiic Prfinas. 

1. The Prfltjas also originate in the same way as ether and 
so on. — 270. 


• ■OMSIKSTARY 

As other and otlier elements originate from the Supreme Brahman in 
tlie siuue way do the Prfinas or tiie senses also originate from Him. This 
we say because before creation it is declared that everything was one, and 
direct texts also show that from the Supreme Lord come out the Prftnas, 
Manas and all tlie senses. The text of the Munduka Upanisad, U., 3. 1, 
already quoted above clearly shows this. The origin of the PrSna is not. 
to be taken in a metaphorical sense, like tlie origination of the soul. For 
the Jtvas have intelligence as their essential nature, and are free from all 
those six modifications, whicli we find with regard to material objects 
Therefore, tlie origin of the Jivas mentioned in somi' texts have rightly 
been explained a metaphorical way, while the origin of the senses 
ought not to be so explained, because the senses are modifications of 
Prfikrtic matter and with regard to them the origin is to be taken in its 
primary sense. This being so, the word Rsi or PrSna mentioned in the text 
quoted by the PQrvapaksin is to be interpreted as meaning Brahman, and 
the PrSna here means the Omniscient Lord, the Oreat R§i or the Seer. 

But in the above text the word Prfina is in the plural number, how can 
it refer to the Supremo Brahman ? The word R§i also is in the plural 
number therein. The plural number is to be taken in a secondary sense, 
as wo find in the next Sutra. 

SCTRA II., 4. 2. 

ikWH^i^i.11 ^ I P I ^ II 

Gauui, secondary. Asambhav&t, on account of impos- 

sibility. 

2. The plural number as applied to Brahman must be taken 
in a secondary sense, because it is impossible that Brahman should 
be many.--271. 
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COMMENT.VBY 

The plural number is figurative only» because the Lord being 
essentially one, and there not being many Lords ; the plural number is 
not literally applicable to Him. Of courso, Ho may bo looked upon as 
plural with regard to His various manifestation^?. One Lord, like an 
actor, plays many a part on the stage of the world ; or like a crystal shows 
many a facet scintillating with diverse hues. The sacred texts also say 
the same, “who essentially one appears as manifold,’’ “reverence to Him 
who is one and yet manifold.” 

SUTRA ri., 4. 8. 

II ^ I » I ^ II 

Tat, that, namely Brahman, Prak, before (cr(^ation). Kruteb, 
on account of the sacred text. ^ Cha, and. 

3. Because before creation, the texts declare that Brahman alone 
existed.— 272. 


COMMENTARY 

Tn Pralaya, there do not exist many objects, so the plural number is 
inappropriate for that reason also. All substances, whether Spirits or 
Matter, are resolved in the Para-Brahman in Pralaya. There is in Pralaya 
a state of unity and the texts repeatedly declare this unity. Therefore, the 
plural number in the above text describing Pralaya, must be taken in a 
secondary sense. 

Note : In Pralaya the matter is resolved in Brahman’s Tamas Sakti and does not retain 
its nature as matter. The Jtvas also arc resolved in Brahman, but in a different sense. 
They retain their individuality. They are like bees in a lotus flower, when the flower 
closes up its mouth. The bees are there inside the flower ; but as they do not manifest 
or appear outside as bees, but are in the heart of flower ; the flower only is said to exist. 
This is the merging of the Jivas in Pralaya. The Lord withdraws them all into His bosom, 
and there they go to sleep in Pralaya, and as they do not appear as Jivas, the Supreme 
Brahman is said to be the only entity existing then. 

The author gives another reason to show how the word PrSna is here 
to be interpreted as meaning Brahman. 

SUTRA II. 4. 4. 

II ^ I » I » II 

Tat-purvakatvflt, having for its antecedent that, because 
before creation, Vflchab, of speech, of name, the Brahman in His subtle 
energy. 

4. Because the Speech existed even before the creation of 
Pradhana and the rest— 273. 
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fOJVlMKNTAEY 

The word Speech here moans names of all objects other than Brah- 
man. The ‘Vak’ or the Word existed oven before the creation of the 
FradhSna and the rest. In that state of Pralaya, there did not exist any 
objects having name and form. Consequently, there did not exist any 
instruments, namely, any senses. 

The Pranas, therefore, as meaning senses, did not exist then, conse- 
quently the word Prana in the above text must be taken to mean 
Brahman. The following text also shows that before creation there did 
not exist any objects having name and form (Br. Up., L, 4. 7). 

Now all this was then undeveloped. It became developed by form and name, so 
that one could say, “He, called so and so, is such a one.’’ 

Therefore, the sense is that the PrSnas have an origin just like the 
elements, ether, etc, and are not eternal 


Adhikarana II . — The senses are eleven. 

Note: The author now attempts to reconcile the number of the senses. The Pilrva- 
paksin says the senses are seven and he relies upon Kat;ha Upanisad, VI., 10, where the 
senses are said to be seven. He also relies on the text of Brhaddranyaka, IV., 4. 1, where 
also the enumeration of the senses is seven. 

Having reconciled in the previous Adhikarana the conflict of the 
texts as regards the senses — whether they are eternal or created’--the 
author now reconciles the conflict as regards the number of the senses. 
The following text shows that the senses are seven (Mun^aka Upani§ad, 
II., 1. 8) : 

5(TOT gfTTOT ii c d 

The seven sense-currents are ])rodaced from Him, with their corresponding seven 
perceptions, the seven kinds of objects of perception, the seven co-relations and these 
seven oigans in which move the sense-currents. For the purpose of producing knowledge, 
the seven are placed in every human being. 

The following text shows that the senses are eleven, (Byhadftranyaka 
Upani§ad, III., 9. 4) : 

«saJr 3^ miirr 

^ II 

He asked : “Who are the Budras ?” Y4jnavalkya replied : “These ten vital 
breaths (Prdpas, the senses* «.c., the five Jnanendriyas and the five Karmendriyas), and 
Atman, as the eleventh. When they depart from this mortal body, they make us cry 
(Bodayanti), and because they make us cry, they are called Budras.” 
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Doubt : Are the senses seven or eleven ? 

Purvapaksa : The senses are seven and the author shows this in the 
following Sutra of the Purva])aksa. 


sfTKA. II., 4. 5. 

II I » I !( II 

Sapta, seven, (latoli, on account of the ^cins. 

Vii5o§itiitvat, on account of the specification. ^ Cha, and. 

5. The senses arc seven because the seven senses accompany 
the departing soul and because the text also specifies those seven. 
-274. 

(JOMMENTARY 

The senses arc seven only, because we find scriptural text showing 
that the seven accompany the departing soul. Thus the Katha Upani§ad, 
VL, 10, enumerates these seven senses. 

asii ?rRifu uf ii 

5%^ mui|: 'um ii ii 

When the five organs of perception, along with emotions are at rest and apart from 
their objects, and the Intellect even does not exert itself, that state they call the highest 
road (to God-vision). 

This text of Katha Upanisad describes the condition of Yoga and 
specifies the senses as Jfianani or the senses of perception. The seven 
senses are the five well-known senses and Manas and Buddhi. These 
are the only senses of the Jiva. The so-called five Karmendriyas — hands, 
feet, speech, etc., — are called Indriyas or senses in a secondary meaning only ; 
because they do not accompany the departing Jiva and because they are 
of smaller use to him. 

Siddhdnta : To this Purvapaksa the author answers by the following 
Siddhftnta Sutra. 


SUTRA IL, 4. 6. 

ii t ii 

HastSdayab, hands and the rest. § Tu, but. Sthite, white 
abiding in the body. Atafi, therefore. *1 Na, not. Evatn, thus. 

6. But the hands and the rest are also senses, so long as 
the soul abides in the body, therefore it is not so that the 
senses are seven only.— 275, 
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COMMEXTARY 

The word ‘but' sets aside tlic Purvapak^a. The hands and so 
on must also be considered as Prfinas, though not included in the seven. 
Because so long as the soul abides in the body, they also assist the soul 
in the accomplishment of its desires and in experiencing enjoyment, and 
because they have different functions. Thus in the Brhad^ranyaka Upani§ad 
(III., 2. 8.), we find that hands, etc., arc also called senses. 

\ m: B II c II 

The hands arc one C^rahn, and these arc seized by work as the Atigraha, for with 
the hands one works work. 

The above text thus enumerates more than seven senses, and so we 
cannot say that the senses are seven only. Tn fact, they are eleven, namely, 
the five senses of perception, the five organs of action and Manas as the 
eleventh. The word ‘AtmS,’ as used in the Brhad^Lranyaka ITpanisad, III., 
fi. 4, moans the inner organ or the Antahkarana. 

There are five objects of perception, namely, sound, touch, form, taste 
and smell, to perceive these, there arc required five senses called the five 
organs of perception, namely the ear, the skin, the eye, the tongue and 
the nose. Similarly, there are five actions, namely, speech, seizing, 
locomotion, excretion and reproduction. So there are required five 
organs to perform these five kinds of action and which are the hands, 
the legs, the tongue, the anus and the organ of generation. To unite all 
these activities, which are diverse, it is necessary that there should be an 
organ ^vhich must exist as a unifying agent, with the memory of the 
past and the present, together with the anticipation of the future ; for 
without such an organ, the activities of these other ten senses would be 
unharmonised and discordant This unifying organ, therefore, is what 
we call the inner organ or the Manas. This one inner organ has many 
functions, and sometimes it is spoken of as one, and sometimes as many. 
The various functions of the mind are enumerated in B^hadfiranyaka 
XJpani^ad, I, 5, 3. 

w=t: «ws#r«:T \ 

Desire, representation, doubt, faith, want of faith, memory, forgetfulness, shame, 
reflexion, fear, all this is mind. 

Sometimes the mind is spoken of as four-fold as Manas, Buddhi, 
Ahamkftra and Chitta. Manas is the faculty of representation, Buddhi 
is that of detennination, Aharhkftra is the egoity, and Chitta is the 
thinking faculty. In whatever way, we may look upon this inner organ, 
it is a unit, with a diversity of functions. Thus the senses are eleven. 
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Adhikarana ITL—The eleven Indriyas are atomic. 

Doubt : The author now considers the question of the nature and size 
of the senses. Arc these senses all-pervading or are they atomic ? 

Purvapalisin : The Purvapak§in says that the senses arc all-pervading, 
because we can hear sounds at a distance and see objects far ofl*. 

Siddhdnta : The Siddh^nta view, liowever, is that the senses are atomic, 
as shown in the next Sutra 

SUTRA TI., 4. 7. 

II ^ I » I ^ II 

Anavab, minute atoms. ^ Clia, and, indeed, verily. 

The senses are verily atomic.— 27G. 


COMMENTARY 

The word ‘Oha’ has the force of ceitiinty. It moans that the senses 
are not all-pervading, but atomic. Tlio eleven Pranas are indeed atomic. 

Kote : These are the so-called i)ernianeiit atoms of the Theosophists. A graphic des- 
cription of these is to be found in Chapter TV of Sftttffj in Omsnoimiesa by 

Dr. Annie Besant. 

The reason for liolding the senses to bo atomic is to be supplied from 
the previous Sutra, which declares that the soul is atomic, because it goes 
out of the body and comes back into the body. Scriptural texts (like 
Byhadaranyaka Upani^ad, V., 4. 2) declare that the soul is accompanied 
by tlje senses when it goes out ; and when the soul takes a new body 
the senses accompany it too. The question arises, in what form do the 
senses accompany tlie soul. The answer to this is, that the senses are 
permanent atoms, wliicli always accompany the soul, wherever it migrates ; 
whether to regions physical or super-physical. The hearing or seeing 
objects at a distance is accomplished by these senses or rather permanent 
atoms, by the vibratory length of their waves. In other words, by the 
expansion of their qualities. As the Jiva pervades the whole body, though 
the particular place of its residence is the heart, so the senses are the 
ministers of the Jtva and surround the Jiva, but prevade the whole body 
through their qualities. This Sutra thus refutes the doctrine of the Sfthkhyas 
who maintain that the senses are all-pfjrvading. 

Adhikarana IVr^The chief Prana has also an origin. 

In the Mundata Upani§ad, II., 1. 3, we read : 
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From Him (when entering on creation) is born Pr^ina, mind, and all organs of senses, 
ether, air, light, water, and the earth, the support of all. 

Doubt : The above text evidently refers to the chief Prana. The 
question, tfierefore, arises : Does the chief Pr&na come out of Brahman like 
the Jjva or does it originate from Brahman like the ether and other 
elements ? If it comes out like the Jiva it would be eternal, otherwise it 
is a creature and hence transient 

Purvapaksa : The Purvapak§in maintains tliat the chief Prana has 

* / 

no origin, because of the Sruti which declares this PrSna verily does not 
rise, nor does it set To the same effect is also a Smrti text : 

Birth and death, entering the body or abandoning it, have only reference to the body. 
It is body which is born and dies and it has no reference to the chief Pr^na. 

Note ; The ordinary phrases such as, the PrAna has entered, the Pr^na has gone out, 
really do not mean that the Prdna has an origin or that it is destroyed. They are to be 
explained in the same way, as the Jiva has entered the body, the Jiva has gone out. 

Hence the Purvapaksin maintains that the Pr^na is eternal like the 
Jiva, and has no origin. 

Siddhdnta : The next Siitra declares that even the chief Prana has 
an origin. 

SUTKA II. 4. 8. 

II ^ I » I q 11 

fire^thabi the best, the chief PrSna. ^ Cha, and. 

8. The chief Pr^oa has also an origin. — 277. 

COMMENTARY 

Tlic chief PrSna originates like Akl% and the rest, because the above 
text of the Mundaka Upanisad distinctly uses the word ‘JSyate PrShah,’ 
the chief Pr&na is born. Moreover, having regard to the promissory 
statement of the Mui.ujiaka Upanisad ‘Ho created all this,’ we must infer 
that PriSiia also is created by tlie Lord, otherwise the general proposition 
‘He created all tins’ would not be accurate. This being the case, the texts 
that declare the chief Prfiiia is not created are to be interpreted in a meta- 
phorical way. The chief Prana is called tlie best, because it is the cause of 
the maintenance of the body. The going out of the cliief breath is follow- 
ed by the decomposition of the body. 

Tlie separation of this Sfltra from the last is in order to carry the 
Anuvrtti of the word “chief Prapa” into the next SQtra. The word ‘chief 
Prihjia’ is to be supplied in that Siitra in order to complete the sense, and 
not the word ‘Apavaficha.’ The next Shtra refers to the chief Prftaa and 
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not to tho PrSnas in general. Had tlic present Sutra and tlie preceding 
Sutra 7 been enunciated as one Sutra, it would not have been possible 
to read the Anuvrtti of the chief Prana alone into the next Sdha. 


^Idhikarana V . — The chief Prana i\s not air, 

Tlie author now examines the essential nature of the chief l^nina. 

Doubt : Is tins chief Prana nothing else but air or is it tlu,* vibration 
of air, one of tlie activities of air or is it air that has assumed stnnc' special 
condition on account of its having (mtored tlie animal body ? 

Purvapahm : The Purvapaksin maintains that the chief Prana is 
nothing but external air, because tho Brhadaranyaka Sruti (III., 1. o.) 
declar('s : 

am: B ^li?: 11 

That which is the Prana that is verily the air. The full text is given 
below . 

Ydjnavalkya said : “By the lldgatri priest, who is Vttyii (the windj, who is the breath. 
For the breath is the lldgittrl of the sacrifice, and the breath is the wind, and he is th(' 
Pdgdtrt. This constitutes freedom and perfect freedom.’' 

Or the mere air may net bo called Prana, but that particular mudi- 
iieation of air which performs the function of respiration in animal bodies 
is Prana. Thus Prana is either ah’, pure and simple, or it is that parti- 
cular motion of air wliich we find in inhalation and exiudation, for Prana is 
not applied generally to mere air. 

Siddhnnta : To this Purvapaksa, the next Sutra supplies the 

answer. 

sfria II., 9. 

II I » I ^ II 

^ Na, not, Vayu-kriye, air or the function of air. Crthuk, 

separate. UpadeSat, because of the teaching. 

9. Tho chief rruiia is neither air, iioi' any function 
of air, because the text enunciates it separately from 
air.— 278. 


eOMMEXTAUY 

The highest PrSna is neither Air nor any motion of it. Because, in 
the text quoted above “from Him there is produced PrSna, mind, 

and all sense organs and Vayu, etc.” shows that PrSna and Vayn are not 
identical, for they have been separately mentioned. If VSyu and Pitoa 
were identical, then there was no nccessitj'' of mentioning these separately. 

51 
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If Prana was incroly n function of Air, still there was no necessity of 
nientioninj? a function alon.i? with its root, for we do not find any 
nnaitiiui niadc^ of the functions of fire and other elements, side by side 
with clenicnts, as sei)arato things. The text of the Brhadaranyaka 

Ppanisad, “Tliat wliicli is Pifina is verily Vayii," intimates not that 
breath is identical with Air, but that breath is air having a special form 
and that it is !iot a separate element like ether, fire, etc. 

The Sankiiyas hold that Prana is the common function of tlie senses. 
In the Sankliya Sutra, 11., 31, it is declared : 

The five Vayus (IVina, Apana, etc.) are the 'modifications in common of the three 
internal instruments, namely of Ihiddhi, Ahamkara and Manas. 

Tliis oiiinion of tlie Sfihkliyas is not correct, bocausi^ Prana being one, 
cannot liave eonllieting functions, like those of the vnrioiis '^ense^. 


^tdlnkarayn IV. — Thr chief Prtwa Is nixo an 1 nxirn nicni 

of the soul. 


In il\e Uviiadaranyaka llponisad it is said that whmi spoocirand 
nthcM’ ^(MNe^ are ashM^p, Prana alono rmuains n\vakt‘ ; that ITAna alone is 
untoindiod by (h*ath, Prana is tho absorl)(*r, it ai»sorbs all tluj' simsos like 
speech, idc. : tliat Prana is tlu^ great protector, it prob^ets all lower I'ranas 
as tin* motlKM’., . prot(‘ets h(‘r children, 

. 1 he icf(“ieuco (o the brliadHranyaka I panisad appears to Ix' incorrect, it is 

nithor in the Prasna Ppanisad that we find similar rcfcrencM's (Prasna, If., Ill ; III, 11), in 
fact the whole of the second and third Prasna has referiaici', to this chief j*rana. 

Ihmhf : Is this diicf IVann an indoponthMit (Mitity ivsiiliny in tliis 
luxly liko th(> ,)iva nr is it nmivly an instiuim'nt nf tho .liva liolnin"- 
it V 


Pvn-opalsn ; I'rana is an iiulniH-iulnnt <aitity dwollini;' in the body 
alonjr Mith tlm diva, hncauso tho tn.vt.s*d.H-la.v l.is n.nnifnld poifections. 

AW. : This ly.rvnpaksa is really tho viow of Sri Madhva. A.-cordi„g to him, r«tna is 
a separate catny and <hvolIs m the l,ody along ,vi,h the son!. This chief Pr«na corres- 

Ssblwe lsin'.he tri in Christ 'and tho 

hrist .hulls in the J.ord. Madhva .piotes V.tyu Vavana in support of his view : 

g^: am; Jt ac aig at%i n 

The etemeuU human senses, the sacre.1 ycripturos and all this world came forth from 

■".“him! ■»' 
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SiddhiUita : Tlie Prana is not an indcpentlont entity, hnt subsidiary to 
the Jiva, a;^ is shown in the followin«: Sutra. 

sfruA II., i. 10. 

f|rq? m I V n o II 

Chalvsurddivat, lik(‘ the eye and flio rest. ^ Tu, hut ?r=?r*Hg' 

datsaha, alon^' willi llioni. Sistyadibhyah, on account of boinj]^ 

taught 

U). Tlio chior Ib’nna is also an instrunuMit of tln‘ Jtva lik(‘ 

the eye and tlio I’cst, bocauso it is iaught along with tli(‘s<‘ organs 
in the scriptures. — 271 ). 

( oMMI'ATVin 

The word ‘'Fit ronioviK the donl>t Pi'ana is also an or^an of tho 

fliv'a like oy(‘ and IIh^ re>t Why do we say so? P) 0 (*aus(‘, in th(' section 
relating to th(' (controversy ludween the Prdna and the si'nses, the IVana 
is dosorilx'd as one (d‘ Ihe sens.s (d' tln' .liva. Things having similar 

attribute's are always taught ttigotlan*, as the nndn's (‘alhed the l>i;iiad- 
rathantara, ete. (See Prasna Ilpanisad, II IT*asna ; and also the Chbandogya 
Ppanisad, V, 1. 1., (de) 

Tho woi*d ‘Adi7 etc., used in the ab(WO‘ indicates that tlu' word 
‘JTana' is also usihI in the sc'iisi' . of simse-organs. As w(' find in thi* 

sinitonce “uhatevm* is verily tliis chief Prana, that is verily this iniddli' 
Prana.’' 

The Prana is ('niiinoraiod along with the sioises, in ord('r t(> indicate tliat 
it is not inch'pondent. 


AiVhlkavaijii VII — The chief Prana 7s* the prltae ni! aider 

of the soul. 

If the chief Prana is an instrument of tho soul, like tlu^, eye and the 
otlier organs, there must bo some special function of tlie chief Prana, by 
which it {issists tho soul. But wo do not find any such function given 
to this chief Prana, for there arc not mentioned tvvelve senses but only 
eleven. Had tho chief Prana been one of the senses, then it would have 
been said that the senses are twelve. Therefore, there is no similarity 
between the senses like tlio eye, etc., and the chief .Prana. 

This objection is answered by the next Sutra. 

SUTKA n., 4. 11. 

^ #1^ 11 ^ I 8 I H II 
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AKni’iiiiatvat, <»ri account of its not having any special function 
or activity. Cha, and. Na, not. Dosah, objection, fault. 

Tntha, tluK. ft Hi, ])(‘(*jais(\ DarJ^ayati, declares, shows. 

11. TJi(‘i-e is no objection t(^ tJio chief Prana being a sense, 
though it lias no sjieiual activity, for the scriptures declare it to be 
so.-~ 28 H. 


<'(U!U i:\T\RY 

The word and' has the force of hitf here, and is oniployod to remove 
the doubt abevfi raised. 'Pin* word HCarana' in tlie Sutra means activity. 
Theiigb tlio chi(‘f Prana is not useful to tlio diva in any special Avay, like 
flic senses of sjolit and lu‘aring, etc., yet that is an serious objection to its 
h(‘ing an instrument of the soul, heeaiise it is of the gr(‘atest help to tlie 
soul, by IxMug tlie support of all the other senses. Not only does it support 
the senses, hut it is th(‘ oriXiuiising life of the body, and hence of the greatest 
importance to tiu' Jiva. necaiis(‘ we thus find in the riihandogya Sruti, 
Chapter V., Khanda 1., verses 1 to 5 : 

^ ^ ^ UT?n> n n 

He who known verily the oldest and the Best beeoiin'S himself the Oldest and the 
Best (among his peers). 'Phe chief Bntna is indeed the Oldest and the Ib'sl. 

n ^ % ^ftig srf^gT ^ II II 

He who verily knows the B»est of the Dw'cllcrs, becomes the best of the residents 

among his own people. (The ITitna working throimh) Agni is indeed the Best of the 
Dw'ellers. 

Tt f ? stfaBT ^3; uRi f siRtm ii ^ li 

Jle who knows the Firm Stay, .stays firmly (as he desires, either) in this world or in 
the next. (The* JVitria w’orking Ihroiigh) the Bnrya is indeed the Firm Stay. 

f I qimT: qiq li v ii 

He who knows the Hucoess, succeeds in (getting all) his desires, both divine and human. 
The (Prdna working through) ludra indeed is the Huccc-s. 

f qi wtqRtJKft f bt v n 

lie who verily knows the llcfnf'o. becomes a refuge of his people. (The Prilpa 
working through) Rudra is indeed the Refuge. 

This shows tliat llio chief Prana is also an instruHieut of tho Jlva. The 
senses like the eye, ear, etc,, are as if officials of the Jiva and help him 
in his enjoyment and activity, but the chief PrSna is his prime minister 
and assists him in his liigliest func tions, and in the attainment of all his 
desires. 
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Adhikamna VIII . — The chief Prana Jia.'f five funclions. 

AV'e find in tlio Brluiduranyakji Upanisad. (1., a. 3j : 

‘‘That which is Vayii that is the Prana, and this V^iyii is livefoki, J*rana, A]){tna. 
Vyana. Udana and ??amana.’' 

T)ouM : Are those fiv(' Pranas, Apanas, (do., separate' from the chief 
Prana, or merely modifications of it ? 

Purvapakm : Tlie Piirvapaksin nlaintain^ that they are separate from 
the chief Prana, because tliey iiavo cjot separate names and because tiiey 
have separate functions. 

Siddhdnta ; The following Sutra, howevci*, refutes tliis vit‘\v. 

A O 1 

SITKA If., 1. 

ii i « i U ii 

Pahclia-vrttih, havin<^^ liv(‘ functions. .Afanovat, like the 

tlie mind. Vyapadif^yab', it is desii^nated. 

12. Tlie eliief Prana is designatt'd as having tivi' functions like 
1)i(^ Manas. — 2S1. 


eoMMENTAKY 

Tlu‘ Plana, though oiu', becomes fivefold, according to the particular 
organ of the body wliich it occupies tor tlie time bidng, and which it 
vitalises. Its functions become fivefold and diverse', owing to the div(‘rsity 
of tin' oi'gans through A^hich it woihs. The chief Pj'ana, therefore, is 
designated by these fiv('. names of Pi’ana, Apana, (dc. Tliese five an' 
consequently the live aspects or functions of tin' chii'l Prana, and not 
separab' from it. The difleronce of nomenclature is owing to tlu' 

difi’enmee of theii' activities. There is no essential diflerencc* in their 

nature, and the Avord Prana is a common naim'. for tln'in all. ^Vs one 
energy of steam by moving different machines, such as a printing press, 
the fan, the drilling machines, etc., may perform different functions, 

according to the machine through Avhich it acts, so the chief Prana 

has different functions according to the different organs through which 

it works). In fact there is a distinct text of the Brhadarnnyaka Upunisad 

which says that these five arc verily Pranas (1., o. 3) : 

The Prdna, the Apana, the ^'^y^na, the Pd^nr. and the Sarnttna, all that is breathing 
is Prfina only. 

It is just like the functions of the mind mentioned in the same text. 
The full text is given below : (Br. Up., L, 5. 3) : 



40G VTWlNrA-StlTRlS. II AD HY AY A. \Govinda 

wHi fq^T^iiPt ?i; ^qr fFSRHiTlqT f|5iqn5ts<n^ 

3?Tq: gii!?fts3 ??qqfB5q qr ar^Hienr qfqqjft *Rtip?: qni[R?i: ii 

\Vhf5n it is said, that ‘he made three for himself,’ that means that he made mind, 

Pl>C('(*h and Invath for himself. As people say, ‘My mind was elsewhere, I did not sec; 

my mind was elsewhere, I did not hear,’ it is clear that a man sees with his mind and 
Jiears with his mind. Desire, representation, doubt, faith, want of faith, memory, forget- 
fnlnet-s, shame, leflixion, fear, all this is mind. 'J’hercfore, even if a man is touched on 
th(‘ back, he knows it through the mind. 

Whatever sound there is, that is speech. Speech indeed is intended for an end or 
object, it is nothing by itself. 

The Prana or up-breathing, the Ap^na or down>brcathing, the \’yuna or back-breathing, 
the Udana or out -breathing, the t^amuna 'or on-breathing, all that is breathing is breath 
(TrAna) only. Verily that Self consists of it; that }^(‘lf teonsits of si)eeeh, mind, and 
breath. 

Hole thougli the names and tlu‘. tuneti<ms an' difteront, yet dt'sire, 

purpose, doubt, (dc*., ari' all foi'ins of mind and md difTonml from it, but 

only modilieations of it ; so .Prana, Apana, ofo., an‘ merely modifications 
of the chief lhana. 

'riu' word ‘!\Faiiovat' may also l)(‘ explained as “according to the 
jnind having five functit)ns as taught in tli(' Yoga pliilosopliy." As tlu' 
five functions of the mind ari' not diilereni from Uk' mind, so the 1iv(‘ 
I unctions of the Ihfina art' not di(Vei(‘ul fnun the Prana. 


AiUnharaiia IX . — Tin' rliic/ Pmija lx a/i>(} alotitic. 

Douhf ; Is th(‘ chief Prana all-pervading or is it atomic V 

Pfirrapalixa i Tin* chief Prana is all-pei’vading as the following Sruti 
describes it, (Jh;. Tp., I., 21 and 22). 

mn % gjJfq m: 

21. He (chief Pntna) is also Brahmanaspati, for Bpeech is Brahman (Yajur Veda), and 
he is her lord ; therefore, he is Brahmanaspati. 

22. He (chief Prana) is also tSitman (the Udgitha), for speech is 8aman (Sama Veda), 
and that is both spceeh (Sa) and breath (Ama). This is why Saman is called Saman. 

<>r because he is e<pial (Hama) to a grub, ecpial to a gnat, equal to an elephant, equal 
to these three worlds, nay, equal to this universe, therefore, he is S^man. He who thus 
knows this Sfiman, obtains union and oneness with Sitman. 

This show's that Prana is all-pervading as it is the same in all the 
three Avorlds. 

Siddhdnia : Tlie cliief FrSpa is atomic as shown in the next Sutra. 
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sri'in IT, 4. 13. 

?il«r II H I « I U II 

Annh, jitum, atomic. Cha, anti. 

1.‘). The chief Pnlna is also atomic. — 2H2 

i»MMi:\T.\nv 

The cliit'f Prana is also atomic, bt'caiisc tlic text tloclat'0.s that it passes 
mit of the body along with the Jiva. ITad it not lieen atomic, the passing 
out would he inappropriate regarding it The Hrliadaranyaka, IV., 4. 2. 
says that the chief Prana also jiasscs out along with the Jiva. 

?5Tr5*gcji s^?ieqTji 5ital=i% sinmr ^sricai firsTanPr =?T’fqT sir gwif 

41 4i<lr4?r'C!j'=grgf4;RR mmlsgf^iRln smniigfsRfti^ci'tS’ aimr q 

«4fw H f4tlT4rr4T?444lRf4 4 f44l4iFrrarl ^544511 =sf || w || 

Ho has heoomo otio, tli(‘y say, does not see. IFc has hcoonx' one, thoy say, ho 
does not smell. He has hooonio one, they say. he does not tasli*. Ho has hoconie one, they 
say, he does not speak. He has become oii(‘, tho\ say, he does not hear. He has become 
one, (hoy say, ho dot^s not think. Ho has liorome one, thoy say, he docs not touch, Jle 
has become one, they say, he docs not know. The point of his heart iH'comes lighted u}i. 
and by that li);ht the Self departs, eitlier throuf^h (he eye, or tliroii^h (he skull, or throuf^h 
other jilaoes of the l)ody. And when he thus depirts. lift* (the tdiiof Prana) departs after 
him, and when life thus departs all the oilier vital spirits (Pranas) depart after it. He is 
conscious, and lieinp, conscious ho follows and departs. 

Then both his knowlcdy:e and his work take hold of him, and his a(*fpiain(ane(' with 
former thin^js. 

'Pbo all’Ciiilmicini^iioss ascribiMl to (diiof Prana in th<‘ to\t ((uoPkI 
by tho Purvapr.ksin must !)<» intorpndiMj to iikmii only tliaf tin* life of all 
livin.iL!: and broatliiiiu; (ii'iMtiiros. doponds upon tin* (diiof Prana. 


Adhikaraua X. — lirahman rt-s- light /-v the inciter of Pranas, 

In the 8rtiti “when tho spoc'oh and othor sonsiN aro asloop, the Ih'iina 
alone keeps awake/' tvo find the funetiun of the (diief Prana. In the text 
“these senses aro seven in which tho Pianas move aliout/’ Ave tind the 
function of the secondary Pranas. 

Donht : The question arises : Do the senses alonic with the Pi*ana perform 
their res|)ective functions of their own motion, or is there some other 
Being who moves these l^ranas to activity V Are those tho l)f3vatas Avho 
are the moving spirits of tiie Ih’anas or do(‘s the Jiva move tlumi or 
it (lone by the Supreme Lord ? 
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Purrapaksa : Tfio Purvapaksiii maintains tliat the Pranas movo of tUein- 
solvos, lieciiuso they aiv endowed with energy of action, or the Devatas 
may hv tin* mov(‘rs of Pranas. As we find in the text, “Agni becoming 
speech, (aitmvd the month, etc.’' (Aitareya Upanisad, 11., 4). Or the Soul may 
l)e th(‘ movxT of Prana, because the Prana is subsidiary to tlu^ Jiva, and is 
an instrument with which it experimices pleasun^ and pain. 

Sliddhdfifa: The SninHmu* Brahman is the inciter of Prana and not tin; 
Jiva or tlie I)(‘\atas. 

srTU‘\ ![., 1-1. 

^ II ^ I « I U II 

Jyedih, tire, tlu' Supnone Brainnan called tlu^ light. 
Adyadhisthanam, the (diief Rii 1 (t. ^ Tu, but Ut Tat, tliat statement of 
ruh'rsliip. Amananat, on a(icount of being so described. 

1-1. The Light is the priim* nioviu* of the Pranas, bocaiise the 
text so d(‘scril)es it. — 2MP). 


COMMKXTXK'N 

'rh(‘ word ‘buf is used in ord<n* lo reniov(‘ the doubt, llu' f'rroat 
Light, namely th(‘ Snpnmn' Brahman, is the first ruho’ or the cliief incit(T 
of thes(' Pranas. Tli(‘ afTix T.yut’ in tho word ‘Adhistliananr ha^ tlie 

force of agency lier(‘. Adliisthanam equal to Adhisthata. AVhy do we 

say so ? Because, in tln^ Antaryami Ih’almiana of the Brhadaranyaka 

Upanisad (III., 7. lb) wc find the Supreme Lord as the ruler of the chief 

PiTina as well. 

Vi 511% if ^ mm u 

Jle ^rho ihvcHrt in the I*runa, and within the Pnma, whom the Prana does not know, 
whose body the IVjtna is, and who pulls (rules) the ITana within, he is thy Self, the 
puller (ruler) within, the immortal. 

This and similar texts of the saiue cliapter show' that tlie Supreme Ruler 
IS tho Brainnan, tliough the secondary rulers are the Devas and tho 
human divas. Prana of itself can havi^ lU) motion, bocauso it is inert 
matter. 

The tliva also rules tlie Pranas, in order to got experiences, as is sliown 
in the next Sutra. 

SITKA II, 4 . If), 

RTTOT II I » U V II 

Pranavata, by the Jiva, by the soul having or possessing tho 
Pifinas. Sabdfit, on account ef the scriptural text. 
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15. The soul controls the Pra^a for its own enjoyment 
because there is scriptural text to that effect.— 284. 

(OMMENTARV 

The Soul is called Pr^navat because the Pnluas belong to it. Th^ 
soul rules the Pranas and all the senses, in order to accomplish its objects 
of enjoyment. Why do we say so ? Because there is a scriptural text 
declaring the rulcrship of the Jfvas over the Pranas. Brhadaranyakaj 
11, 1. IS, says : 

B ^ Km ufKT^t JTfrsrr^iat 

B ^cTcaTJTTTfl 

II II 

Hut when he moves about in sleep (and dream), (hen those arc his worlds, lie is, 
as it wore, a great king ; he is, as it were, a great I*r^hmana ; ho rises, as it wck', and ho 
falls. And as a great king might keo]) in his own subjects, and move about, according 
to his pleasure, within his own domain, thus does that person (ivho is endowed with 
intelligence) keep in the various senses (Pranas) and move about, according to his 
pleasure, within his own body (w’hile dreaming). 

To sum up: tho Devas and the divas both rule the senses, in 
subordination to the overlordship of the Supreme Brahman. The Devas 
rule the senses by merely giving them their activities ; tho flivas rule the 
senses in order to enjoy ploasureable experiences, while the Supremo 
liord by His mere will, empowers the Devas and the divas to act as 
subordinate rulers. 

To this rule there is no exception as will be shown in tho next 

Sutra. 

sriMM If., 4. 16. 

?IR ^ II u II 

Tasya, of this, b Cha, and. Nityatvat, on account of tlio 

permanence or eternity. 

10. And oil account of the eternity of tliis (relationship 

between the Suproino Lord and the Devas and Souls) Tie is tlic 

real ruler. 


^'OMMFATAKY 

The Devas rule the body through the mere will of the Supreme 
Lord, because of the eternity of the relation between the Devas and the 
Supreme Self who is the real agent in all activities. In other words, 
the chief agency belongs to him, as we find from the AntarySmi 
Br^hmaua (Brhad^ranyaka, III., 7). 
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Adhikarana XL — The cMef Prana is not an Indriyd. 

The author now raises another doubt with regard to this subject. 

Douht : Are all the Pranas senses or only the lower PrSnas and not 
the chief Prana ? In other words, is the chief Prana also an Indriya or 
a sense organ ? 

Purvapaksa : The chief Prana is also an Indriya because it is 
implied by the term Prana or sense, and because it assists the Jiva. 
llencM all the Pranas are Indriyas. 

Hiddhdnta : The chief Prana is not an Indriya as is shown in the 
next iSutra. 


SVTRA TI., 4. 17. 

II H I « II 

^ To, they, namely the Pranas. Indriyani, sense organs, ^r 

Tat-vynpade^at, because designated as such. Anyatra, elsewhere, 

except, Srosthat, than the best or the chief Prana. 

17. All Prayas are sense organs, because of their being so 
designated, with the exception of the chief Prdna.— 2S(). 

roMMKXTAin^ 

All those Pranas, with the exception of the chief Prana, are certainly 
sense organs, because in the Muiulaka Upanisad (IL, 3), they are so 
designated. While in the case of the chief IVana, the mention 
is separately made from the Indriyas. In fact, thc3 word Indriya 
or sense organ is applied to the organs like sight, hearing, etc., and 
never to the chief Prana. The Smi/ti also says that the Indriyas are 
eleven. Had the chief Prana been one of Indriyas then the number of 
organs would have been twelve and not eleven. (See Phagavat Gita, 
XU I., b.). There is a Sruti text also to the effect that the chief Prana is 
not an Indriya. 

An objection is raised to this view. In the BrhadSranyaka 
IJpanisad, I., b. 21., it is said tha!: all the sense organs are but modifications 
of Prana and are different forms of it. The cliief Prana must also, 
therefore, be an Indriya, since every Indriya is but a form of it. The 
text of the PYhadaranyaka is given below' : 

Then the others tried to know him, and said : * Verily, he is the best of us, he who, 
whether moving or not, does not tire and does not perish. Well, let all of us assume his 
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form.’ Thereupon they all assumed his form, and therefore they arc called after him 
‘breaths’ (Prdnas). 

How do you reconcile this statement with yonr view tliafc tho chief 
Prana is not an organ ? To this the next Sutra gives the reply. 

sfTRX IT. 4. 18. 

II H I » I ^ i:; II 

Bheda-srutoh, because there is difforonce-donoting text, 

18. Tho chief Prana is not an organ, because there is a scriptural 
statement of its being different from sense organs. — i287. 

COM.UEXTAITV 

The text of the Mundaka Upanisad, IT., 1. o, clearly mentions: “From 
Him is born Prana, and the Manas and all organs." Thus tin' Prana is 
separated from organs and therefore it is not an organ. But Manas is also 
mentioned separately from organs or Tndriyas in the same text, and it 
also ought not to be called an Indriya. To this we reply that ]\ranas is an 
Indriya, because it is formally included in the organs in the Bhagavat Gita, 
XV,, 7, where it is called distinctly the sixth oi‘gaii. For reference the 
!^[ul'l(1aka and the (lita texts are given below : 

From him (A\licn entering on creation) is born lu'cath (l^nina), mind (Manas), and all 
organs of sense, ether, air, light, water, and tho earth, 'the support of all. -(Mundaka 
TTpanisad, If., 1. ik) 

W5(T?I> I 

jw; sffawfH II ^ II 

A portion of Mine own Self, transformed in the world of life into an immortal Spirit, 
draweth round itself the senses of which the mind is the sixth, veiled in Matter. 
(Bhdgawat Git^, XV,. 7.) 

The Lord also speaks of Himself as Jfanas among tho Indriyas (Bhagavat 

Gita, X., 22.) 

II U 

Of the Vedas I am the S^ma Veda ; I am Vsisava of the Shining Ones ; and of the 
senses I am the mind ; I am of living beings the intelligence. 

Note : As a general rule Manas is not included in the Indriyas in many passages of 
the Upanisads. Compare, for example, Katha, III., 1. 10 ; VI., 7 ; Svetasvatara, II., 8 ; 
l^rasna Ilf., 9 ; Gitd, II, 7 and 40 and 42, and XVIII., 33. 

SUTRA U., 4. 19. 

II X I » I U II 

Vailak§anySt, on account of difference of characteristics. ^ 

Cha, and. 
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19. The cliief Pra?a is not an organ, because it has not the 
charactersties of an oi’gan.— 288. 


(’OMMKNTARY 

Thoro is iiioroovx'i’ a difference of characteristic between the chief 
Prana and the senses. In deep sleep we still perceive the activity of the 
chief Prana, for the breathing goes on, while the senses like hearing, 
siglit, etc., arc dormant. Tfio chief Prana supports tlie body and the 
senses, wliile the senses are instruments of knowledge and activity only. 
Thus there is a diffeience between the sense organs, and the chief Prana, 
both in their essential nature and in their activities. In the Brhadaranyaka, 
no doubt, tlif^ sense organs are said to be of th<‘ form ol the chief Pr^na. 
The phrase ‘tliey became its form’ means that their activity is dependent 
upon the chief JVana, and not that the sense organs became the chief 
Prana. It is similar to the statomont that the diva has become Brahman, 
which docs not mean that the Jiva has really become Brahman, but that 
the activity of the Jiva is dependent ou Brahman. 


Adhiharana XTL^Thc produclion of Individual /bm^‘ 
is also from Brahman. 

In the iwcvious Sutras it has been shown tliat the creation of the 
elements and the organs and their collective aspects (Samasti) and the 
activity of the Jivas proceed from the Highest Self. Now, is being deter- 
mined, the question, ‘From whom proceeds the creation of the world in its 
discrete aspect (Vyasti\ namely, who creates the individual forms T In 
the Chhandogya Upanisad after having mentioned the creation of tire, water 
and earth, the Sruti goes on to say (Chhandogya Upanisad, VI., 3, 2 to 4). 

That Being (i, p., that which produced lire, water and earth) thought, let me now 
enter those three beings (fire, water, earth) with this living Self (Jivatman), and let me 
then reveal (develop) names and forms.'’ 

Then that Being having said, “Let jne make each of these three tripartite (so that 
iire, water, and earth should each have itself for its principal ingredient, besides an 
admixture of the other two) enter into these three beings (Devat^) with this living self 
only,” revealed names and forms. 

urat fii* g as 

u ^ n 
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He made each of these tripartite, and how these three beings became each of them 
tripartite, that learn from me now, my friend. 

Doubt : Hero arises the doubt : Is this differontiatioa of name and 
form the work of the diva (however high ho may bo, sucli as the Solar 
]jOgos), or is it the work of the Supreme Lord ? 

Phrvapakm ; Tlio differentiation of name and form, in other words, 
the creation of the organised world is tlie work of the four-faced Brahma, 
who is a Jiva and not of tlu? supremo Lord directly. This we say because 
in the Chandogya Upanisad, the creation of the pure elements of fire, 
water and earth is from the Lord, but tlie creation of the mixed elements 
of fire, water and earth called the triplicities, is from a Jiva. The 
words of tlie Sruti are 'Anona divena Atmana,’ Jjet me now enter those 
three Devatas — tiro, water, (‘arth — with tins rfivatma, anil let me then 
diftereutiate names and forms.' This sho^^s that the differentiation of 
names and forms and the creation of comjiound elements is from a diva. 
The instrumental ease in ‘divena Atmana' (with the divatma), lias not the 
implied meaning of association (together with this divatma) ; for if a ease 
can 1)0 taken in its i)rimary sense, it sliould not he taken in a sense which 
has to be expressed by means of a preposition. 'Nor can you object to the 
insturnumtal case in the Mi vena' to be understood in its primary sense, 
namely, that of tlie instrument of action. (The literal meaning of the 
third case is, Unit wluch is most suitable to accomplish the end of action, 
the Jivatrna or the four* faced Brahma in this view would bo tlie most 
suitable instrument of the Lord to prnduoe the world). No Jiva, liowcver 
high ho may bo, can be said to be 11 k‘ most suitable instrument to accom- 
plish the ends of the Jjord. He brings al)out everything by His mere will 
for His Sankalpa is true, and so Braluna cannot be called His ‘SadJiakS- 
tamS’ or the most suitable instrument. Nor can it bo said that the diva 
(four-faced Brahma) finishes his activity by merely entering into the pure 

elements of fire, water, and earth, while tiic act of differentiation of names 

and forms is the work of the Lord ; because entering and differentiating 
must refer to the same agent, aud not tliat the entering should bo referred 
to Brahma aud differentiating to the Lord. The word ‘Pravi^ya’ is a 

participial form and denotes a prior action liaving the same agent as the 

subsequent action. The phrase ‘Pravisya vyakaravani.’-“‘by entering I 
shall differentiate’ — must therefore refer to the same person. But if the 
four-faced Brahma is the secondary creator and not the Supreme Lord, 
why is the word ‘VyakaravSni’ used in the first person for it means, “I 
shall differentiate.” The first person shows that the Supremo Lord is tlie 
creator of the organised universe of name and form as well. To this we 
reply that the first person is also consistent with our view, just like a king 
who may say, “I shall estimate the strength of the hostile army^ by entering 
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into it through my spy.” Hero the estimation is really made by the spy, 
bat the use of the first person by the king is not inappropriate. Similarly, 
Brahman may as well say, “I shall differentiate names and forms, by 
entering into these three pure elements with this four-faced BrahmS.” Nor 
is this merely a fancy of our own, evolved from our inner consciousness, 
but wo have the authority of the scriptures in our favour. 

srr mi i 

The four-faced Brahmd is called Virincha, because he ordains (Virechayati) or organi- 
ses the universe. From him proceed all these organised creatures having particular name 
and form. 

There is Smvti text also which attributes the creation of name and form 
to Brahma. 

^ 

M 6 : 11 

He (the four- faced Brahma) in the beginning made, from the words of the Veda, the 
names and forms of beings, of the Devas and the rest, and of actions. 

Compare also Manu, Chapter I, verse 21 : 

g 

%a- II 

He (the four-face Brahma) too first assigned to all creatures distinct names, distinct 
acts, and distinct occupations ; as they had been revealed in the pre-existing Veda. 

Therefore, the creation of name and form is not the work of the Supreme 
Brahman directly, but of the four-faced Brahma, a Jlva. 

Siddhahta : The creation of the organised forms and of compound 
elements is also the work of the Supreme Lord, as is shown in the next 
Siitra. 


SUTKA IL, 4. 20. 

II ^ l 8 I ^ O II 

Sanjna, name, »J.fS Murti, form. Klfptilj, creation, making 

differentiation. 3 Tu, but. Trivyt, Tripartite, compound. 1351: Kurvatafe, 
of the maker. UpadeSat, on account of the teaching (of scripture), 

20. The making of names and forms is the work of the Supreme 
Brahman, who compounds the pure elements into triplicities, because 
the scripture teaches it so. — 289, 

COMMEXTABY 

The word ‘but’ removes the objection raised above. The diffioen- 
tiation of name and form belongs to him who muies Hie pure elemwts 
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into their compounds by the method of tripartition, as aliown in the 
ChhSndogya Upanisad, 3, 3 and 4 Khs. Tlie visible elements fire, 
water and earth arc not pure elements. The making of this mixture 
(what the Theosophists call the Monadic essence) is admittedly tJie woik 
of the Lord, (or the second life wave of the Theosophists). The creation 
of organised forms — NSma, Riipa— from this Monadic essence or tripartite 
fire, water and earth, is also the work of tlio Supreme Lord in his third 
life wave and not of any Jiva, liowever higli ho may be, lilc(i the four- 
faced Brahma. Wliy do we say so ? Because the text quoted above 
expressly mentions that the differentiation of name and form is the 
work of the same agent who makes the mixture of the pure elements, by 
the method of tripartite. 

The method of tripartite is given in the following verse : 

Divide each of the three elements into two equal halves, then divide one of those 
halves into two equal parts. Then add the smaller parts of the one element into the 
larger one of the other and thus we get the tripartite elements. 

Note : Thus divide pure fire, water and earth into halves, then divide each half 
into half again. Thus we have of fire three divisions-— half, one-fourth and one-fourth, 
and so of water and earth. The compound fire is equal to or is made up of a mixture of 
half pure fire, one-fourth pure water and one-fourth pure earth. Bimilarly, the compound 
M^ater is made up of half pure water, one-fourth pure lire and onc-fourth pure earth. The 
compound earth is in the same way a mixture of half pure earth, one-fourth pure fire and 
one-toprth pure water. 

This Trivrtkarana is analogous to the ‘Ranch ikarana’ of the modern 
Vedllntins, who evolve the five compound olemciits from the pure elements 
or five Tanmfitras by a process similar to the above. 

It cannot be said that the making of the tripartite mixture is the 
work of the four-faced Brahma. Because the manifestation of the four- 
faced Brahma takes placs then only, when these compound elements 
have already come into existence. The four-faced one abides within the 
Brahma egg, and that egg itself is produced from fire, water and earth, after 
they had become the compounds. As we find in Manu, L, 9 : 

The seed became an egg bright as gold, blazing like a luminary % thousand 
beams, and in that egg was born Brahma himself, great forefather of ell #■ worlds. 

Therefore, in the text of the Chhandogya Upani^ad, 3. 2., flie 

differentiation of name and form is the ^vork of tlie ageney as tliat 
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of the compounding of the pttre eletoients, and the succession shown iu 
that text must not be taken to mean tliat first He Cheated the Naraa-rupa, and 
then Ho made the compounding of elements. Though the text is liable to 
that inteinrotation, for it says that Brahman thought “Let me now enter 
those three beings with tliis Jivatmft, and let me then develop name 
and form,” and then tliat being said, ‘Let me make each of these 
tlirce tripartite,” yet the tripartition or compounding of elements takes 
place first, and tlien the creation of species (of names and forms). The 
Cosmic egg cannot bo produced from the pure elements of fire, Water and 
earth, but fi'om their compound forms. Tlie simple elements have not 
tlie power of producing tlie Cosmic egg. * 

Tluis in the Bhagavata I’nrana, II., .f). 32 and 33, we find tlie 
following : 

n ii ii 

n n 

Because these pure elements so long as they remained uncombined and consisted of 
mere elements, senses, mind and attribute, they were not capable, 0, best of the knowers 
of Brahman, to construct the organised body. Then they were combined one with the 
other impelled by the Divine energy, and the Ijot6 created all this, bath the discrete and 
the universal forms by taking up Pradhitna and her Gunas—the Being and the Non-being. 

Note : In the same Smrti the method of ‘J^anebikarana’ is also described. The five ele- 
ments ether, air, hre, water and earth arc divided into halves each, and then each h al f ig 
divided into four parts. The one-eighth part of each of the four elements is added 
to the half of the remaining element and thus the gross element is produced. For 
example, the gross ether is made up of half pure ether plus one-eighth pure V^yu, one- 
eighth pure water, one-eighth pure fire, and one-eighth pure earth. Similarly, the gross 
y^yu is equal to half pure Vityu, plus one-eighth pure ether, plus one-eighth pure fire, i^lns 
one-eighth pure water and one-eighth pure earth, and so on with the other elements. 

In the ChliSndogya Upanisacl, VI., f). 1 to 4, wo find the following : 

4tsft l 8 «iv nn: II \ II 

-Hje earth (food) when eaten becomes three-fold ; its grossest portion becomes ficces, 
its middle portion flesh, its subtlest portion mind. 

wi<i8 ftrat n: ?fr ^fisRire: 

n mns ii h ii 

Water when drunk becomes three-fold, its grossest portion becomes water, its middle 
portion blood, its subtlest portion breath. 

Ii ^ II 

Hre fiA, in oil, butter, etc.) when eaten becomes three-fold : its grossest portion 
becomes bone, its middie portion marrow, its subtlest portion speech. 
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^iPrRr"* ii y ii 

For truly, my child, mind comts of earth, breath of water, speech of fire. 

Here the three-fold modification of earth, tire and water is not to be 
confounded with the process of tripartition. It is not the earthy portion 
of the earth that becomes faeces, the watery portion flesh and the fiery 

portion mind. The whole compound earth, when eaten, is disposed of in 

three ways, namely fooces, flesh and mind. Similarly, the whole compound 

water when drunk is disposed of in three ways, namely, urine, blood and 
breath. So also the entire compound fire when eaten is disposed of in 

three ways, namely, bone, marrow and speech. 

In the sentence occurring in the Chhandogya, VI., 3. 2, it is mentioned that the 
Lord entered with the Jiva-self. That text should not be confounded as teach- 
ing that the Jiva is the creator of names and forms. On tho other hand, 
the words ‘Atmana Jivena’ being in the case of apposition mean that the 
Atman of the Supreme Lord through His aspect called Jiva, namely through 
His Jiva-energy produces names and forms. For Brahman has three ener- 
gies, one of which is the Jiva-energy. This explains also the verso quoted 

above which ascribes the evolution of name and form to the four-faced 

Brahmi. In this explanation the first person (in ‘‘Let me differentiate”) 

and the agency (conveyed by the form of ‘PraviSya) may, without any 
difficulty, be taken in their primary literal senses. This also shows that 
the form ‘Pravi^ya’ and ^Vyfikarav^ni' have one person as the agent 

of both actions. Therefore, it follows that the Lord alone is tho maker 
of names and forms. As we find in the Taittiriya Aranyaka, III., 12. 16 : 

I know this great personage whose colour is refulgent like that of the sun and who 
is beyond darkness, who having created specific forms and [names is ever making use 
of them. By knowing Him, one becomes immortal, there is no other way to walk upon. 


Adhikarana XlIL-^The vehicles of Soul 
are all made of earth. 

Now the author cousiders the question of the bodies of individuate. 
The body is denoted by the term Mflrti or form. The text of the Bfhad- 
Stu^yaka, III., 2. 13, declares that the body is resolved into earth when 
the Soul leaves it and that this shows that the body is earthy. While 
53 
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the Kaun^inya iSruti declares that the body consists of water. The original 
texts are given below : 

gWr I 

‘Yajnavalkya I’ he said, ‘when speech of this dead person enters into the fire, breath 
into the air, the eye into the sun, the mind into the moon, the hearing into space, into the 
earth the body, into the ether the self, into the shrubs the hairs of the body, into the 
trees the hairs of the head, when the blood and the seed are deposited in the water, 
where is then that person T (Brhadaranyaka, III., 2. 111). 

From water indeed is produced all this ; water is verily flesh as well as bone ; water 
is verily the body ; water is verily all this. (iCaundinya Sruti). 

While there is a third text which says : 

?fTC!f; g: 

He reaches the fire, the source of Devas. 

These three texts are conflicting. 

Doubt : Thus arises the doubt : Ts the body made up of fire, or of 
water, or of earth, or of a combination of all these three ; for we have 
tliree different texts describing throe sorts of origin of the body ? 

Purvapofkm : Tlio Purvapaksin says that it is indeterminate, because 
these three brutis are irreconcilable. 

Siddhdnta * The body is of earth as is show^n in tlie next Sutra. 

SITKA II., 4. 21 

II X I « I ^ m 

Hiurft MSriis&di, flesh and the rest. Bhaumam, of earth, composed 

of earth, Yath^-Sabdam, as declared by the scripture. Itarayolji, 

of the other two, namely of fire, and water. ^ Cha, and. 

21. Flesh and the rest are of earthy nature, because 
of tlie text to that effect And so also in the case of the two 
others,— 290. 


(30MMENTARY 

The flesh and the best portion of the body are the products of earth. 
Similarly, of the other two, namely, of water and fire the products are blood 
and bone, etc. This we must admit because of the text of the Ohhftndogya 
Upani^ad, YL, 5. 1 to 4, quoted above. There is also an express text to 
the eflFect that body is of earth* In the Garbha Upani$ad, we find the 
following : 
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q5:=qg qsr«i^ q^gqpflngrpj;, I a =^gfqmfr^- 

w qs=^ifiT%fTrfir w 

qiT qnqs fife eft f^qTqiTVfit«qft«I!=q5=^rq% HT qfij^ 

ai qnqj «i5«q5 qc?t5==^^fit « qrg: Ji?§f^ aarw^ifiR^q^ i 

This body consists of five elements, it has five kinds of perceptional activities, it has 
six sorts of essences in it, it has six musical tones, seven humours, three kinds of excre- 
censes (nails, hairs of the body and hairs of the head), two origins (father and mother) and 
is maintained by four kinds of food. Why is it called made up of five elements ? Because, 
earth, water, fire, air and ether go to form it. What portion of the boly is earth, what 
water, what fire, what air and what ether ? The solid portion is earth, the liquid water, 
the heat fire, the respiratory system is air and the cavities and hollows (such as the frontal 
cavity) arc ether. 

Thus all bodies are throe-fold, whether they he the bodies of Oods or 
animals. 

Tf all bodies (elements and eleraentals) are three-fold, then why is it 
said, “this is fire, this is water, etc. For the so-called fire is after all 
not pure fire, but fire plus two other elements, nor is water pure water. 
And why is it said that the bodies of the Dovas arc made of fire, those of 
the Apsaras ot water and those of the terrestrials of earth. To this the 
next Sutra gives the reply. 


SUTRA n., 4. 22. 

m I » I II 

Vai^e§yftt, on account of the distinctive nature, on account of pre- 
ponderance. g Tu, but. Tat-vftdah, the designation of that, er^i-qi?: 

Tad-vadah, that designation, namely, their designation of fires, ether, etc. 

22. The compound elements are so called because of 
the preponderance of the pure element in their composition. 
—291. 


COMMENTARY 

The word ‘Tu’ or ‘but’ is employed in the Sfitra in order to remove 
the doubt raised in the previous section. Though each compound element 
is indeed three-fold in its nature, yet it gets its particular designation from 
the particular element that preponderates in its composition. Thus the 
compound fire is called fire because of the preponderance of pure fire in it. 
Similarly, the Devas are called fiery, because their bodies are made of 
substances in which fire preponderates. The repetition of the word ‘Tad- 
T&dah’ hi the Sutra is in order to indicate the completion of the Adhyfiya. 
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%rf 5T^5f^f;5rft^Tf^ni 

0, thou, tree of all desires, grow thou, fully and equally on all sides, 
and give the coolness of thy shade to the persons taking shelter under thy 
outspreading branches, for the shrubs and undergrowths which were 
suffocating tliy growth have now been cut away by the sharp axe of the 
cogent reasoning of 8rt B^dar^yana. 

Here ends the Fourth P^da of the Second Adhy^ya of Govinda 
Bhfiijya, 



THIKD ADHYAYA 

First Pada 


5T 1 

The Lord God does not manifest His hipjhest state, unless there be the proper 
BAdhanas or practices, consisting of wisdom, dispassion and love. Let, therefore, the wise 
have these B^dhanas. 


Adhikarana /. — The Soul enten iiiio a new body 
accompanied by the pemianenf atoms. 

In the two - previous Adhy^yas, has heeii determined the essential 
nature of Brahman, who is the only cause of the world, who is free from 
all imperfections, who is an ocean of perfect attributes, who is existence, 
intellip:ence and bliss, and who is the highest person. Tt is shown 
therein, that all men desirous of release, must meditate on Brahman ; 
for all Yedfinta texts establish Him to be the proper object of meditation. 
The two previous Adhyftyas have proved this by refuting the arguments 
of the opponents of Yedanta. Now in this Third Adhy^ya are being 
determined those Bftdhanas or practices, which are the means of attaining 
the highast Brahman. Tn the First and Second Pfidas of this Adhy^ya 
are being taught two things, namely, a strong yearning or desire to obtain 
Brahman, and an equally strong disgust towards all objects other than 
Brahman ; for these two are the principals among all Bfidhanas, namely, 
Vairigya and Prema. In order to teach YairAsrya (disgust), the Sfltras 
show in the First P^da the imperfections of all worldly existences ; 

and this they base on the Paheh^gni YfdyS of the ChhSndogya Upanisad, 
in which is taught how the soul passes after death from one condition 

to another. The First Pftda, therefore, teaches the great doctrine of 
re-incarnation, the going out of the soul from the body, its sojourn into 

the lower or higher regions, and its coming back on this earth. This is 
done in order to teach Yairfigya or disgust. Tn the Second Pada are 

described all the glorious attributes of the Supreine Brahman—His Om- 
niscience, Omnipotence, Loveliness, etc., — in order to attract the soul 
towards Him, so that He may be the only object of quest. 

The Pahchftgni Yidyft is described in the Chhftndogya Upanisad 
(Y., 3 to 10). Commencing with the verse “^^vetaketu Aruneya went to 
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an assembly of the PanchSlas. PravShana Jaibali said to him : Boy, 
has your father instructed you ?' ‘Yes, Sir,’ he replied.” 

The whole of that discourse, contained in eight Khan<Jas, shows 
primcL fcicw that the soul goes to the next world after death, and again 
comes back to this world. 

Doubt: Here arises the doubt : Does the soul, going to the next 
world, do so by throwing off all its subtle rudiments the permanent 
atoms — or does it go there accompanied by the subtle rudiments? 

PurvapaJcm: The Purvapaksin maintains that these subtle rudi- 
ments or permanent atoms do not accompany the soul, but they being 
universally spread, are taken up by the soul, from the surrounding 
atmosphere, when it makes a new body for itself. Therefore, the soul 
goes on its journey to the higher, world, unaccompanied by the subtle 
rudiments or ])erraanent atoms. 

Siddhdnta: The soul is accompanied on its sojourn, by those 

permanent atoms, as is shown in the following Sutra. 

Note : The whole passage is given below for facility of reference : 


ADHYAYA Y. — KHANPA UT 

ft war qft m li 

1. Svetakotu Xruneya went an assembly of the PanchAlas. PravAhana Jaibali said 
to him: “Boy, has your father instructed yon?“ “Yes, Bir,” he replied. 

sTsrr* ^ ^ apir ^ ^ fft i ^ 

^ ? fft 5 t fft w ^ ii 

2. “Do you know to what place men go from here?” “No, Sir,^’ he replied. “Do 
you know how they return again ?” “No, Sir,” he replied. “Do you know where the 
path of the Devas and the path of the Fathers diverge?” “No, Sir,” he replied.. 

V«r jmi# 5jWf sr st ^ 

II S II . 

3. “Do yon know why that world never becomes full ?” “No, Sir,” he replied, 
“Do you know why in the fifth libation water is called man?” “No, Sir,” he replied. 

’w g *rt si 9 mwii: 

Jrjnn i *rr^ nr *nwT5w^gf^TW*rf?t ii v ii 

4. “Then why did you say (you had been) instructed? How could any body who 
did not know these things say that he had been instructed?” Then the boy went back 
Sorrowfully to the place of his father and said; “Though you had not instructed me, 
Sir, you said you had instructed me.” 

*ti trafjjqjg: «wt it i^- 

iwfr apnfit^ >v»wsi tq iwffiwrsitSw w uminPrRr ii n ii 
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5. “That fellow of a Eiljanya asked me live questions, and I could not answer one 

of them.^’ The father said : “As you have told me these questions of his, I do not know 

any one of these. If I knew these questions, how should I not have told you ?” 

« 

«irg^«T stt laft^rr « iNr ?r>«i 'crsi*!, 

^ II i II 

6. Then Gautama went to the king’s place, and when he had come to him, the king 
offered him proper respect. In the morning the king went out on his way to the assmbly. 
The king said to him : “Sir, Gautama, ask a boon of such things as men possess.” 
He replied: “Such things as men possess may remain with you. Tell me the answer 
to the questions which you addressed to the boy.” 

^ y f ^ w JTif4 

jf SII96, an f^«ir ffismrH, aw? hIj 

II II 

7. The king was perplexed and commanded him, saying: “Stay with me some 
time.” Then he said : “As (to what) you have said to me, Gautama, this knowledge 
did not go to any Br^hmana before you, and therefore, this teaching belonged in all the 
world to the Ksatra class alone.” Then he began : 

KHANDA IV. 

II ? II 

1. The altar (on which the sacrifice is supposed to be oft’ered) is that world (heaven), 
O Gautama; its fuel is the sun itself, the smoke his rays, the light the day, the coals the 
moon, the sparks the stars. 

af^>j!=5Rtf^»T«p^ *r«f ipfir ft^i ^nsrT; nstr ii » ii 

2. On that altar the Devas (or Pr^pas represented by Agni, etc.,) offer the Braddha 
libation (consisting of water). From that oblation rises the sparkling Boraa. 

KIIANDA V. 

^ gjfr RT55i«ft ii \ ii 

1. The altar is Paijyanya (the God of rain), O Gautama; its fuel is the air itself, 
the smoke the clouds, the light the lightning, the coals the thunderbolt, the sparks the 
thundering. 

\atT: <t3ii5T ^f?i nw li H ll 

2. On that altar the Devas offer the sparkling Soma, from that oblation rises rain. 

KHA^IDA VI. 

9^? <W ^fWlRIRfr ^Tf?K^VlSfRT 

II m 

1. The altar U the earth, O Gautama; its fuel is the year itself, the smoke the ether, 
the H^t the night, the coals the quarters, the sparks the intermediate quarter. 
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2. On that altar the Dem (PrA^as) ofifer rain. From that oblation rises food, 
corn, etc. 

IOIaNDA VII. 

'jjft f^S^antfRT: II I II 

]. The altar is man, O Gautama ; its fuel speech itself, the smoke the breath, the 
light the tongue, the coals the eye, the sparks the ear. 

^ g«ll *11# II ^ II 

2. On that altar the Devas (Pranas) offer food. From oblation rises seed. 

KllANDA vm. 

jfpri m h ijfr ?rs!rm 

II ? II 

1. The altar is woman, O Gautama.... 

2. On that altar the Devas (the Prdnas) offer seed. From that oblation rises the 
germ. 

KHANDA IX.— 1. 

g <i^^aT=!n*Tf5am: to? an ar nreinfaj nftrfar 

arawa ii m 

1. For this reason is water in the fifth oblation called Man. This germ, covered in 
the womb, having dwelt there ten months, or more or less, is born. 

wRt II H II 

2. When born, he lives whatever the length of his life may be. When he has 
departed his friends carry him, as appointed, to the fire (of the funeral pile) from 
whence he came, from whence he sprang. 

KIlANDA X. 

ii l n 

?f?p<?rsqmar: e q^rf fm 

«iw^q ^srqm; qffi ii ^ ii 

1. Those who know this (even though they still be Grhasthas, householders) and 
those who in the forest follow faith and austerity (the V^tnaprasthas, and the Parivritja- 
kas, those who do not know yet the Higher Brahman) go to light, from light to day, 
from day to the light half of the Moon, from light half of the Moon to the six months 
when the Sun goes to the north. 

From the six months when the Sun goes to the north to the year, from the year 
to the Bun, from the Sun to the Moon, from the Moon to the lightning. ^There is 
person not human. He leads to the Brahman. This is the path of the 
Devas. 
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They ^vho livinjr in :x viila^a* practise (a life of) sacrifice, xvorks of pnhlie iililify, 
and alms, they to the smoke, from smoke lo the fronj iii^iit fo the dark half of 

the Moon, from the dark half of fhc Moon k> the six jnonths when Sun ^'ocs to the 
south. But they do not reach the year. 

glifutsir a ii y n 

4, From the months they to the world of the falhors, from the \^orld of the 
fathers to the elluo’, from the ether to the M(»on. That is the sparkling i^oma. iferc 
th^y arc catoti hy the Devas, yes, the l)evas cat them. 

nf^Jfr2IT^rgr.qT^r^flqc*4TS^T 1 W>Tr«T iTkT?FTrT.T^]^| vjrft 

'^r^m I) V n 

0 . JTavintz: dwelt there, till j^ood work.^ are consnmfd, Un‘y re: urn apiln tlmt way 
as they como, to the ether, from the ether to the air. Then the saerifict r, having- become 
air, becomes smok<', having’ become smok(‘, he heeonu'S mist. 

^q>'4Tcn 'T sTlfif (^1 

V ^ft ^ Vrs- A'^ rtr|-».p| nef \\ t || 

f). ITavin^ii’ bceonn' mist, lu' beeomos a clou 1, having IxH-ome a elom^ In* i ens down. 
Then ho is ])r>rn as rice and corn, le rbs and trees, -esnmnm and beans. From tiu'neo llu* 
escape is beset with most, di'liculties. For. whoever the persons may bt‘ (Jial « at the fooil, 
and bet!,et otlsprin^', he henceforth Ix'comcs like, unto them. 

?:iqar!q’ -K^irr ^ ?it 

^PT >Tfr ?r ■ftpTdiqd?:^; qi 

11'-^ !i 

7. Those whose conduct has been i.\nod, will (|niekly attain some jiOf)d birth, the 
birth of a Brithmana. or of a Ksatriya or of a, Vai<>a. But those whose eoiiduet has Ixh'u 
evil, will (|nc*kly attain an evil l)irth, the birth of (keeper of a) doir. or (tin* keepi r of a) 
hoc’, or a t^hainlala. 

"I ’T =TrH5mtrT =^?i3Tqrqi;Ti'i-:Tff^ 

»=>uvi '1 r-fcp^ II - I! 

8. On neither of those twu> w'ays tlur^e small (‘leatuves fflies, worms, (te.):iro 
continually relurnin*^ of whom it may he said, live; and die*. Ilieirs ir a third place*. 
Therefore, that xvorld never ])eeonies full. Hence let a man take care to liimself, and 
lluis it is said in tin* folloxviiii; SI oka : 

rfr3T3.j>-jr nA ?KT‘-a?iriHRiT a^i^r '{-TfJ==i 

II 1 II 

9, A man who steals ;j;old, who drinks spirits, who dishonours liH ({iirirs bed. who 
kills a Brdhmana, these four fall, and as a fifth he who as? oiiiatos with them. 

^V| JT njf ‘Jd: 

?r 11 11 

10, But he who knows the iivc fires is not defiled by sin, even thou^ 4 h lu; associates 
with them. He W'ho knows this, is pure, clean, and obtains the world of the blessed, yea, 
ho obtains the world of the blessed. 


54 
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VEDlNTA-StirRAS. HI AVttYlYA 


f Oovitida 


SuTiiA ni., 1. 1. 

il x n M ii 

Tnt, that, v.e., a body. Antara, different, another. Prati- 

pattau, in obtaining, in going to. Raihhati, goes, departs, 

Saiiiparisvaktab, enveloped (by the subtle elements). Pra^na, from 

question. Nirupanabhyam, and from explanations. 

1. In order to obtain another body, the soul goes 

accompanied by permanent atoms ; as appears from the question and 
answer in the Chhrindogya text. — 292. 


eOMMEMTAUY 

The word ‘that’ refers to the word body mentioned in Siitra II., 4. 20, 
because the Anuvrtti of the word ‘Murti’ is understood in this Sutra from 
that already mentioned. The Jiva goes surrounded by the subtle rudiments, 
when it goes out of one body in order to obtain another. How do we 

know this V Bocauso the question and answer in Chapter tive of the 

Chhandogya Upanisad shows this. The question there put is : “Do you 
know to what place men go from here V” And then the answer is given 
in the Fourth Khanda, namely, “the altar is that world, 0 Gautama,” etc. 
The story as given in the Chhandogya Upanisad is this. Tlie king of the 
Panchalas, a K§atriya, called Pravahana, asked five questions from a Brah- 
mana boy named bvetaketu who had come to his court. Those questions 
related to (/) the regions wliere the performers of sacrifices go, (ii) the method 
of return from that region, (m) the persons wlio do not attain that world, (iv) 

and the two patlis called the paths of the Devas and the paths of the 

Pitps, and (r) tlie last question was : “Do you know why in the fifth libation 
water is called Man ?” That boy not being able to answer these questions, 
returned to his father Gaubima, and expressed his sorrow to him. The 
father also did not know tlie answ'er to these five questions, and in order 
to learn it, he wont to Pravahana. The king received him with proper 
honour, and expressed his desire to give him riches, but Gautama begged 
of him the answers to those five questions. The king then answered those 
questions, commencing with the last one, saying “that world, 0 Gautama, 
is the altar, etc.” He described this as five fires, the first fire is tl\e Heaven 
world, the second is Rain, the third is the Earth, the fourth Man, and the 
fifth Woman. In these five fires, five sorts of libations are poured by the 
Devas, namely, ^raddhft. Soma, Rain, Pood and the Seed respectively. 
The sacrificial priests in these libations in every case are the Devas. The 
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Homa is the throwing of the soul which is surrounded by its subtle rudi- 
ments into the various worlds, beginning with heaven ; in order that it 
may attain enjoyments of heaven and the rest. The senses of the Jiva 
which has departed from its body, arc called Dovas. These Devas sacrifice 
in the fire of heaven Sraddlia. That Sraddha becomes transformed into a 
celestial body called Soma-raja, and it is through this body that the soul 
enjoys heavenly felicities. Then the period comes that the Jiva should bo 
thrown down from the heaven-world, then at the end of its enjoyment, 
the soul in tiiis vehicle called Soma-rSja is thrown into the fire called 
Parjanya, wlmro it becomes Rain. The body which tlic soul now gets is 
called the Rain-body. This Rain-body is thrown into the fire of Earth, 
namely, it falls on Earth. From this offering arise plants. This plant or 
food is the third body of the soul. Then the food is eaten by some male 
which represents the fourtli libation and the male represents the Fire. 
From this Homa of food in the Fire of male arises tlio semen whicli is the 
fourth body of the Soul. This Semen is poured into the Fire of the lonnale 
where it gets its fifth body and becomes the embryo. ] laving mentioned 
these five oblations, the King says in answer to his fifth question : For 
this reason is water in the fifth oblation called Man. The meaning is, 
that the Soul when offered in the fifth Fire as seed, becomes incarnated, 
and assiinies the human body, which is called the man. Dio Soul returns 
to the womb of woman along with all those waters (permanent atoms or 
senses) with which it wont to the heaven-world, and thus it appears that 
the Soul in its return to the higher world goes enveloped by the subtle 
rudiments of organs, that is, by the permanent atoms. 

But the text in the Chluindogya Upanisad speaks of ‘water’ as going 
up to heaven and coining back as rain and ultimately becoming man. 
It shows that water only accompanies the soul, and not any other element. 
How do you then sny that the Soul goes enveloped by all the elements ? 
To this objection the next Sutra gives the reply. 


SITKA., III., 1.' 2. 

u 1 n ^ II 

Tri-atmakatvat, on account of consisting of three, three-fold. 
3 Tu, but. Bhiiyastvat, on account of preponderating. 

2. The water which envelopes the §oul being three- 
fold, it denotes all the other elements by implication ; and 
the 'text specifies water, because it, preponderates in the human 

body.— 293. 
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« OMMKN'l AliV 

noi'd “J>ut * <U'nni(‘s il)(' I'cnioval ol tho doubt nbovc I'idscd ; ;\s 
tin* tout [)()(( n(l tt’uhr lia> iii it all tlic otlnu* obaiu’uts, b(j(jaii''(.‘ it consists 
of tiro and oai'd). Tlioroloi*'*, wlioii tla^ Soul ^o('s enveloped by this 

('ottipoutid tvalt r it tf^ilows that tin* oilior (‘jennaits also »’o with it. In the 
en)bi\M) o{ tlic b<tdy, winch made' up ol the sp(‘rin and the .L;erin ceils, it 
is apparent that liquid is th(‘ ]>n‘dojniiiant element, tlioui;h t]i<‘ solids are 
;'!>o there. It owini^' to tfie predumiiiama' ol the wab'ry elements tliat 

tin* waji'd ‘wat^n*' is called th(‘ ip'eat destro^'i'V ol heat. Tii iaet on account 
<»t‘ tliis pr(‘p('n(lerane(‘ ol Avat(‘r in tho constitnti(m ot the human body, th(^ 
wab'i* aloiH' i^^ mentioned as ‘pn'n.L;* alonir with the Soul. 

sCti;' nr, 1. d. 

li i 1 M 

Ihiina of tlie Pranas (the laij'O oryaiis). *id: Paieh, en at'eount ol the 
j-Unny onl. vf (;h;i. and. 

d. Siii(*e (li(‘ Soul i'VM''.' o;it w'l'li tlu* Ib'hniis, nil tlie tdcmoiils 
must, neeompnny it. — 'J!) 1. 


e<oi’\ii:N I \ iC, 

In tii(' Ilrliadai anx’aKa rpanis.uj (IV., I. dd, it ii mentioin'd that when 
tin* Suul I’oes out, in oiah'r to taK(‘ anotln*!* Inaly, the Pranas also 
accom])any it. 

And when he (soul) tliiis departs, the chief Prana der>arls after him, and when tho 
Prana thus departs al! the other vital spiiits (Pranas) depart after him. He is conscious, 
and heinji; eonseious ho fellows and dei)artH. 

Put the Thanae cimn(>t <‘xist Avitbout a solistrab*. Diivini; life the Pranas 
exist in the (deimmts ; tlnu'ofon’, afbu* d('atli, if tliey hav(' to accompany 
the soul, they must accompany with their {‘Ubstiate, the nidimcnts of 

(dfunents. AV(' inu>t, theveiore, admit that tlie rudiments of elements, 

the pt’vmanont atom's, muf>t accompany the Soul, b('eause they are tho 

vehicles of Pranas. 


SrTHA ITT., 1. 4. 

Agny adi, A}?”' othoiv. Gati, ahoul Koinj;, tntoritjg:. 

firutc'b, on account of the statement of the scriptuvtv. 5% Iti, a8, tlius. %«I 
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Choi, if. N;i, not, no. Hhaktatv^at, on account of the nnlaphorical 

natmv of, for n'fcrrini;' to the partial. 

II it he said that the s(‘rii)riii’a,I text mentions 

also tlie e;oini; of tin' various senst's into various (dcunents, 
liko lin', etc., and tluu'cdon', ilie senses do not aceuinpan}" 

the Soul, wh(‘u it uioi's out of tln^ body ; ft) th’‘s reply, 

that tlu' puiio; of the ^ens(‘N to the (‘hummts is nndaphorie.al 

onl V. — 


(’OMMi:.\’i VK‘\ 

111 flu; lirliiidar.inviiKa I iiaiu.'-.in], limi (.lie fiilluwiiiL', • 

ai'T 'iHn’i’gnf'i -’i f.'Hr 

m'H ifil'/K?- •|:aqil.V.'’ir -V-n, 'flft!'! '■ 'I -I RtlVM 'Ti'-f 

'■'.'T '{'•'■IT ! 

'\’iiifiava!kyii, lie mi'kI, wlirii da' s|i'.'i.'ch o( lliis (lead iieinoii enters into Itio lire, 
bicntli into tli'.' air, 11 k* cyt* info Uic sun the mind inlo the moon, tlui hoarin;.^ into Bpaoc, 
iiilo (Ik cartii Iht' ixuly, inio the oilur tin* self, into llu* shnihs the hairs of the body, 
into tin; tuv's tin* linirs of tin*, hi'ad, wlum the !)lood and tho sc<^d are deposited in the 
-^vater. wIkto is tlicn that )a*rsoa ? 

1hin i^oini; of tin* scns(^ orji:ans lilo' spei'cli, (do., inio lire, (dc., sliows 
that they do ind aec(unj)any tin; soul Avlu'n it h'avt's tlie )>ody. 'I'ho text 
which says that the scnises accompany tlio soul must, th(‘r< lore, ho inter- 
preted in a difleiH'iit way. To this (d)j(‘ctioii, the Sutra replies that it is 
nut so. TIk^ ineriiini;' of the spc'oeli in fire, etc , is to be explained in a 
metaphoric sen.s(*, hi'causo in its hleral sens(‘ they aiv' ntd, true. For the 
liairs <d‘ the l)ody do not enter into the lieri)s, nor do the hair of the head 
into trees. Manifestly, Ijoinas and Ke!sa.s do not enter into herbs and 

bees ; and in tiudr case we are forced to explain the siahmieni as iiKura- 
tivo only. Why sliould tlieii the enterinj^ of si)eecli into lirts breath into 
the ah', the eye into the sun, the tniiid into the moon, etc., he taken in 
its littTal sense ? For h<dh l^ein^- lead in the same sentonec, must ho 
explained in the same way. p]ithcr tlie whole is metafihorical, or tlio 
whole is litertdly true. Hut it is not literally true, because the liomas 
and the Kotlas are never seen to jump out of the human body and enter 
into herbs and trees. The entering of speech into fire, etc., means tliat 

at the time of death, these senses cease to perform their functions, and 

not tliat they arc absolutely lost to the Soul. The conclusion, therefore, 

is that the soul does go accompanied by the stmses, and the permanent 
atoms, for the gross accompanies the subtle. 
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sfTRA III. 1 . 5 . 

^ ai ^ §'!'?%: II ^ I ^ I V. il 

rjathiinie, in the first, in tlio beginning, (in connection with the first 
oi)Iation in the first fire). Asravanut, on account of not being men- 
tioned, for want of mention, Iti, thus. %l Chet, if. ^ Na, not, no. ^T5 

'JVih ('va, those very, the same, (the waters'’, ff Hi, because of. tlpa- 

patteh, on account of agreement, l)ccauso of fitness. 

5. If it bo objected that water is not mentio])ed in 
the first oblation, and theiefore, the soul does not go accompanied by 
water, we reply, that even in the first oblation, water is verily meant 
l)y the word Sraddba, for that is the most appropriate meaning of this 
word in that passage.- -290. 


eOM.MKNTAUV 

ffhjerlion : If water be the eddatien in all the five oflcrings, then, 
of course, it will ho appropriate to say that iho soul goes enveloped in 
water, and that in the filtli t)hlati()n water gets the name of man. But 
that is not tlu^ case. In the first hre we do not find that water is men- 
tioned as an oblation, on the other liand, Sraddlia or faith is mentii)ned 
there as first oblation ; for the text says : ‘‘In that fire the Devas offer 
Sraddba.” Sraddlia is a well-known name of a mental attitude and 
moans faith or belief, and it never means water The otlier four oblations 
of Soma, Kain, etc., liavo something of water in them, and they may be 
explained as water, but Sraddba, by no stretch of language, can be called 
water. Therefore, from this text of the Chhandogya IJpanisad, we cannot 
deduce the conclusion that tlic soul of the dead goes enveloped by \vater. 

Reply : To tliis objection, the Sutra replies in its second portion, 
that in tlio first tiro also, is the oblation, because the word 

Sraddba there must bo interpreted as meaning ‘vAnter.’ Why should it 
be so interpreted ? Because of its fitness, in connection with questions 
atid answers. The question is 'Knoirest thou tvhy naier in the fifth o6/a- 
iion is called man ?’ This siiows that all the five oblations are of water. 
But in the first answer ^raddh^ is mentioned as an offering Consequently, 
Sraddba must bo taken there to mean water, otherwise tlie question and 
answer would not agree with each other. If the word SraddhS there did 
not mean wate?% then there would be a conflict between the question and 
the answer. Water is connected with all the five offerings here. If orad- 
dhfi did not mean water, then water would be connected with four offer- 
ings only. Moreover, the other four offerings—Soma, Rain, Food and Seed — 
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are described there to bo the effects of Sraddha. It is Sradclha ^vliich 
becoming more and more dense, modifies itself into those four. Therefore, 
it must be a substance belonging to the same categoiy as these four, 
for the cause cannot be different from its effect. And an effect is only 
a modification of the cause. Therefore, it is reasonable to inter[)ret Srad- 
dli^ to mean water liere, wlioso effects are the Soma (or tho l)eva(;hanik 

body), Rain (the astral body). Food (the otherial body), and Seed (the 

physical body). Ilonco Sraddlia there must bo inteipreted as water. 

Moreover, in the Siaiti “Sraddlui indeed is water” (Taittiriya Saiiihita, 

L, 6. S. 1) this word is expressly iis(id to denotes water. It cannot mean 
hero ‘belief or ‘faith,’ which is a funetiou of the mind, and which no 
one can take out of the mind and offer as an obhition to firi'. Hence it 
follows that tlie soul goes snrrounded by waters, Avhen it d(4»arts from tlie 
body. 

Rut another objection is raised by the opponent. Tho text iiK'ntions or 
may be inlerproted to mention tliat the waters go up and coim^ down, 
but throughout the whole section there is no mention of the Jiva going 
surrounded by water. In fact, the word Jiva does not occur at all in that 
section of the Chliaiidogya Upanisad. It cannot, tlierofuro, bo deduced that 
the Soul goes enveloped by waters. To this objection tlie next Sutra gives 
the reply. 


811THA III., 1. (). 

II A I n ^ II 

Ai5rutatvat, on account of this not b(3itig stated by tlie scriptures ; 
because not proved. Iti, llius, so. Chet, if. *T na, not, no. 
T^t&dikfirinSni, in reference to those who perforin sacrifices, &c. 
Pratiteb. on account of being soon in the Srnti, on account of being understood. 

6. If it be said, that the word Jiva is not inentioued at all 
in that section, we reply, it is not so, because the whole section i.s to 
he understood as referring to tliose who perform sacrifices and otfior 
good works. — 297. 

COMME.\’TAKY 

The word ‘A^rutatvat’ means because not proved. In that Chhandogya 
Upanisad, tlie going of the performer of good works to Moon is montionod. 
The performers are Souls and not Waters. In the Chhandogya Upanisad 
(V., 10. 3 and 4) the Pitfyana is tlius described : 

sftT ^ ^<TiTr*T3P<T^f>ar ijiTrgcfft 

II A II 
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:J. litjt they who Uvinsi; in a villat^e practise (a life ofj sacrifices, works of public utility 
md aluis, they go to the siiiolvc, from smoke to night, from night to the dark half of the 
moon, from the dark half of the moon to the six months when the sun goes to the south, 
but lhv‘-y do not rcaf-b the year. 

4. From the inonths tliey go to the wa)rld of the fathers, from the world of the 
fathers to the rther, Irom the ether to the moon. That is the s|;)arkling Soma. I fere they 
are oaten by the Devas. yes, the Devas eat them. 

From this wo iimlerstnnd, that tho porfonmu’s of sacriticos and so on, 
having r(‘aob(Ml tin' astral plaiu^ (Oliaiulr«ilo!<a\ got tho namo ol’ ‘'Soniaraja.'’ 
This tooliiiioil naim^ “Somanijii" n appli(iil hern to tho Soul. That vuny 
woinI \\(^ iiml usod in ooniioction with tho first olloriiig (Chliriiidogya 
Upanisad, 4. 2). 

V'qr: ergj II H II 

‘J. On that altar the Dovas (or Pranas repre-jented ]>y Agni, ete.) oiler th(i Sraddlnt 
liljation (consisting of water,'. From that oblation rises SomarAja. 

Now, Uiorofor(‘, the sann* \vord heiiig tnnployod in both plncos, wo 
bold that tho Soul, in tho moon piano, gets a body consisting of Sraddha, 
a body c-allod Soma, 'riioiigh tho worl diva is not oxpi'ossly used in 
e,onn«‘ction with those oblations, yet body Ixdng ih(‘- ai)odo of diva, and 
its natnv(‘ luMiig to bo the abodo of diva and diva only, tln^ word body 
is son\oiimos used to donote tho Soul In (»iher words, tlu' connotation of the 
word body (‘n tends up to tin* Soul llenci' the “watm's’' only do not gof 
but tlx,* fliva snrroimdfwl by waters goes up. 

Now anoth*r objooti.ui is raisiMl This eolostial body whioli tlio diva 
ussnmos in the lu'nvon-won'ld is callod Somiraj), Tiofiilgmit nectar. The 
same toxt, OhhrinJogyu Upinisad, {V , 10. d), also mentions that tins 
Soinaraja, the sparkling n-'ctar, is iho drink of the [)(‘vas, and that llu^ 
Devas eat this body. Sinc' tho Dovas eat this Siunaraja W?/ wo cannot 
say that it moans tlx* Soul in his heavenly garb, for no om^ can oat tho Soul. 
To this objo(jtioii the ii(‘\t Sutra gives tho n ply. 


sfrin. iiT.. 1.7. 

^Rlrq^T^mr fl II ^ 1 n ^ II 

WW Uhiiktam, niotnpbovical partial Ya, or. Anritinavit- 

tviit, on account of their not knowing the self. ?m Tatliil, so. f? Mi, because. 

DnrSayati, (tho seripturcl siiows. 

7. Tho.Iiva called Soniaraja is said to ho tho food of the Dova.s 
in a figurative .sonso only, hecause they do not know tho Sidf, for thu.s 
tho Sruti doclaros.-— 29S. 



JBMsyu.] 


I PADA, I ADHIKARANA, Su. 7. 


433 


COMMENT ART 

The word ‘VS’ or “or” has tlic force here of n'Diovinp: tlie doubt. 

The Jiva termed SomarSja is said to bo the foo<i of the Devas, in a 

metaphorical sense only, and not literally. It is said to bo the food, 
because it gives pleasurable enjoyment to tlio Devas. Tlie reason lining, 

such souls are servants of the Devas. They are servants, because they 
do not know tlie Self. The Sruti also declares that tliose wlio do not 
know the Self become servants of the Devas. In the llrliadaranyaka 

Upani§ad, (I., 4. 10) we find : 

€ Jrgsjjrjut 

J? ^4 ^Rf ir§jr?if)fa *1 ugfa aisqc ^ i ^irut 

jfrs?jji ^qetigqp^^rsNlsfafalfa ^ gai ^ agr f % ?fg: 

’T?i 4) gsqj ftig agg a>-rr^'d 

ftg .a^fissTgsgi f4«: II ?» II 

Verily in the beginnill^c this was Brahman, that Brahman knew (itw) Self only, 
Baying, ‘I am Brahman.’ From it all this sprang. Thus, whatever Deva was awakened 
(so as to know Brahman), he indeed became that Brahman ; and the same with llsis and 

men. The Rsi Vdmadeva saw and understood it, singing, ‘J was Manu (moon), [ was 

the sun.’ Therefore, now also he who thus knows that he is Brahman, bceomes all this, 

and oven the Devas cannot prevent it, for he himself is their Self. 

Now if a man worships another deity, thinking the deity is one and he another, 
he does not know. He is like a beast for the Devas. For verily^ as many beasts nourish 
a man, thus does every man nourish the Devas. If only one bcfist is taken away, it is 
not pleasant ; how much more when many are taken. Therefore, it is tjot ])Ieasant to 
the Devas that men should know this. 

The sense is this. It is not possible to eat the soul as food ; therefore, 
the soul becoming the food of the Devas moans that it is a source of 
enjoyment or satisfaction to the Devas ; and tlie word food is used in a 
figurative sense. In fact wo find the use of the word food in this sense, 
in sentences like the following : “The 7ai6yas are the food of the Kings, 
the cattle are the food for the Vaii^yas,” where the word food is evidently 
used in a metaphorical sense, and means tlui source of enjoyment ; for the 
King derives the greatest part of his revenue from the Vaiftyas (th^ great 
agricultural and mercantile class) ; while tlie source of tlie wealth of the 
VaiSyas is their cattle. 

If the word food were to be taken in its literal sense, then all the 
rules about sacrifices like Jyoti§toma and the rest, would be useless. If 
the Devas were to. eat the souls, that go to the lunar world, why would 
men then exert themselves to go there, and why would tfiey perforni 
sacrifices like Jyotistoma and the rest by which they reach that world. 

55 
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Hence, the conclusion is tfwit the soul goes to the otlier world enveloped by 
permanent atoms, (in order to seri'c the Devas). 


Adhikarana IT — Does the soul come back on earth with a 
portio'n of its Karmas or after totally exhausting all its 

Karmas f 

Visaya\ In the Clihfindogya Upanisad (V., 10. .5), we find the following 
text after “But they who live in a village sacrificing, etc.,” which describes 
the method of return from the heaven-world, of those who go there by 
the Pityyana path. 

II H 

Flavinj' dwelt there, till their (good) works are consumed, they return again that way 
as they came, to the ether, from the ether to air. Then the sacriticer, having become air, 
becomes smoke, having become smoke he becomes mist. 

vjii ^ ffa 

?ft ?ft a4j»j5 o.i ii t ii 

Having become mist, he becomes a cloud ; having become a cloud, he rains down. 
Then he is born as rice and corn, herbs and trees, sesamurn and beans. P^om thence 
the escape is beset with most difficulties. P'or whoever the persons may be that cat the 
food, and beget offspring, he henceforth becomes like unto them. 

Doubt : Now arises the doubt : Is the soul returning from heaven 
accompanied by any remainder of its works or does it descend having 
exhausted all its Karma ? 

Purvapaksa : It returns Imving fully enjoyed the fruits of its Karmas, 
and without any remainde'r. 'fho wonls ‘Y’tvat-sampatam’ in the above text 
show, that they do not return till all their works are consumed. 
Another text also shows that when the md of the Karma is reached, then 
the soul returns from heav(m. That text is of the Brhadaranyaka Upanisad 
(IV*, 4. 6.). 

^ And here there is this verse: **To whatever object a man’s own mind is attached, 
to that he goes strenuously together with his deed ; and having obtained the end (the 
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last results) of wfiatever dml he does here on earth, he returns again from that world 
(which is the temporary reward of his deed) to this world of action. 

So much for the man who desires. But as to the man who does not desire, who, not 
desiring, freed from desires, or desires the Self only, his vital spirits do not depart 
elsewhere, —being Brahman, he goes to Brahman. 

Here also the words ‘Antamkarinaiialj’ show that all Karraas are 
exhausted, before the soul returns to earth. Therefore, the descent of 
the soul is without any remainder. The word ‘Sampata’ means literally 
Karma, that which carries one to Bvarga Jjoka, (\Sampatante anone svar- 
galokam iti sampatah’). The word AnuAaya means that part of the Karma 
which remains over and above the part enjoyed in heaven, and which 
causes experiences in another life, (‘Anui^oto kartaram phala-bhog&ya'). 
Hence it follows, that when the fruit of entire Karma has been enjoyed, 
there is no remainder which can follow the soul, and start a now scries of 
experiences. 

Siddhdnta : The soul, in its descent from heaven, comes with a 
remainder of its Karinas, namely, that portion of it which is not exhausted 
in heaven world, and for which the proper place of fruition is the lower 
world. This is shown in the next Sutra. 


SUTRA in., 1. 8, 

II ^ I ? I X II 

K^ta, of what is done, of the Karma. Atyaye, at the end, at the 
exhaustion, Anu^ayavan, with a remainder of the (Karma). 

Drsta-smYtibhyam, from Sruti and Smrti 

8. The soul returns on earth with a remainder of the Karmas, 
as is proved by the Smrti and Sruti texts.— 299. 

COMMENTARY 

The fruits of Karmas, like sacrifices and the rest, which were per- 
formed with the object of attaining the heaven world, and enjoying 
hfliyjpess there, are entirely exhausted in heaven. Then the body of 
enjoyment, which the soul had assumed in the Chandraloka, (literally, the 
world of gladness) is burnt up in the fire of grief, caused by the coming 
approach of the fall to the earth ; and the soul returns with the remainder 
of Karmas other than the good ones. The heaven-carrying Karmas called 
Sampftta (literally, heaven-soothing energy), are all exhausted in their 
entirety. But there are many good and bad deeds, besides the SampSta 
works, performed by the soul. Those Karmas are the AnuSaya or remain-* 
der, with which the soul returns. This we find from the very text of the 
same ChhSndogya Upani§ad in the next verse (V., 10. 7): 
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«r If wnftJl’itnrr f ^ fr 

fT I qi»I Jt 5f f m ^ ^ 

qi II 

Those (|nic,kly falling souls, whose conduct has been Rood, will indeed attain some 
Kood birth, the birth of a Briihmai.m, or Ksatriya, or a Vaisya. But those quickly faUing 
souls whose conduct has been evil, will indeed attain an evil birth, the birth (of a keeper) 
of a dog or of a hog, or a Chanddla. 

Ihc word Ramaniya-charana’ means works which are Ramaniya or 
good, that is to say, the remainder of works which is good. If the remain- 
der of the work is good, it is called ‘Ramaniya-charana.’ The word 
‘AhhvyfiAa’ means the quick-comer and is derived from the root ‘As’ with 
tlie affix ‘Kvip’ preceded by the proposition of ‘Abhi.’ The word ‘Ha’ 
means indeed, Yat’ means when. The following Smfti text is also to 
the .samo effect : 

If 551^ ^ 

They enter into this world with the remainder of both their good and bad works 
in order to reincarnate. 

Hence it follows that the soul descends with a remainder. 

The word ‘Yavat-sampatam’ docs not mean tlio exhaustion of all 
Karmas, but the exhaustion of the lioaven-mounting energy, the energy 
that took tlic soul to heaven, and which is exhausted in heaven- world by 
the enjoyment of unalloyed bliss. 

In the next Sutra the author shows the peculiar mode of descent of 
these souls. 

sfriu TTi., 1. 9. 

^ II ^ I n II 

Yatliii, as. Itam, gone, went Anevam, not thus, by 

different steps. ^ Oh a, and. 

9. The soul descends partly by the same path as it ascended 
and partly by a different path.— -300. 

COMMENTARY 

The soul, returning from the Chandra-world, with a remainder of 
its work, does so by the path it went but not wholly in that way, but by 
a difforent way also. Tlie ascent takes place by the following stages : 
smoke, night, etc., as mentioned in the following verses of tho Chhandoera 
Upani^ad, V., 10. 3 and 4. 

, ^ m 5iifh?ftrei?r it tjjnf fii 
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But they who living in a village practise (a life of) sacrifices, works of public 

utility, and alms, they go to the smoke, from smoke to night, from night to the dark 

half of the moon, from the dark half of the moon to the six months when the sun 
goes to south. But they do not reach the year. 

TtstT fi II V II 

From the months they go to the world of the fathers, from the world of the 
fathers to the ether, from the ether to the moon. That is Bomrdja. Here they arc 
eaten by the Devas, yes, the Devas cat them. 

Tho method of descent, given in the next verse, shows tliat it agrees 

to a certain extent with the way of ascent, namely, so far as smoko and 

other aro concerned, for those two are Cv)mmon to both the ascending and 
descending paths. Rut on the descending line, tliere is no mention of the 
night or the dark half of the moon and the rest. On th(^ other hand, there 
is the additional mention of the cloud, the rain and the rest. I his shows 
that the journey on the descending path, is partly by the same road as the 
soul ascended, and partly by a different road. 


Sl’TRA HI., 1 . 10 . 

II ? 1 ^ I ^ ° II 

Charanat, through conduct. Iti, thus, so. Chot, if. Na, 
no, not. uu Tat, that. 3cr5r^i!ir«rf fjpalaksanartha, meant to imply, meant to 
connote. Iti, so, thus, KSr§najinil}, (says, holds, thinks) 

KSrsnSjini. 

• 10. If it be objected, that the birth of the re-incar- 

nating soul is determined by its conduct, and not by the 
remainder of its unexhausted Karraas, we say it is not so, for 
according to Kfvrsijajini the word ‘Charatja’ or ‘conduct’ 

is illustrative of Karinas not exhausted in the heaven- 

world. — 301. 


COUMEKTARY 

Oly'ectlm : An objector says, it is not right to say that the soul 
gets a particular birth on account of tho remainder of its unexhausted 
Karmas, when it falls from heaven. The words ‘Ramaniya-charana’ 
and ‘Kapuya-charana,’ generally translated as ‘good conduct’ and ‘bad 
conduct,’ show that the birth is regulated by conduct and character, and 
not by unexhausted Karmas. The word ‘Charapa’ (conduct) and 
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‘Anu^aya’ ‘unexhausted Karma or the remainder/ are not synonymous. 
In fact, wo find the word Karma and Charana used in different senses. 
In Byhadftranyaka Upanisad, the re-birth is said to bo regulated by 
Kanna and Charana both, for the words used there are ‘Yath&kari* (as one 
behaves). Therefore, Karma or act (special performance of ritualistic 
acts) and Ach^ra or conduct (observance of the general rules of good 
conduct) are different things and have different significance and are 
differently employed in language. 

Though the word ‘Ane^aya’ means the remainder of unexhausted 
Karmas and ‘Charana’ means ‘conduct,’ yet it is not a serious objection 
to their denoting the same thing. For the text about ‘Charana’ is 
illustrative of remainder of Kaimias and the word ‘Charana’ is used there 
in a larger sense than the ordinary. This is the opinion of the sago 
Klrsn^jini. According to liim, the word ‘Charana’ is used in the 
Chhiindogya Upanisad (V., 10. 7\ as connoting by implication Karmas or 
ritualistic works. Because, it is a well known maxim of the Sastras, that 
Karmas or sacrificial works are the causes of everything that we see, 
including good conduct, etc. 


SUTRA HI., 1. 11. 

fi 

Anarthakyani, purposelessness, it is purposeless. Iti, thus, 
as. %1. Chet, if. Na, not. Tat, that, (conduct), Apek^atvftt, 

on account of the dependence, because it depends on that. 

11. If Karma bo the cause of all objects, tKea good 
conduct would be purposeless. It would not be so, we reply, 
because the right to perform Karmas is dependent upon good 
conduct— 302. 


An objector says ; Character and conduct would not regulate 're-birth, 
if the due performance of sacrificial works be the cause of all that 
happens to a man. To this, we reply, that the rules enjoining good 
conduct are not useless, because the right to perform sacrifices is itself,, 
dopendcut upon the possession of good conduct. A person devoid of good 
conduct is not entitled to perform those works. As says a Smyti 
“A person who does not perform his doily prayers, and is always impure, 
is unfit for all religious works.” This being so, religious works are 
fruitfal in the case of that person only who possesses good couduct 
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Therefore, by the word conduct is to bo understood Kanna liere. Tims 
the opinion of Klvr§n§,jini is that the word ‘Charana’ of the text implies 
Karma. 


silTUA III., 1. 12. 

^ 11 ^ I n P. II 

SuVrta, good or riglit(‘ ms do(uls. Diiskrtfv and bad or un- 
righteous deeds, Kva, only, Iti, thus. ^ 'Pu, l)ut. [hldai’ih, (says 

or tliinks) Hadari. 

12. But Badari is of opinion that the phrases liania- 
giya-charapa’ and ^Kapuya-charana’ mean good and evil works 
only. — 308. 


OOMMKNTAKY 

The word ‘hut’ is employed in the Sutra in order to s(‘t aside the 
view of Kdrsnajini mentioned ahov(\ Bddari is of opinion that by the 
word ‘Charana’ is meant here good and bad deculs In tlu‘ phras(‘s lik(* 
‘Punyam karma acharati/ the v(‘rb Ach^ra takes for its object the word 
Karma. Therefore, the word ‘Charana,’ means Karma. Wluin it is possible 
to give to a word its principal meaning, it is not desirable to interpret it in 
a figurative sense. The word Charanam, Annstlianam, and Karma are 
synonymous. Good conduct is {\lso a particular kind of Karma only. 

j^ole : Every holy work enjoined by the Rcripturc is technically a Karma, (iood 
conduct is also enjoined by scriptures, sometimes, by direct texts and sometimes by 
implication, and thus it may also be called Karma in the broader sense of the word. 

Though " X6fijlra and Karma in this view are one, yet they are spoken 
of somctimell as different, on the maxim of “Kuru-Pandavas” Though ^ 
the Pandavas were also Kurus yet in th(‘ phrase Kuius and Pandavas 
the word Kuru is used in a narrow(*r sense. Tlio force of the word only 
in this Sutra is to iiidicah* that tliis is the opinion of the author of the 
Siitras. conclusion is that since by th(» word Charana is mentioned a 

particular kind of Karma, therefore, the soul descends with a remainder of 
its Karmas. 


; Adhikarana III. — Do the evil-doers also go to the 
Chandra-loha f 

It was mentioned above that tliose who perforin sacrifices and so 
on, go to the moon-world and descend from it with the remainder of their 
works. Now is disrussed the question, whether the sinners, who do not 
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perform any holy works, also go to the Moon-world, and what is their method 
of ascent and descent ? In the tsav^sya Upanisad, verse 3, it is said : 

^ 5ft liT n ^ 

There arc the worlds of the Asuras, covered with blind darkness. These who have 
destroyed their self go after death to those worlds. 

Doubt : Now arises tlio doubt — Do the sinners go to the Moon-world 
or do they go to the Yama-loka V ^ 

Piirvapakm : The Pilrvapaksin maintains that the evil-doers also go to 
the world of gladness. The author summarises their view in the next 
Sutra which is really a Purvapaksa Sutra. 


SOTKA III., 1. 13. 

II n II 

Anistadikiirinilm, of those who do nDt perform sacrifices. 

Api, also. ^ Clia, and, Srutam, stated in the Hruti, dechired by scripture. 

18. The scripture declares that the iiou-performer of sacrifices 
and so on, also go to the world of gladness. — 304. 

COMMENTARY 

Objection : The scripture declares the ascent to the world of 
gladness even of those persons who are non-performers of sacrifices and so 
on, just like those who perform these works. In the Kau^itaki Upanisad 
(I., 2), it is declared that all go to the Chandra-loka. 

^ ' ■-» 

All who depart from this world (or this body) go to the Moon. 

Tile world all shows that it is a universal proposition, without , any 
qualifications. Since all who die, must go to the world of gladness, it 
follows that the mnners also go tliere. This being so, the above tcxl of the 
i^&vSsya Upanisad must be interpreted as a threat, in order to make men 
desist from evil deeds : for there is no such place like the lap^of the 
"Asuras. 

If this be so, then wliat is the difference between the sinnqjjs and the 
holy men, for both go equally to the land of joy, after their death ? Both 
have the same fruit. To this we reply, there is a vast difference in their 
conditions. The sinners in the world of joy, do not experience any happi- 
ness (because they have not got the vehicles to enjoy that world), they 
remain there in a state of swoon. 
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Siddhdnta : The sinners do not go to tlie Moon-\vorld, but to the world 
df punishmdut, as is sIiovtu by the next Sdtra. 

SUTRA m., 1. 14. 

iM n n » li 

SamyanianOi ia or after the punishment (of Yama) in hell. 3 but, 
further ^3^^ Auubhuya, having experiencetl Itarosain, of the others, 

('/.c., of those that do not perform sacrifices), AroliSvarohau, ascent 

and descent {i.e., coming to worldly existence and going to still nether 
regions). Tat, of them, Oati, (about their) courses. DarSantit, 

owing to or from the Scripture. 

14. But of the others (namely, sinners) the goin^ is to the 
city of reform. Having suffered there, they come down on earth. 
Such is their ascent and descent. And this is the path described in 
the Scriptures— 305. 


(’OMMENTAltY 

The word ‘but’ indicates the setting aside of the Piirvapak§a. Of the 
otliers who do not perform lioly works and the rest, going is to the city 
of Yama called Saiiiyamanu. There liaving suflered the punishment intlicted 
by Yatiia, they come back here again—such is the nature of their ascent 
and descent. How do you know this ? Because of the following text of the 
Katha Upanisad, (L, 2. 6) : 

^ IK II 

' The way to the supreme Liberation does not appear to the child deluded by the 
illusion of wealth and acting carelessly. He who thinks that this world only exists and 
not the other, falls again and again under my control. 

This shows that the souls of sinners go to the world of Yama and are 
there punished by him. 

suTUA nr. 1. 15. 

^11 u u 

Sinaranti, they remember, declare in tlie Sinvtis. =4 Clia, and. 

15. ‘The Sinrtis also declare the same fate of the sinners. 
— 30G. 

COMMKSTARY 

In the Bhagavata Purfina it is thus mentioned. 

56 
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They are quickly carried to the abode of Yama, by the path of the ainners, on which 
they travel with great pains, constantly rising and falling, tired and swooning. 

In another verse it is said : 

All these sinners come under the control of Yama, O Lord. 

Sages thus declare that the sinners come under the jurisdiction of 
Yamut 


SLTRA m., 1. 16. 

m \] ^ s II 

'*rfq A pi, also, moreover, ^ra Sapta, the seven (the liclls) 

16. Also according to the Smrti the Hells arc seven. — 307. 

cMl I fciOTPR g 11 

Thus the Bharata : “The temporary Hells are said to be Eaurava, Mah^raurava, Vanhi, 
Vaitaranl and KambhipiSka ; and the two eternal Hells are called Darkness and the Blind 
ing Darkness. These are the seven chief hells in the ascending order of horribleness. By 
regularly going through these only, ascent or descent takes place.” 

Thus sevon llolls aro declared in the Smrti to he tlie place of 
punishment for the sinners. They go to those places and not to the land 
of Joy. The force of the word also in the Sutra is to include all those 
other Hells mentioned in the Bhagavata Parana at the end of the fifth 
Skandha, Avhere twenty hells are described. ^ 

If Yama lias jurisdiction in Hell to punish all the sinners, does it 
not contradict the rule that all power belongs to the Lord, and that He 
punishes and gives rewards ? The answer to this objection is given in the 
next Sutra. 

SVTRA TII., 1. 17. 

II w ii 

Tatra, there (in those hells), Api, also. Tad, of those (the 
others, the Jivas in hell) or of Him. VySp&rlit, on account of acitfity, 

guidance, Avirodhal),*no contradiction. 

17. There is no cantradiction because His activity is present 
there also. — 308. 

COMMENTARY 

The saying that the Lord is the punisher is not contradicted by the 

fact that Yama and the rest are the actual inflicters of punishment. They 
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are gaided by the command of the Lord, in the act of punishment. It is 

a well-known fact in the PurSnas, that Yaraa and others punish the 
sinners, under the command of the Lord. 

An objector says : It may be possible for the sinners also to ascend 
to the world of Joy, after having expiated for their sins by suftoring 
punishment at the hands of Yama. Tiiis must be so, because the Kau§i- 
taki Upani^ad uses the word all, when it says : ‘All who depart from 

this world go to the land of Joy.” This view is set aside by the next 

Sutra. 


RITUA IIT., 1. IK. 

It II 

Vidya, of knowledge. Karmanoh, and of KHrma of action, g 

Tu, only, but, Iti, as, so. Prakrtatvat, on account of these being 

the topics. 

18. But the sinners never go to the world of Joy, because 
tlie topi(*. relating to tlu^ two paths iji the Chhandogya IJpanisad 
is confined to men of knowledge and men of work and has no 
reference to sinners. — 


COMMENTARY 

The word ‘But’ sots aside the view propounded by the objector. 

The word ‘Not' is to bo read into the Sutra from the preceding Sutra 

(IIL, 1 11). The sinners never go to the world of Joy, because the two 
paths Devayana and Pifryana are trod by two sorts of men, and by none 

other. Men of knowledge go by the path of the Devas to the world of 

the Gods, and men of work go by the path of the Fathers to the 
land of Joy. The Chhandogya Upani§ad (V., 10. 1) declares that men of 
knowledge go by the path of the Devas ; while V., 10, 3 declares that 
men who perform sacrifices go by the path of the Fathers. Thus the 
world of Joy which is reached by the path of the Fathers is meant only 
for those who living in a village practise a life of sacrifices, works of 

public utility and alms. It is not meant for those who do not perform 

sacrifices. This being so, the word 'AW in the Kau§ttaki Upanisad (I., 2) 
must be interpreted in a restricted sense, namely, all those persons who 
perform sacrifices go to the Moon. 

If the sinners do not go to the world of Moon, then no new body 
can be produced in their case ; because, there is no fifth oblation possible 
in their case, and the fifth oblation is dependent on one’s going to the 



444 VEDlNTA-Sf^TRAS, IIT ADHYIYA. [Oovinda 

Moon. Thorefore, all must go to tho Moon, in order to get now embodiment. 
This objection is answered by the next Sutra. 

SUTRA ni., 1. 19, 

^ II ^ I n u II 

^ Na, not, no. Tvtiye, in tho third. ^«IT Tatha, so, such, thus. 

Upalabdheh, it being perceived or seen to bo. 

19. Tho fifth oblation is not necessary in tho case 
of tlioso who go to the third place, because it is tlius declared in the 
Scriptures. — 310. 


COMMEMARY 

Those who go to tlio “third” place, do not depend on the fifth 
oblation for getting a now body. Why do we say so ? Because it is thus 
perceived in tho Scriptures. In tho Chhandogya Upanisad Pravahana 
daibali puts this question to Svetaketu : “Do you know why that world 
never becomes full ?” In answer to this question ho says (Chli^ndogya, 
V., 10. 8.) : “On neither of these two ways those smaller creatures (flies, 
worms, etc.) are continually returning of whom it may bo said live and 
die. Theirs is a third place. Therefore, that world never becomes full.” 

Those creatures who do not go either by the path of I)(^vayana or of 
Pitryfina, are tlie small creatures, who are classed as insects, mosquitoes, 
etc. They return by a different path, and their return is very quick. 
About them it is said “live and die." That is to say, these small creatures 
are continually being born and are dying. This constitutes the third 

place. Tho sinners are called small creatures because they assume 
the bodies of gnats, insects, etc. Tlieir place is called the “third” 
place, because it is neither tho Brahma-loka, nor the Dyu-loka. 
Therefore, those who are not entitled to go by the path of the 
Devas to Brahma-loka, because they do not possess knowledge, nor are 
entitled to go by the path of tho Fathers, because they have not performed 
sacrificial works, are the pitiable creatures who are born as mosquitoes, 
gnats, etc. They constitute a third class. Hence tlie Heaven- world n(jf6r 
becomes fnll, because these sinners never go there. The origination of 
their bodies is in the third plane, tho fifth oblation is not necessary in 
their t^e. 

\ SUTRA in., 1. 20. 

^ ^ II H o II 

Smaryato, is recorded, is said in tho Snaftis. Api cbfi, aad| as 

well as, moreover. 5fli^ Like, in the world, 
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20. The Sinrtis record that in this world also the fifth oblation is 
not necessary in their case. — 311. 

COMMKNTAKV 

In the Smrtis there are accounts of some holy persons boinfr born 
without the fifth oblation. The getting of body by the fifth oblation is 
the usual course of nature* But holy men like Drona, etc, wcu’c born with- 
out a mother and Dhrstadyumna» etc., without a father. In their case the 
number of oblations was incomplete. It is possible t!iat an embodiment 
may take place without passing through the five oblations or stages men- 
tioned ill the Ciihandogya. Tn other words, sexual generation is not a 
universal law of nature, for we sec exceptions to it in the cases of lower 
creatures ; and in the cases of some specially meritorious human beings 
like Drona, Dhrstadyumna. 


sfruA nr., 1. 21. 

\\\\ II 

Dar^anat, on account of direct perception, or being S(‘cn. ^ Cha, 

and. 

21. And it is seen that beings originate independently of sexual 
union, and tlic Scriptures so describe it. — 312. 


COIVLAIENTARY 

In the Ciihandogya Upanisad (VI., 3. 1), we find three origins mentioned 
with regard to all beings : 

^ ii 

Of these beings verily there are three sources only (namely, the Fire, the Water and 
the Earth). All living beings are produced either from an egg, or are viviparous, or are 
produced by fission. 

Hero the boat-born and the plants are mentioned as originating 

without sexual union, and so the fifth oblation is not absolutely necessary 
to procreate the body. It thus follows that procreation by sexual union 

is possible in the case of those Jivas only who ascend to the world of Moon, 
and descend thereform to take up a human birth. But those whoso I^rma 
is not such as to take them to the Moon-world, their re-birth takes place 
in lower organisms, without the fifth oblation. In their case the re-birth 
may take place from mere water without the fifth oblation. In the Scriptures 
we do not find any prohibition to the contrary. 

But^says an objector — we do not find any mention in the text quoted 

by you of beings orginating from heat It only mentions three kinds of 
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reproduction, natnoly egg-born live-born, and born by fission. This objection 
is answered in the next Siitra. 


soTiiA in., 1. 22. 

II \ I n II 

Tftiya, the third, Babda, term, or word of sense. 

Avarodhab, description, including, Samiiokajasya, of that which 

springs from heat, on account of the feeling of liorror. 

22. The heat-born is included in the third word (namely, 
Udbhijjam of the above text.) — 313. 

COMMENTARY 

In the third word Udbhijjam is included the sweat-born or the heat-born 
also. The word Udbhijjam literally means born by bursting through ; 
and it applies (to the plants, because they burst through the earth, 
and to the licat-born also, for they burst through water). Thus the origin 
of both is similar, because both are born by bursting through. The 
difference between them consists only in the fact that the plants arc 
permanently rooted to the soil, while the heat-born are moving creatures. 
It is looking to this characteristic of locomotion or its absence that they are 
diflerently classified. But if the method of reproduction be taken as the 
basis of classification, then the plants and the lieat-born may be put in the 
same category, for both reproduce by fission. Thus the settled conclusion 

is that those who do not perform sacrifices and so on, do not go to the land 
of Joy. 


A.dhikarana, IV^ — The soul on its descent from the Moon-^world does 
not become identified with its temporary abode. 

It has been shown above that those who perform sacrifices and the rest, 
go to the world of Moon, and having dwelt there till their works are 
consumed, return to this earth with a remainder of the Karmas (Auu6aya) ; 
and accompanied by the permanent atoms (Bhuta Ruk§ma). The method of 
tliis^ilescent is given there (Chhandogya, V., 10. 5) thus : 

liaving dwelt there, tUl their works are consumed, they return again that way as they 
Ciittne, to the ether ; from the ether to the air. Then the sacrificer, having become 
air, becomes smoke ; having become smoke, he becomes mist ; having become mist, he 
becomes a cloud ; having become a cloud, he rains down* Then he is born as rice and 
coni, herbs and trees, sesamum and beans. From thence the escape is beset with most 
difficulties. For whoever the persons may be that eat the food, and beget offspring, he 
bepceforth becomes like unto them, 
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This passage shows that on its descent, the soul becomes ether, 
air, etc. 

Doubt : Does this “becoming ether, etc,” moan becoming absolutely 
ether, etc., or attaining similarity with it ? 

Purvapaksa : The Purvapaksin maintains that becoming other, etc., 
means attaining identity with ether, etc. It docs not mean merely getting 
similarity with it. It it meant similarity, then the passage would require 
to be explained metaphorically, and by Laksan^. It is a maxim of inter- 
pretation that Laksan^ should be avoided as far as possible. The result 
is that the soul, in its descent, does absolutely become identical with ether, 
air, etc. 

Siddhdnta : The soul does not become identically ether, etc., but 
becomes similar to them only, as is shown in the next Sutra. 


SUTRA iir., 1. 23. 

H ^ H I II 

Tat, with those, the others. Sftbhdvya, being similar, simi- 
larity, a similar state. Apattih, attaining, entering into, Upa- 

patteb, there being a reason or possibility, it being reasonable or possible. 

23. The descending soul enters into similarity of 
being with ether and so on ; since there is a reason for this. 
—314. 


COMMENTARY 

“Becoming ether, etc.,” moans getting similarify with these. Why 
do we say so ? There is a reason for it. The astral body (Somar^ja) 
assumed by the soul in the Chandra-loka was taken for the sake of enjoy- 
ing the pleasures of that world : that astral body (literally, the body of 
water) melts away like ice under the rays of tho burning sun ; and when 
the Karma is exhausted, that body is evaporated by the fire of grief, at 
the prospect of impending fall ; and thus^ the soul becomes disembodied 
like ether and then it comes under the control of air, and then it becomes 
united with smoke and the rest. This is a more reasonable construction 
to put on the above passage. For it is not possible for souls to become 
ether, etc., for one abstanoe cannot become another. And if a squI did 
really become ether, etc., then there would be no possibility of descent 
for it. 
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Adhikarana V. — The soul docs not stay long 
in ether up to rain. 

Doubt : Next arises the question : Does the soul in its descent 
through ether down to rain, stay at each stage for a very long time, or 
passes throngh it quickly ? 

Purvapabm : There being nothing to define the time of its stay, 
it remains indefinitely long at each stage. This Pdrvapak^a is sot aside by 
tlio next Sutra. 

SUTRA IIL, 1. 24. 

II ^ I n H « II 

5T Na, not. Atichirena, very long after. Yii^esat, on account 

of special (inference), it being distinctly stated. 

24. The soul does not stay ' very long in its stages through 
ether up to rain, on account of special statement to that 
effect.-315 

COMMKNTAUY 

The descent of soul through ether and the rest, is accomplished in a 
very short time, because there is a special inference to tliat effect. In 
the sentence following the description of the passing of the soul from 
ether up to rain, occurs the statement that tlie soul becomes rice or grain 
or the like. And the special statement is made that the passing out of 
that state is beset with great difficultio.s. The exact words are : 

Then he is born as rice and corn, herbs and trees, sesamum and beans. ^ From thence 
the escape is beset with most difficulties. 

The staying in rice and corn, etc, is for a comparatively long period ; 
from Avhich avo infer that the soul’s stay in the preceding stages is short. 
The escape from the condition of rice, corn, etc, being specially stated 
to be difficult, it follows that the escape from the condition of ether up to 
rain is not so diGBcult and hence quick. 


Adhikarana VL — Human soul is but a co-tenant with 
plants and animals^ but does not become so, 

Vis/tya : After rain, the Srutl dedates tM l\\e m\ 

mam-arn aiui "beans. 

Doubt Here arises the doubt — Are those souls descending with a 
remnant of their Karmas, themsel?® born ns rice, corn, etc., or do they 
merely cling to those plants, etc. 

Piirvapaksa : The souls are born as rice, corn, etc., and do not mwly 
cling to them. 
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Siddhdnia : The souls are not born as rice and corn, etc, literally, 
as is declared in the next Siitra. 

SITRA TIL, 1. 25. 

lU 1 U II 

Anya, by another soul, Adhi^thito, in what is oecupi(‘d. 

Purvavat, like the previous, in the manner already explained, Abhi- 

l^pat, on account of the scriptural statements. 

25. The souls merely clinc: to plants, which are 
animated by other souls, and do not become plants, because 
the statement here is similar to that in the previous cases of ether 
and so on. — 316. 


(WArENTARV 

The souls merely clin^ to the bodies of plants, otc., and do not them- 
selves become these, because thes<' plants, etc., have animating Jivas of 
their ov\[n. The souls are not born there, for the purpose of retributive 
enjoymeht. Why do we say so ? Because the present statement is just 
like the previous one about the soul’s becoming; ether and the rest. As 
the souls do not actually become ether and the rest, but are merely in 
contact with them, and are in a state of perfect dormancy, without enjoy- 
ing pleasure and pain, so they are merely in contact with rice, corn, etc., 
without experiencing pleasure and pain. They are perfectly inactive in 
that state, and have no experiencing. Where the text intends to declare 
that the soul experiences pleasure and pain as a result of its Karmas, 
it uses a different phraseology, as in verse 7 of the ChhSndogya, V., 10 : 

W ^ "TOTT II 'S (I 

Those whose conduct has been good, will quickly attain some good birth, the birth 
of a Br^hmapa, or a Ksatnya, or a Vaisya. But those whose conduct has been evil, will 
quickly attain an evil birth, the birth of a (keeper of a) dog, of a (keeper of a) hog, or a 
Oha^d^* 

'Therefore, the souls descending from the ^ Moon-world merely cling 
to rice, corn, etc., and are not literally born as such. 

SUTRA III., 1. 2(5 

Aiaddham, impure, hurtful, unholy. Tti, so, thus. ^ Chet, if. 

N®, no. ^bddt, on the ground of the Scripture, on account of the 

Wok. 
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26. U it be said that every sacrificial act is unholy, 
we say it is not so, because the scripture declares it so. — 
317. 


COMMEiVTARY 

Objection : An objector says it is wrong to assert that the des- 
cending soul merely clings to the bodies of rice, corn, etc., which are 

themselves animated by other souls, and that they are not born there for 
the purpose of retributive enjoyment ; for there are no Karmas left to be 
enjoyed in the bodies of plants, etc. Some Karmas are loft, wliose proper 
place of retributive enjoyment is the body of plants. All Karmas are 
of two sorts, namely, the sacrificial Karmas and non-sacrificial Karmas or 
conduct (Charana). The fruit of sacrificial Karmas is not fully exhausted in 
the Moon-world. No sacrifice performed with the object of attaining heaven 
is free from a tinge of impurity. All such sacrifices require the killing 
of animals and cannot bo said to be pure. For every killing is really 
a sin. The Scriptures declare “Ma hiriisy^t sarva bhutani,” let him not 
kill any animal. This declares a universal rule. The killing of animals 
in sacrifices, like “Agni^omiya’’ is unholy. Such a sacrifice is thus a 
mixed Karma. Its holy portion takes the soul to tlie Heaven-world, .and 

is exhausted there completely. Its sinful portion causes the soul to be 

born as rice, corn, etc. As says Manu in XIT., 9 : 

The soul is born as a plant owing to the sins committed by the body ; it becomes a 
bird or a beast for the sins of speech, and an outcaste for the mental sins. 

The soul is, therefore, actually born as rice, corn, etc., and is not a 
mere co-tenant with the Jivas of plants. 

Reply : The objection thus raised is not valid. The sacrificial 
acts arc not unholy, because the scriptures enjoin it The ¥eda 
declares ‘Agni§omiyam paSum Slabheta’, “Let him sacrifice an animal 
sacred to Agni-§omau.” Since the Veda enjoins the killing of animals, it 
cannot be unholy. For tjie right or wrong, holiness or unholiness "of an 
action, is to be learnt from the Veda alone. Therefore, those sacrifices 
which enjoin killing of animals must bo considered to be holy and 
cannot be considered unrighteous, because killing of animals in sacri- 
fices is enjoined by the Vedas. Let him not kill any animal is a general 
proposition, but to this there is the exception that animals may be killed 
in Yajnas like the Agnt§omfya sacrifice. Hence every killing is not a sin. 
A general proposition and an exception have different scopes, settled by 
usage, and so there is no conflict between them. Hence it follows that 
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the soul on its descent becomes rice, corn, etc., not to expiate for the sins of 
having killed animals in sacrifices for such killing is no sin; but it 
becomes rice, etc., in the sense of clinging to those plants and not really 
becoming plants. The soul is perfectly unconscious in these stages. 

What becomes of the soul after its clinging to the plants is next 
mentioned. 


SLTKA III., 1. 17. 

II ^ M I II 

Retaljsik, the sprinkler of the seed ; one who performs the act of 
generating, ^fhr: Yogah, conjunction with. Atha, first, or after. 

27. Then the soul unites with the being who performs the act 
of fertilisation. — 318. 


COMMENTARY 

After its passing through the stage of contact with plants, the soul 
enters the body of a person who performs the act of generation. This is 
mentioned in the same Upani§ad (Chhandogya, V., 10. 6). In the same 
verso which mentions its becoming rice, corn, etc, it is said : 

% m ii ^ il 

Having been in the mist, he enters the cloud ; having been in the cloud, he enters the 
rain (and falls down). Then he is born as rice or barley, herbs or trees, sesamum or 
beans, etc. From this point there is constant (tantalising) rise and fall. For whoever 
eats the food and begets offspring (the .Ttva) is there in that food and that seed. 

The text literally says,* for whoever the persons may be that eat the 
food, and beget offspring, he henceforth becomes like unto them This 
does not mean that the soul really takes the form of and becomes indentical 
with its procreator, for one thing cannot take the form of another thing. 
If it were to become literally the ‘Betas sik,’’ then there would be no 
possibilty of its getting another body. Therefore, it must bo admitted 
that the soul merely clings to the body of the “Betas sik” and does not 
become^ that body. This being so, the soul clings to plants, etc., in the 
preceding stages of plant life also. For there is no reason why it should 
be anything else. 


si5tra in., 1. 28. 

II X M I II 

Ybnelf, (after entering) the mother. ^riram, (obtaining) the 

gross body. 
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28. The soul next passes from the father into the mother and 
then obtains t]\e gross body.— 319. 

COMMENTARY 

The word ‘Yoneb’ is in the ablative case in the Sutra, but it must 
be construed in the accusative case here, and is governed by the participle 
“pravi^ya” understood here. The soul having left the father’s body, and having 
entered the mother’s worabi obtains a physical incarnation, in order to 
experience the consequences of the remaining Karmas. The family into 
which it is to be born is regulated by the nature of this remainder, as 
mentioned in Chh§.ndogya, V., 10. 7 : 

Of these those whose conduct here has been good will * quickly attain some good 
birth, the birth of a Brtlhmana, or a Ksatriya or a Vaigya. But those whose conduct here 
has been evil will quickly attain an evil birth, the birth of a dog, or a hog, or a 
Ohandala. 

Thus it has been demonstrated that the soul becomes a plant, etc*, in 
the same sense as it becomes other, etc. The whole object of teaching 
this law of reincarnation is, that the wise should realise that God alone is the 
highest bliss, and ought to be the sole object of quest ; and that the soul 
should get disgusted with this world of sorrow and try to seek the eternal 
bliss of the Lord. 

Here ends the first PMa of the third Adhy&ya. 



THIED ADHYAYA 

Skoond Pada 

fRTg ei sinfi. II 

May that love (Bhakti) for the Supreme Ijord purify the world. He has the body of 
Supreme Bliss and iu His Presence stand Wisdom and Dispassion with folded hands, 
obedient to His call ; and Occult powers are ever attendant upon Him, seeking for an 
opportunity to serve. 

In this P^da is doscribod Bhakti or intense love for God, which 
consists in a yearning to obtain the object of desire. The obj ct to be 
attained is Brahman, and in order to strengthen tho soul's lovo towards Him, 
this PMa describes the various powers of tlie Lord, such as His being a 
creator of the dream-world, His various AvatSras and their unity with 
Him, His essential form, His Self, His being separate from tho worshipper, 
yet being his inmost Self, and to bo obtained by Bhakti alone, His 
illumining both the worlds, His being all bliss, His manifestation being 
according to the idea of the person worshipping, His being beyond all, 
the giver of everything, and various other qualities like these. All these 
are described in this chapter. When a person desires to cultivate love, 
he requires to be convinced that the object of love has these qualities. 
When he is convinced of it, then he begins to love Him, otherwise not. 

Therefore, in the beginning, the author describes tho creation of the 
dream-world by the Lord. If any one else than the Lord was the creator 
of the dream-world, then the all-creatorship of Brahman would not be 
true ; and so far as dreams were concerned, He would not be the creator, 
but the Jiva or time would be the creator. If Brahman be a partial 
creator only, then there cannot be that intense Bhakti towards Him, 
wJiich the worshipper wants to cultivate. Therefore, in order to show the 
glory of the Lord, it is described that He is the creator of the dream-world 
as well. 


Adhikarav>cb /. — God creates the dream-world. 

Viqaya : In the Byhadllranyaka Upani^ad (IV., 3. 9-12) we have the 

following : 
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m 'RTw «HWii 

?»rT^ <iK5f(^r*j3=^ q^rraar^sir <T<5r>B5*n*l’ 

wrsfiwiifiKftfiqH irwnr q^qffr <? q^qfteq^ar gqfq?fr 

jnqiqqKW ^niqi #si gw: 

slfft II « II 5T as wr St <*r«iVn' ^ q»rr^r ?qq*inr^ <w: gisi^ 5q aqisif^r 

ga:; »Tqs=cqqT5!f^g. g^: g dq %?rsdT: g®«ft»r«rs 

5«qiftirei; «qrf^r: g:5t^ g fi[ 11 \o II d^; ^5ftqiT «iqf^ II ?=iitfir 
gawf*r^iqi?ftft II 5dWKiq' 5«itsi'^ g^ ii U ii 

farrq qftsf jrrqK^fr^ftfqr i t^sgdt g?q n n 

And there are two states for that person, the one here in this world, the other in 
the other world, and as a third an intermediate state, the state of sleep. When in that 
intermediate state, he secs both these states together, the one here in this world, and the 
other in the other world. Now whatever his admission to the other world may be, having 
gained that admission he sees both the evils and the blessings. 

And when he falls asleep, then after having taken away with him the material from 
the whole world, destroying and building it up again, he sleeps (dreams) by his own light. 
In that state the person is self- illuminated. 

There are no real chariots in that state, no horses, no roads, but he himself sends 
forth (creates) chariots, horses and roads. There are no blessings there, no happiness, no 
joys, but he himself sends forth (creates) blessings, happiness and joys. There arc no 
tanks there, no lakes, no rivers, but he himself sends forth (creates) tanks, lakes and 
rivers. He indeed is the maker. On this there are these verses : 

“After having subdued by sleep all that belongs to the body, he, not asleep himself, 
looks down upon the sleeping senses. Having assumed light, he goes again to his place, 
the golden person, the lonely bird. 

“Guarding with the breath (Pr^na life) the lower nest, the immortal one goes wher- 
ever he likes, the golden person, the lonely bird.’^ 

Doubt : Now arises the doubt whether this dream-creation of 
chariots, etc., is the work of the human soul or the creation of the Supreme 
Self? 

Ptervapaksa : The dream is the creation of the soul, for the 

saying of Prajftpati in the Chhindogpa Upani§ad (VIII., 7. 1,) shows that 

the human soul also has the power of creating by mere will-force, and 

has its Sahkalpa true, i. e., ha.s the power of realising all its wishes. 

Siddhdnta : The human soul is not the creator of the dream-world, 
as is shown by the following Sutra. 


SUTRA in., 2. 1. 

fl II ^ I H I ni 

Sandhye, in the intermediate (state or sphere\ Sir§tib. tiie crea- 
tion. ’iTW Aba, says (the Scripture), ft Hi, because. 
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1. Because the Scripture declares that in the dream-state also the 
creation is by the Lord— 320. 

COMMENT ARY 

The word ^'Sandhya'’ means dream, as we find from the above 
passage, ‘and as a third an intermediate state, the state of sleep.” It is 
called “Sandhya” or the intermediate state, because it is midway 
between waking and the deep sleep state ; between the “JSgrata” and 
the “Susiipti.” The creation of chariots, etc., is verily by the Lord and not 
by the human self. Why do we say so r Jlecause the same text says “Sa- 
hi kartli,” “He indeed is the maker." The sense is this, the Supreme 
Self creates chariots, etc., in the dream state, which exist so long as the 
dream lasts, and wdiich are perceived not by all tlie Jivas, but by the 
person seeing the dream alone, and which are created as fruition of the 
minor works of the Jfva. In order to reward the soul for very 'mioor 
Karmas, the Lord creates the dreams. Tlie Lord possesses mysterious 
powers, creates by the mere force of His will and so it is possible for Him 
to create these dream-objects, while the human soul has no such power. 
In another text also the dream-creation is said to be the work of the Lord : 
(Katlia Up., IV., 4.) 

The wise, when he knows that that by which he perceives all objects in sleep or in 
waking is the great Omnipresent Self, grieves no more. 

The Jlva has also the power of creating by mere will-force, and is 
also “Satya-sahkalpa.” but only in the state of Mukti. Tho Mukta Jiva 
creates the world there, but that is not a dream-world. The Mukta Jivas, 
like Masters, have divine creative power, but it has nothing to do with the 
dream-creation. 


siiTKA m., 2. 2. 

II ^ R n II 

Nirmataram, the maker. Cha, and Eke, some. 
Putradayab, sons, etc. ^ Cha, and. 

2. Because one class of texts declares the Lord to be 
the creator of the dream-world as well, as of sons and the 
rest— 321. 


COMMENTAEY 

The followers of one ^akhS, namely the Kathakas, state in their text 
that the Supreme Lord is alone the creator of all Kamas in the dream- 
state for the dreamers (Katha Up,, V., 8.) 
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w ^ sRm s^t Prf&mras i 5 * 5i«5?w 1 

ftwr: fI5 W«=^ I ?a53^ II II 

He the Highest Person, who is awake in us while we are asleep, shaping one lovely 
sight after another. That indeed is the Bright, that is Brahman, that alone is called the 
Immortal. All words are contained in Him and no one goes beyond Him. This is that. 

The term Kama here denotes such things as sons and the like, 
which are objects of desires, and does not denote mere desires. It is used 
in this sense in the previous passage also, such as, “Ask for all KSmas 
according to thy wish.” (Katha Up., I., 25). And that the word Kama there 
means sons, etc,, we infer from Katha, L, 23, where we find these Kamas 
described as sons and grandsons, etc. We give these three verses in the 
original here : 

% II II mftsq I 

^RTsir??^! II II 

^ ^ ?Ji»n 5^*n i wr mr: gfjji? 

Jjgslt: I ll li 

Death said : Choose sons and grandsons, who shall live a hundred years, herds of 
cattle, elephants, gold, and horses. Choose the wide abode of the earth, and live thyself 
as many harvests as thou desirest. 

If thou canst think of any boon equal to that, choose wealth, and long life. Be king, 
Nachiketas, on the wide earth. I make thee enjoyer of all desires. 

Whatever desires are difficult to attain among mortals, ask for them according to 
thy wish these fair maidens with their chanots and musical instruments,— such are in- 
deed not to be obtained by men— be waited on by them, whom I give to thee, but do not 
ask me about dying. 

In the Gaupavana Sruti we find the following : 

S^i srr# iwfiTr^vri^ ii 

From this Lord when He overpowers the soul through sleep is bom verily the son 
(seen in dream), from Him the brother, from Him the wife. 

In the next Sutra, the author mentions the material and the means, with 
which the Lord creates tho dream objects. 


" SUTRA III., 2. 3. 

*ii?irRT5i 3 m R n ii 

* 

MfiySm&tram, produced from the will of ffim and with impres- 
sions fetored in the mind of the soul). 3 Tu, huh Kartsnyena, fully. 

AnabhiTyakta-STardpatvftt, being destitute of tan^ble forms, 
occupying space, not being fully manifested. 
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3. or the wilLof the Lord is the only means through 

which He creates dream -objects. ( They are not made of objective 
matter ), because they are not perceptible to all persons, but are seen 
only by the dreamer. — 322 


f-OMJtfENTARY 

The mysterious; M^y^i is tho only material with wliicli the dream 
objects are created. They are not made of the ^ross elements, nor are 
they created by Brahnnl, the four-faced. Why do we say so ? Because 
they do not become manifest, as objects of perception, to everyone. Thus 
it is demonstrated that the dream creation is tho work of the Supreme 
Self. 


Adhihara^ra II — The dreams are not all false. 

Next arises the question : Arc the creations of dream all false or true ? 
The Pfirrapnhm maintains timt tho dream is altogetlnu* unreal, because it 
is sublated by the wakinp: consciousness. On waking? from dream one realises 
its unreality. This view is set aside by tho next Sutra. 

sfiTR.\ UL, 2. 4. 

^ II ^ I ^ I » II 

Siichakah, indicatory, suRgostive. Clia, and. fk Hi, because 
Srnteb, from i^riiti. Achaksatt*, say, affirm. ^ Clia, and. Tadvidab, 

those who know that. 

4. The dream creation is indicatory of good or evil, 
(hence it is not unreal). The scriptures also teach the dreams 
to be indicatory, and the experts thereof also declare the same. 
—“323 "S' 


COMMENTARY 

Tlio dream creation is true. TI»o objects seen in a dream are indicatory 
of good or bad luck, or of certain Mantras. The Scriptures teach this. 
Thus "Cbh&ndogya, V. 2. 8 and 9 : 

^ mi ii = ii upiRr i 

ii « ii 

Then having washed the Mantha vessel, which should be either of belbrnetal or of 
wood, let him lie down behind the fire, on a skin or on a bare ground, silently and singly. 
If in his dreams he sees a woman, let him know this as an omen that his sacrifice has 
been successfuL 
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<>n this thon) U tho following verse : ‘ ir i)i K^tjiiya sacrifices, he secs a woman in 
lus dreams, I(‘i him know this bodes smveAs— this vision shown him in a dream, 
this vision shown him in a dream.” 

Siinilnrlv, in tlio Ifnii^itaki Brahnianti *to find tlin following!: : 

m ^ ^f^:f II 

rf one sees in a dream, a black juTson with black teeth, then it borci)odes that he 
will kill him. 

'Fho word “Tadvid” or (‘xport moaiiK tliosfi who know how to interpret 
dreams, sueli as Brliasf)ati and tho r(‘st. Tlioy declare that some dreams bode 
i,mod, others evil. Sucli as dreamimj: that one is ridinj[>' on an elephant 

bodes i):f)od : wliile if he dreams that ho is ridinp: on a donkey, it 

forebodes (oil. 

Kom(dim(\s one .i^ets in droam Mantras, ns we find from tho followinir 
v(n-.^e : 

n: \ 

T^T n 

Art the Lord Siva tanj^ht Yi?-,vitmUra (Bndha Kansika) in dream the Mantra called 
n^maraksA, ha exactly wrote it out, in the morninp:, \Yhen he awmke from sloop. 

This sliows that poems nml Stotras can also be obtained in dreams. 

Tbc'ndoro tlie dream creation is as ]*eal as tlu) wakin^^ state. 
13eeans(' the dreami objects indicate fntnro trm^ objects ; s-^condly becanst* 
works of cjonius like poetns, etc., arc found in dream«, and remedii's for 
diso^iscs are proscribed therein ; and sometiim'.s tho exact object seen in 
dreams is seen afterwards in waking: state. Rncli ns the ])orson who will 
kill one. 

Tho author now answers the objection based on tho fact that because 
dream consciousness is sublated by the wakirj^f consciousness, therefore all 
dreams are unreal. 

scTRA m., 2. 5. 

11 ^ I H 1 ^ 11 

^ qc Para, of the Lord, of tlie highest. Ahhidbyanat, by the will. 

Tu, only. fcrdf|?!5pi:, Tirohitam, is withdrawn or hidden, Tatali, from that 
(Lord), Hi, for. Asya, of this (Jiwa). Bandha-viparyayau, 

bondage and release. 

. 5. Tlic dream consciousness is sublated by the will of the 
Supremo Lord alone, because from Him proceed, the bondage and 
release of the Soul— 324 

^ COMIireKTARY 

From the meditation or formative will of the Supreme Lord, proceeds 
the ranishio of the dream objects, like ebariofs, etc. The dream is not , 
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unreal, like the illusion of silver in the shell. This is so, because the 

Sui)remc Lord is the cause of the bondage ' and release of the soul, as says 
the Hruti (Sveta^vatara., YL, Ih) : 

II 

lie miilces all, lie knows all, tbo self-cansed. the knower, the tinie of time (destroyer 
of time), who assumes qualities and knows everything, the master of nature and of man, 
the Ijord of the three (imilitics, the cause of bondage, the existence and the liberation of 
the world. 

He who can cause the bondage and release of ilie soul, cun easily 
bring about tlui dream and its wiilulrawal for the soul. There is nothing 
wonderful in it. Therefore, it must bo uudorstood, that ilui manifesta- 
tion and witlidrawal of the dream-world is also from tint Lord. The 

same idea is expressed in the following verso of the Iviiruia Puniha : 

fiirr-q.ctt U P'-i 1 
ll 

It is He (the Lord) that makes the soul })creeivo the dream eivation, et<*., and lie it 
is who hides thorn from his view ; for on His will, the bondage and rdeafcc of this soul 
depend. 

Therefore, the (Ireaiu creation is real and is ol tlu^ f.ord. 


Adh ikarana ITT — The state of 'wakefulness !s also 
ereated hy Brahman. 

Now tho author describes that the waking couseiousness is also 
caused by the Jj ud and hy i]o one else. In the Ivatha Upanisad (IV., 4) we 
read : 

^ ll V !l 

The wise, when ho knows that that by which ho perceives the state of the dreamless 
.bleep (Susupti), and the dream state is the Great Omnipresent Hclf, grieves no more*, ^ 

Doubt: Here arises the doubt: !♦> the waking state of the Jiva 
caused by the Supremo L(n*d or not ? 

Purvapaksa : The waking consciousness is not caused by tho Lord, 
because, we see it dependent on time and tho rest. 

Siddhdnta : The waking state is also caused by tho Lord, as is 
‘sfiown iu the next vSiitra. 

SI TO A nr., 2. il 

. u '4 I ’v I e II - 

j D.eha-vogat, from the cotmccUou with, tho body, the waking state. 

V4, or. 5: Sab, (that withdrawing or hiding of the dream), Api, even. 
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6. The waking consciousness also, which is found in connection 
with the body, is from the Lord.— 325. 

COMMENTARY 

The waking consciousness, which is experienced by the soul when 
it is in connection with the body, is also from the Supreme Lord as is 
mentioned in the above text of the Katha Upanisad, and which properly 
translated runs as follows : 

The wise, when he knows that that by which he perceives all objects in sleep or 
in waking, is the Great Omnipresent Self, grieves no more. 

The time and the rest being inert, cannot produce anything. The 
word “Api” or ‘"also” of the vSutra indicates that the states of conscious- 
ness known as deep sleep (Susupti) and swoon, (Mi^rchchha) are also 
created by the Lord. For the texts repeatedly declare that to llirn belong 
the all-creative power. 


Adhikararia IV— The date of deep sleep is catised 
also by God. 

Now^ is being considered the question, what is the place, abiding in 
which, the soul experiences deep sleep ? The following are the Sruti texts 
relating to deep sleep (Susupti). One declares that de(‘p sleep is felt when 
the soul is in the Mdis, the other, when the soul is in the pericardium, 
and the third when it is in Brahman. These three texts are given below. 
^In the Chhftndogya (VIIL, 6. 3.) we find : 

ft ^ II ? II 

This being bo, when this Jiva sleeps, being at prefect rest and all senses withdrawn 
(expeilencing the joy of his essential nature) and dreams no dream, then he enters (into 
th^ Lord dwelling in) these vessels and there no evil one can touch him, because he is 
/protected by the light of the lA>rd. 

In the Byhadfiranyaka Upani§ad (IL, 1, 19.) we read: 

g qxrr fmd ^ ^ 

||!W, II u II i 

Next when he is in profound sleep, and knows nothing, there are the seventy-two 
tl^sand arteries called Hitd ; which from the heart spread through the body. Through 
thdttf jie moves forth, and rests in the surrounding body. And as a young man, or a great 
king or a great Brdhmana, having reached the summit of happiness, might rest, so does he 
IKen rest. 
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'ft 

In the same (IL, 1. 17.) wo find : 

^tRt taeg^: ^]^ m^ifr 

nm ii ii 

Aj^tasatru said : When this man was thus asleep, then the intelligent person 
(Purusa), having through the intelligence of the senses (Prdnas) absorbed within himself 
all intelligence, lies in the ether, which is in the heart. When he takes in these different 
kinds of intelligence, then it is said that the man sleeps. Then the breath is kept in, the 
mind is kept in. 

There are many other verses like these. In the above verse the word 
AH&sl means Brahman. From the above three texts we find, that the soul 
enjoys deep sleep when it is in those three places, namely, in the Na<jihs 
(arteries), in Puri tat (pericardium), or in Brahman. 

Doubt : Now arises the doubt : Are these three abiding places of 
the soul to be taken distributively or collectively ? 

Furvapakm : The Purvapaksia says they are to be taken distribu- 
tively. I^or when words of equal force are employed in a sentence aud 
there is no mutual dependence between them, then the passages should bo 
construed as stating an option. In other words, Susupti is experienced 
when the soul is in any one of those three places. 

Siddhdnta : Susupti is experienced by the soul abiding simultane- 
ously in all those three places, as is shown in the next Sutra. 


SUTKA Ifl*, 2. 7. 

^ 313 =51 II ^ I H I 's II 

Tad-abhavalj, the absence of that (the state of dreams or wakc- 
^luess). »II^3 Nfidisu, in the N&dis. 93. Tat, about it 3^5 Srutebi from tlie 
scriptural statomeut. Atmani, in the self, or in the Lord. ^ Cha, and. 

7. The Susupti, Avhich is , the absence of dream aud 
waking consciousness, takes place in the Nhejis, in the Self, 
and • in the pericardium collectively, because of the scriptural 
statement to that effect — 326. 


COMMIINTAHY 

By the word”* “and” in the Sutra, pericardium is to be included. 
“Tad-abhflvah” means tbe absence of those two, namely, the absence of. 
wakefulness and dream. In otlier words, “Tad-abh4val.i” means skthe 
“Susupti” or deep sleep. This deep sleep takes place collectively in the 
Nfidis. pericardium and the Lord. Why do wo say so ? Because in the 
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; scriptui'os all tlieso places are ; mentioned as the localities in which tho soul 
enjoys deep slooi). If it was intended tliat they were to be taken 
alternatively f)r optionally, then there would be partial refutation^ of 

scriptural text. Wo lind Kadis and Praiias mentioned collectively in deep 
sleep. In lliom tlio soul resides in deep sleep. In tho KauSitaki Upani.?ad 
(IV., 19.) wo find that Prana also becomes united with the soul in deep 
sloe)). 

n 

'ftneJi 

ctig ih: ?^ijt ^ »rqfff 

stpur qmq^R fqqRrffW 
’in it'sqivf feu.- qr fq!54>«f«iiq aw 

'qicrr^ jjiOrugqf^E ^ralnwf n n 

And Ajatasatru said to him : Where thin person here slept, where ho was, whence 
ha thus came back, is this : the arteries of the heart called Hita extend from the heart of 
the person towards the surrounding body, t^mall as a hair divided a thousand times, they 
stand full of a thin Iluid of various colours, white, black, yellow, red. In these the person 
is when sleeping he secs no dream. 

I'hcn he becomes one with that PrilQa alone. Then speech goes to him with all names, 
the eye With all forms, the car with all sounds, the mind with all thoughts. And when ho 
awakes, then, as from a burning fire, sparks proceed in all directions, thus from that self 
the PrAnas (speech, etc.,) proceed, each towards its place, from the IViinas, the gods ; from 
tho gods, the worlds. And as a razor might be fitted in a razor-case, or as fire in a 
firc-placc, even thus this conscious self enters the self of the body to the very hairs 
and the nails. 

Nor can wo liave option on the strength of the maxim quoted by tho 
Purvapaksin, because that maxim applies where two statements are of 
eqilal force (Tulydrtha). In the present case, there is n,Q such equality of 
meaniiig. Tlicy do not servo tho same purpose. It is only when several 
^ things may servo tho same purpose equally, that an option is allowed. 
The case is here similar to the statement ‘‘entering by tho door, he sleeps 
in the palace, on the couch.” Here the three things — the door, the palace 
and tJie couch'— are to bo taken jointly and no option can bo allowed as 
regards them, for they do not serve tho same purpose. Similarly, the Soul 
, enterns througli tho Nadis (which are like a door), into the palace called 
the pericardium, where Brahman is, and sleeps in tho bosom of Brahman, 
which may represent the couch. Thus tho Nadis, pericardium, and Brahman, 
sufeserviag diSerent purposes, must bo taken collectively, and not 
separately. Therefore, Brahman aloe is. tho direct places resting!.,, oa which, 
tho )tJSoul enjoys deep sleep. . . . , , 

* The “Pariter or pericardium is. tho covering which surrounds the Icits 
oi. the heart w , v.’. 
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SUTUA III., 2. iS. 

II I H I n; ||, 

Atalj, lienee, Prabodliali, waking, ArtimU, from him (the 

Lord). ^ 

8. Therefore the wakiitc: of f!i(' is from that 

(Brahman) —.327. 


COAIMEXTAnV 

Beoanso Brahman alone is the imiuediiito restiii": phieo of tlio soul 
in (loop sleep, the Nrirtfs being morely the gateway to him ; theroforat in 
the ' Chh&iidogya IJpanisad it is doscrilicd that the soul awakena from 
Brahman in deep sleep. There in VF., !). 2. and in several Kliandns fol- 
lowing it, it is reiK'atedly declared lliat the soul aw.akens from Brffhmaa 
called Sat, “coming out from Sat tlioy do not know tliat they have come 
out of tlic Sat.’’ Had option been allowed, it would have boon mentioned 
that tlio soul comci out from the Nadis, or from the pericardium, or from 
Braliman. If then! were ojitional places, to which the soul might resort 
in deep 'sleep, the scripture would teach us that it awakes sometimes from 
tlio Nfidis, sometiiiK.'S from the pericardium, and sometimes from tlio Self. 
For that re.ason al.so, the Self is the place of dee]) .sh'cp. "Wo give the ori- 
ginal passage of the Clihandogya below'. ^ 

II t II ^ 5151 H 5fov=hsgsqif 

131 n^rr: yfh ii ^ ii er ?? sqj^t 3 r 

3r f-^l 3( 3rTd 'Ti -^dat 3r 'Wift 3r 3r JT^iTri 3r ii ni ?r 3 

fvilh 5i«fr rtqr=? 11 v 11 

As the bees, my child, make honey by collect 1112: the jak-c of ditlcront trees and 
briii^; tOf?cthcr and mi:^ them in one place. And is these; juices have no di scum in at ion, 

solhafrthey mi^ht say ‘I am tho jnicc of that tree,’ ‘I am the juice of that free ;’ 1 n the 

same manner, my child, all these creatures, when they mi\o'd in tho Sat, do not 
know that they have got mixed in tho Sat. 

Whatever these creatures arc here, wdi<*thcr a li^or or 1 lion or a w'olf, or a boar, or a 
worm, or an insect, or a gnat, or a mosquito, that they become again and again. ^ ' 

That highest Gmi is the Essence and Ruler of all, the desired of all, and known 

through all the subtlest intellect. All thlc! univcr‘!c is controlled by Him, He pervades 

it all and is the God. This God is the destroyer of all and full of perfect qualitie.s. 
Thon, O Bvetaketu, art not that Gqd. 
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“Please sir, instruct me still more,” said the son. “Be it so, ray child,” replied the 
falhorj » 

The father then goes on to give other illustrations, the burden df which 
all is to show “Atat tvam asi” — “thou that art not.” 


Adhikarana V-^The same person comes hack to the body 

on waking. 

In the above it is stated that coming out of the Sat, they do not 
know that they Imve come out of the Sat. 

Doubt : Now arises the doubt : Does the same individuality which 
hadt» gone to sleep in Brahman arise therefrom when awaking or does 
anothor individuality arise after sloop ? 

PurvnpnJiSa : The same individuality does not arise in awaking 

from deep sleep. When a cup of water is thrown into a river and another 

cupful is taken out of it, it cannot be said that the vmter is identically the 
same. ‘ Similarly, when a person merges in Brahman in deep sleep, it is 
impossible, that he should, on awaking, come back into the same body. 

Fiiddhdnin : The sonm pei’sonality awakes in the same body, which 

it left, wlien it went into deep sleep, as is shown in the next Siitra. 

scTHA in., 2. 9. 

i II ^ I ^ I 5. II 

tr?! (.va, thnl; very person who wont to sleep, g Tu, but. Karma, 

activity, on account of his tinisliing the action loft unfinislied. A,nusinTti, 

on account of memory of identity. 5®? Habda, from the Sruti.ftf5r«rs Vidhibhyalj, 
from the commandments. 

0. But the same person arises from sleep, because 

' of Ins completing the work left unfinished, because of his 
retaining the memory of his identity, because of the texts of 

the scriptures, and because of the injunctions of the Sdstra?. 

-328. 


COMMEOTARV 

The word “but,” “Tu,” removes the doubt The same person who 
had gone to sleep ari.ses from it and no ono else. The rea.son for it is 
four-fold. First, he finishes the work which he had pimiSti^ed before 
goiifg to ^ileep. The word “Karma” of the te-tt means ordinary ry<)rldly 
Work& Secondly, ho has memory, that is recollection, in the sha|^ of 
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"I am the person who had gone to sleep and who have now awakened.” 
Thirdly, • the express text of the Chhindogya quoted above also shows, the 
sane. (Ohlifindogya, VI., -9. 3). - , 

“Whatever these creaturee are here, whether a tiger or a lion, or a wolf or a boeij^ 
or a worm or an insect, or a gnat or a mosquito, that they become again and again.” 

This means the creatures like tigers, wolves, etc., come back on 
awakening into the same body, which they had, before they went to sleep. 
Fourthly, the scriptural injunctions like those of B^hadHrapyaka, I., 74. 16, 
declare that the man must worship the Self as his true state. This shows 
that he must try for release. If everyone who went to sleep got release, 
then these injunctions about Moksa, would be useless. 

When a Jiva enters into Brahman, he. enters like a jar full of salt water, 
with covered mouth, plunged into the Ganges. When he awakens from 
sleep, it is the same jar, taken out of the river with the same water in it 
In the same way the Jiva, covered by his desires, goes to sleep and for the 
time being puts off all sense activities and goes to the resting place, 
namely, the Supreme Brahman, and again comes out of it in order to get 
farther experience. He does not become similar to Brahman, like the 
person who has obtained release. Thus we learn from this four-fold reason, 
that the same soul which had gone to sleep, awakes again into the same 
body. 


Adhikarana VI — The state of swoon. 

Now we shall consider the state of swoon, which is similar to that of 
deep sleep. 

Doubt : Does the Jiva fully attain to Brahman in swoon or partitdly 
attain to him ? 

FCtrvapakm : Swoon being a special kind of deep sleep, the sour 
rttains to Brahman fully as in deep sleep. The next Satra sets aside this 
view. 

s6tba,.. III., 2. 10. 

^ n M o II 

Mugdhe, in the swooning person or state. vr4 Arddha, halt 
Sampattilh combination or attaining Brahman ; entering into Brahmaq, Bala- 
deva’s reading is Bampr6p1ih> Fariite^t, on account of ttte remaining. 

10. la the swooning condition, the Jlva is in half 
(m|binfttion with Brahman ; because the rule of the remainder 
hhows this.— 329. 

69 
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COMMENTARY 

* *Whetl a man is in a swoon, or in a stunned condition, lie is in half 
combination with Brahman, because of the rule of the remainder. In 
this dondition Brahman is not reached in the same way fully as in deep 
sleep, because the soul is conscious of pain. Nor is there total want of 
Attainment to Brahman, like the waking state, because the soul is uncon- 
scious of external objects. Thus by the rule of remainder, we conclude 

that there is half con^bination. This we find described in the following 

rerses of the Vai4ha Purftna 

Whan [the soul is at a distance from the Supreme Lord in the heart (that is, when 
ft is in the eyes), then it is in waking consciousness , when it is nearer to the Lord (that 
is, In* Che throat), then it is in the dream consciousness. But when it has entered into the 
Lord, it is in deep sleep. Therefore, these are the three states, thus desenbed ; but 
ijwoon is in intermediate state, in which there is half combination with Brahman, because 
on recoveky, there is remembered the consciousness of pain. 

The objector says : The books describe only three states : waking, 

dreaming, and deep sleep. Where do you get this fourth state called 

“Mugdha” or swoon ? This is not a new state, but one of the above 
three. 

To this objection we reply, that this is a separate state altogether. It 
ip i^ptihe ^aMng state, because external objects are not perceived in this 
state through the senses. Nor is it the dreaming state, because the persoih 
is j^nconsoious. Nor is it the deep sleep state, because there is not that 
peaceful look of the face and want of movement of the lirnb^ Therefore^ 
is a different^ state altogether and is to be inferred by the rule Of. the 
renjainder. Moreover, it is a well-tnown state, reoognis^ed both c by the 
physicians and by the world. Thus the purport of the whole topic is 
that the Lord God Hari alone must be worshipped and served with devo- 
tion, for His glory is 1 such that hfe is the Maker of everything, even of 
the conditions of confeciouenosp like wakinfc dreaming, and the rest 


• VII^The is one though manifesting ' 

in varfovs forms.* , ... 

, . f>?P8«8» **F® 

Bs tiie ‘controller and ' ordainer of everything. Now will . jw 
Hie tlwt iaoonoeivable nature, by which He does nof abandon 
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in himself though He appears manifold in many places. Though in the 
Sfltra, H., 3. 44, it was described that the powers of the Lord are mysteri- 
ous, yet in those Sutras, no reconciliation has been made of the paradox^ 
cal statements that the Lord though one, appears simultaneously in many 
forms, which are apparently different from each other. That reconcilia- 
tion will now be made, by means of the doctrine of inconceivability. 

We have the following text showing that the Lord though One 
manifests as many : 

Though being One, He mantfests as many,— (Gopillo Pflrva T,\pani). 

Doubt : Are the various forms of the Lord, found in diverse places, 
mutually different from each other or not V 

Pibrvapahsa : The difference ot locality presupposes the difference 
in the objects occupying that locality ; for substances occupying different 
places cannot be identical ; for the quality of being in different places 
separates them from each other. The above text is merely a general 
statement and does not mean that One Lord exists in different places. 
Therefore, the fact is that the gods arc many, occupying different places 
and having different jurisdictions. Thus tho gods being many, there can- 
not be that one-pointed devotion to one God, which you have been tryirig 
to establish. i 

Siddhdnta : The God is one only, and not many as will be shown 
in the next SMra, 


BXJTRA III., 2. 11. 

^ *1% fl II ^ J 1 1 II 

Na not FtT*W: BthSnatal}, on account of place, ’irft Apt even. 
Parasya, of the Highest, the Lord. 5f»niRnR. TJbhayaliAgam, having two-fold 
characteristics ; not different on account of differences of locality. 
tra, everywhere, ft Hi, because. 

, 11. (The essential nature) of the Supreme Lord, though 

(differentiated) by space, does not undergo any change of 
characteristics ; because, (He simultaneously exists), everywhere. 
-330. 


COHMKNTABV ^ 

“Of the Supreme,” namely, of the Adorable Lord, there is not two- 
foldnesS of characteristics or change of nature, by the mere fact of'His 
b(dBgin-two dHEnent placea Though there is diffe^eaoe of locality' th'Bte 
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is. however, no difference in the substance occupying these localities. Be- 
cause His essential nature, through His inconecivable power, simultane- 
ously manifests itself in every place, as mentioned in the above Sruti : 
“Bko’pi san bahudbft yo’ vabhftt'.” 

The word “Sthfinfini” or localities are the centres (Aspada) where 
the Lord manifests His glory ; where are displayed His various sportive 
activities (Ltlfts\ Those sacred places are called also Sanivyoma (the Highest 
Ether or Vacuity). 

The devotees of the Lord are also of various^kinds (Bhftvas). Such as 
some regard Him as their Master and themselves as His servants ; others as 
their Beloved, and themselves His lovers, etc. 

In all these various localities (Saipvyomas), and various devotees, the 
Lord, though manifesting His different aspects, is essentially the one and 
the same. He undergoes no change. 

SUTRA ra., 2. 12. 

^ II ^ I ^ I n II 

*1 Na, not Bhedftt on account of difference, on account of the state- 
ment of difference, kfir Iti, as, so. Chet if. *1 Na, no Pratyekam, 

distinct 6sch (with reference to), Atad, the absence of that (i. e., differ- 
ence). Vachanftt on account of the statement 

12. If it be said “This is not valid, because of the 

statement of difference,” we reply, “No. Because (with 

reference) to every statement (declaring difference), (there is 
always) a counter-statement (in the scriptures) declaring non- 
difference.— 331. 


COMMENTART 

The statement made in the preceding Sfftra, namely, that the Lord 
remains One, in all His manifestations, is not reasonable, says the 
pbjeotor. l^or in reality, these different manifestations are different entities, 
and cannot bo called one. In fact, there is Bheda or difference in the 
Lord. 

This objection is raised in the first part of the Sutra, and is answered in 
the subsequent portion. With regard to every one of these manifestations, the 
texts take the precaution of saying, that the Lord is one. 

Thus in the Brhadftrapyaka Upani^ad. (IL, 5. 19), we have the 

following : 

; f US UCqwwNu. I 

tudir wgfiwsuw • uwiB?: jstCT gw iiw TOT* % (wfisif It w w 
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5nRW!t.l 

. ^«ray, Dadhyach Itharrana proclaimed this honey to the two ASvins, and a ^fi, 
seeing this said (]^ Veda, VI., 47. 18). 

“An image of the Lord is in every one of the forms, (in which a Jiva, or soul is em- 
bodied, for every Jtva has the image of the Lord in it). That Image is for the^ sake of the 
seeing (and worshipping by that particular Jiva), The Lord (Indra=» Almighty Buler) 
appears multiform hrough His Energies (M^yds). Therefore, it is right to say t at 
these hundred and ten forms, called Haris are His. (The Hari or Logos of every system 

is a ray of Brahman).” / 1 

This (Brahman) is verily these Haris (Logoi) ; this (Brahman) is the Ten (Avatfiras, 

such as the Matsya, etc.) this (Brahman) is the Thousand (Avatdras, such as Viivn, etc,), 
this the Many (such as Para, etc.), this the Endless (such as Ajita, etc.l. This is the Br 
man, without cause and without effect ; besides whom there is nothing, and outside w om 
there is nothing. This itman is Brahman, omnipresent and omniscient. This is the 
teaching of the Upanisads.” 

Thus the above text of the Bfhadaranyaka Upani§ad shows that 
every form of the Lord abiding in different individuals is the supremo 
Brahman, full and entire, and not a portion of Him, for an Infinity can 
have no parts. 

SUTRA in., 2. 13. 

n ^ 1 ^ * u n 

Api, also. ^ Cha, and. Evam, thus. Eke, some. 

13. And also some teach thus (that the Lord is one though 

multiform). — 332. 

COMMENTARY 

The words “and also” mean “moreover.” Thus in the MftpiJJikya 
Vpanisad (IV., 7), 8. B. H., Vol. 1, p. 318, 2nd. ed. 

fijai i 

He who knows the Omkdra, as partless and yet full of infUty of parte, aa the des- 
troyer of all false knowledge, and as blissful, he ' verily is a sage and no one else.” 

• Thus these Sftkhins teach that the Lord is One partless whole, 
having infinity of parts, each one of which is a whole infinity. The word 
‘partless’ means devoid of differences in itself or in its parts. ‘Infinity 
of parts” means having innumerable parts, each one a complete infinity 
(Svfiip&i). It is thus written in the Matsya Pnrftoa : 

The Sopseme is One only undoubtedly, thou^ exiting everywhere. He has 
enje ferm, though .BUs Ohfry, he appesis as many, like the Sun. ' 
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The sense is this. As a prismatic crystal, tliou2:h one only, appears 
to emit different colours, such as red, or blue, etc., to the eyes of the spec-^ 
tators when viewed from different angles ; or as an actor on the stag^ 
appears playing different parts in different acts of the Drama, but airthe 
while he is one and the same, though expressing diverse emotions, appropriate 
to the part he is enacting for the time being ; so the Lord Hari 
never abandons Ilis essential unity of nature, though He appears as many, 
according to the different nature of the ideas (Bhava, or mental attitudes) 
of His devotees meditating upon Him, or according to the different 
nature of the works He is engaged upon accomplishing. 

So also in Visnu Tantra : 

As a prismatic crystal when looked at from different sides appears possessed of bltie, 
yellow, etc., colours, so the Unchangeable Lord gets (in the eyes of His devotees) different 
forms, according to the different kinds of their meditation. 

So also in the Bhagavata Purana : 

It 

Hari, whofle essential nature is unmanifest pure IntelliRence, manifested Himself in 
a form shining with radiant ornaments and holding diverse weapons. And as a divine 
magician capable of going to heaven, quickly changes his form in the very presence of his 
spectators, so that the very body of the I^ord with four arms, etc., instantaneously assumed 
the form of the Dwarf (Vdmana), while (His Parents, Aditi and Kasyapa) were looking on. 
(In their very sight He changed into the Dwarf-form.) 

Thus that One Reality, having Inconceivable Powers, and being 
the substrate of all contradictory attributes, simultaneously becomes mani- 
fold in Its manifestation. This gives rise to the notion of His possessing 
paradoxical qualities ; and this instead of detracting from His greatness, 
strengthens the love of the devotees towards Him — the Lord of Mysterious 
Powers. Thus Bhakti towards the Lord increases by such contemplation 
over His contradictory attributes. 


Adhikara^a VIII— The form of Brahman. 

Now the author establishes the point that the Lord has Atman for 
His body. [There is no body of the fjordl. If the body of the Lord were 
separate from the Self (Atman) of the Lord, then Atman being a subor- 
dinate member, the devotion towards it would also be of a subordinate 
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kind and not a primary Bhakti. But this is not the case. For devotion is 
always felt (or rather experienced, as if it was drawn) towards the primary 
oi^li^ct. [The attraction or Love which the soul feels for the beautiful 
form of the Lord is not an attraction towards something secondary but 
primary. It follows, therefore, that the /brm of the Lord, is the Self of the 
Lord, is the very Lord itself. It tlius differs from other forms. As a 
rule, the form embodies the soul : but the form of the Lord is the very soul 
or self of the Lord : otherwise why such an attraction towards it ? ) 

Vimya : Thus the Srutis declare : 

Salutation to that Krsna, the destroyer of pain, whose form is beiuR. Intelligence 
and Bliss.— Cfopdl rUrva T^panT L 

^ To Govinda whose form is Being, Intelligence and Bliss.— Atharva Birasa. 

. Doubt : Now arises the doubt : Has Brahman any form or not ? 

Pdrvapalcsa : Brahman has a form : which consists (of the fine 
matter of the planes of) Being, Intelligence and Bliss. The phrase Sachchi- 
dSnanda Rupa is a Bahuvrihi compound, meaning he whose form is Being, 
Intelligence and Bliss. Therefore, Visnu has a form (Mfirti). 

Siddhdnta : The Lord has no form’ distinct from llis Self as is shown 
in the next Sutra. r 

sCtha m., 2. 14. 

lU I ^ 1 ? « II 

Arupavat, destitute of form, 'if Eva, indeed, ft Hi, because, fit. 
tat, of that, of that form. PradhSnatvfit, on account of being the 

chief (or .the supreme) thing and soul. 

14. Brahman has no (ordinary) form indeed, because the form 
itself ;is the principal (life). — 333. 

CbMMENTAKY 

Brahman has no Rupa or form, Vigraha or shape. Hence He is 
called . Ardpavat— formless. The word “indeed” is used in order to 
refute the argument of the Purvapak§in. Why do we say so ? Because that 
Form itself is the Chief. [In ordinary cases, form is always subordinate 
to the soul which it embbdies. Bilt in the case of Brahman, the form itself 
is the Atman ; there is no difference between the form and the self of 
Brahman. They are identical 1. The form possesses all the attributes 
of Brahman, namely; it is all-pervading (Vibhu), it is the knower' 
(J^l|va),;it is the:. inner self of all Jivas, etc. It is both the substance and 
the attribute. 
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But it is a well-known fact, says an objector, that by meditating! 
on Brahman, the supreme self and substance, the knowledge and 
bliss, there ceases to exist. Its opposite, namely, the Prakrti, which^^ 
essentially inert and painful — how is it then possible that with regard to 
such a Brahman, the author of the Sutras should predicate a Form ? (for all 
form is a limitation of life, and is inconsistent with the true conception of 
Brahman, as set forth above). This objection is answered ‘in the next Sutra. 

suiiiA III., 2. 15. 

II ^ I ^ I ? !( II 

Prak^Savat, in the same way as in the sun consisting of light. 
^ Cha, and. This word removes the doubt above raised. AvaiyarthySt, 

on account of the want of purposelessness, or of meaninglessness (of the form). 

15. And (the conception of a Form with regard to Brahman) 
is not meaningless, just as (the idea of a form with regard to the Sun 
which is) pure light. — 334. 

COMMENTARY 

The word ‘and’ in the Sutra is employed in order to remove the 

doubt raised above. The affix ‘Vat’ in PrakSSavat, has the force of Tva’ 

or ‘like unto’ ; and it is added to the word ‘Prak^iSa’ in the locative case. 

Namely, as in the case of the Sun, whose single form is 

pure light, there is conceived a form for the sake of meditation ; and as 
such conception with regard to the Sun is not purposeless, for it helps 
concentration of the mind ; similarly, in the case of Brahman, who, though 
the pure light of knowledge and bliss, is conceived to have a Form, to 
facilitate meditation on Him. For meditation is impossible without 

ascribing a form. The word Dhyana or meditation is always used in con- 
nection with some form. As in the sentence, “the wife, parted from her 
husband, meditates (DhySyati) on him (i, e., on his form pictured in her 
mind).” 

Nor must it be said, that this mental picture, formed for the sake of 
meditation, is an unreality after all and Brahman has no form actually. 
Because there is evidence of His having a form. 


SUTRA ra., 2. 16. 

^ 1 ^ II 

Aha, (the Sruti) declares. ^ Cha, and, however. Tanmfttram, 

only that much, or consisting of the essence of His Self. 

16. The Sruti declares, however, that the Form of the Supreme 
consists of the veiy essence of His Self.— 335. 
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COMMKNTARy 

The force of tlu> word “Miitru" in Taniiiatro is to denote exclusive- 
ness, Since the Scriptures dt^clare tliis Form alone to bo the Supreine Self, 
hence this Form is a K(\‘d Kntity, land not an imagined thought-picture 
created by the mind of the d(n'otee). In llie sam(‘ Atharva Siras, the Lord 
is thus descrilnid : 

f§ra^ II 

( Moditaio on) iho Lord as having eyes like fiill-blown white lotus, a Imdy of the 
(blue) eolour of clouds, garments of lightning, with two arms, and adorned with the symbol 
of silonco, and having a garland round his neck, which is made up of all the spheres of 
the heavenly orbs, -((lopnla IMrva Tapani, p, 18 .") of the Anandasrama series). 

Ao/c : Vanam.iht m(‘ans a garland made of flowers, fruits and leaves all strung 
together. In the ease of Visnn, the Vanamalit means all the globes strung together : 

Or it may mean a garland made of flowers of five colours, yellow, white, red, him* and 
black. In the case of V^isnu, it means a garland made of live elemenls— earth, etc : 

q?jd:i 

II 

111 tin* above, tin* attribute's like* “hitus-cyod,'’ etc., av(‘ shown to 
the (tssfMilial (jiialiti(‘s of tlio Lord and tln^ Lord and tin* Form arc identical 
clearly, for this Form is called the Lord in the above. 

So also in tin* Pudma Purana vve read : 

I 

In the fj^rd there is no distinction of Idfe and F'orm— (the Form itself is the Life). 

In everything (dse, tln^ form embodies the but in the case of the 

liord, iho Form Itself is tlie liife manifest. In other words, the Delia (body) 
is verily the Dehin (the embodied) — the Body of tln^ Lord r; verily the 
Lord Himself. 

sfiTRA. in., 2. 17. 

I \ I H 11 

ImRi Dari^ayati, (the Scripture* or Sruti) shows, ^ Cha, and. Atho, 
fully, completely. ^Fq Api, also. Smaryate, the Smrtis declare. 

17. Moreover, (the Scripture) also fully sliows (this, and the 
Tradition also) declares it. — 330. 

COMMENTARY 

In answer to the question, “How did Hopfda, tlio iSupreme Self, wlio 
essentially is above all Praki;ti, descend on this earth (and incarnate 
Himself in matter),'’ the 8ruti goes on to describe tlie Form of this Supreme 
60 
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■Self ; and sliows that tlio Supreme Self is identical with His Form. The 
word Oopfila is primarily applied to that Entity who is the Supreme 
Lord liaviiiK th(< most beautiful face, hands, feet, etc., and with a body;*' 
of the colour of tlio blue cloud. In the (lopfila Ffirva Tai)ani, the sages 
ask Brahmfi the following question : “What is the form of the Lord, what 
is His sacred formula of worship, and what is the* method of His worship, 
toll that to us who are anxious to know.” In ntply to this question, 
Brahma says : 

ft qa ulsigSIS'j II 

sfiTR?r?^3I5I5F,?!l5ITeiPt I 

f^fciwngr S^> II 

Krsiia is (Irowsocl a« a (Jopa (a cow-hord, or a World-Saviour), has the colour of 
a cloud, is a youth and stands under the Tree of all Desires. On this subject are the 
following]: verses : 

He who meditates, with his heart, on Krsna as described below is freed from 
rc-births : 

He has eyes like full-blown white lotus, a body of the colour of clouds, j^arments 
of li^htnin^^ with two arms adorned with the symbol of silence (a particular position 
of fingers), a garland of heavenly orbs, the supreme Lord. He, surrounded by cows, cow- 
herds, and shepherdesses, under the heavenly Tree, adornetl with divine ornaments, 
is seated on a throne inlaid with lotuses of jewels, and fanned by the cool wind resonant 
with the music of the waves of the Kiver Ivalindi. 

Xofc : The cows arc celestial orbs, the cowherds (male and female) are the Rulers 
of these solar and planetary systems. The River Ivjilindi is the daughter of Time- or 
rather Time (Kttla) personified. 

The Smrtis also declare that the S(df of tlic Lord and the Form of the 
I.iOrd are identical. Thus in the J3rahma Saiiiliita it is said : 

?<"!!!; I 

Krsna is the Supreme I^ord, the Form of Being, Intelligence and Bliss. 

By tlioso two Sutras (16 and 17) the mutual co-extensiveness is 
declared, 7 ’. r., the Form is verily the Life, and the Life is verily the 
Form, in the case of the Lord. ftJlC the Form is even 

tile Self and the Self is oven the form. 

Thus it is established that the Form is the Self. In inconceivable 
verities knowm only through the Revolution, there can bo no room for 
argument, and so it must not be doubted how the Form can be the 
Atman. It is one of the mysteries of Godhead, revealed by the Sruti and 
must be believed so. 
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Therefore, Bhakti or love for the Form of the Lord is not an inferior 
kind of Bhakti, but the liig^hest Bliakti ; for the Form of the Lord is the 
, Lord itself. 

^ Though the Atman, Being, Knowledge and Bliss, logically excludes 

the idea of form, yet in matters transcendental, wliere the Revelation is 

our sole guide, we must believe that the Atman has a form, which is 

identical witli itself. That Form verily is to bo perceived by the heart 
alone when it is i)urificd by love : just as the form of the music is 
p(Tceived by the ear trained to appn^ciatc musical not‘:?s. iKvcry music is 
supposed to luivo a form whicli is perceived through the trained oar.] 

If the Lord were formless, tiien the Sruti texts lik(' '‘image 

of intelligence,” “imago of bliss,” etc., would become meaning- 
less, lor these phrases employ the word “ilhana” which .means form. 

Thus the Form of tlie Lord is md only all Intelligence and Bliss, it has 
the other attributes of being the all-pervading and the Inner Mf of all. 
'I'o iuiv('. any other coiuieption about this form would be wrong and based 
upon error. As it is said l^y the Lord to Narada in the Moksa-dliarma : 

I 

II 

O Narada! Do not think so, ‘T sec this Form because it is a form, (and everything 
that has a form is visible).” For (this Form is not like other forms, because) in a moment 
on my merely so willing, J can become invisible to thee. For I am the Lord and the 
Teacher of the world (by being the Inner (Uiide of all). That which thou scest Me as 
having all the (]ualities of all the beings, that is a Mdya created by Me. Thou caiist 
jjot know me thus. 


Adhikarava JX — The worshipped is different from the 

worshipper. 

Kow the author establishes the difference betwef 3 n worshipper 
and the worshipped — between th(3 diva and Brahman. For if the wor- 
shipper were identical with the worshipped, the result of the Advaita 
notion I am That” — then there would arise no Bhaki (lovo), for no one 
entertains the notion that liis own self is the fit object of adoration, 
[For Bhakti is really worship, and it is a feeling entertained to a being 
who is superior to ono\s own self.l 

Though the author has repeatedly established the proposition 
that the Jiva is ditferent from the Lord, yet ho again reverts to that 
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topic, dealing with it from a different aspect, in order to enlighten those 

misguided souls, who through the false toacldng that the Jiva is a reflection 

of Brahman, are deluded into the idea that they are verily the Supreme 

Brahman, (and prayers and Tiijas arc useless for them), 

/ 

Vimya : Says a Sriiti : 

I 

mu II 

As many images of the siin arc seen in various vessels of ^\ater, so in this world 
the various seifs arc to be considered as the reflection of the Supreme Self. 

Says another Sruti, Braiima Vindu Upanisad : 

m fk ‘^dTrJTr ^ ^ I 

The Bhut-iUman is indeed One, existing in every being. It appears as one or as 
many, like the reflection of the moon in water. 

Doubt : Now arises the doubt. 11 has been demonstrated before 
that the Suiu’cme Self is an Image of Bliss and Intelligence. Dtx's that 
Supremo Self become diva under certain conditions, or is He always 
separate from the fliva ? 

Purvapnksa : The oppommt urges that the Sni)reme Self itself 

becomes the diva. For a diva is nothing but the reflection of (he SiiprcMiio 
in the Nescioncc'. A retleetion is identical with the original, for it exists 
so long as the (udginal source exists, and ceases to ('xisi,, when the 
source exists no longer. Therefore, it has been said : “If a person looks 
at a mirror in front of him, he sees iiis own iac(' only therein, hut if lie 
turns away Ins eyes, he secs nothing/' Therefore, the Sui)reme Self, hy its 
conjunction with Avidya (Nescience), has become diva. 

Siddhd)dn : This view is sot aside l)y the m^xt Sutra. The diva is 
not a reflection of Brahman. 


suTUA in., 2. 18. 

I \ I I U II 

Atab eva, for this very reason. ^ Cha, and. (Another reading 
has. Na, not). UpaniS, similarity, or absolute identity, 
Suryakhdivat, just as between the sun and its images. 

18. Therefore, the simile of the sun and its reflection (holds 
good with regard to the Jiva and tlie Supremo Self as .showing 
difference). — 337. 

COMMENTARY 

Because the Jiva is separate from the Supremo Self, therefore, it is 
spoken of figarativoly like the reflection of the sun. This is the meaning 
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of the Sutra, when tlie readm»i: is ^'tqJTi instead of For 

in ifro (?) suhstanees which inv identically one, there cannot exist 
the rolationship of tin' r(‘fle(dor and tin* iq'flecded. For if the relleeiion 
Were identically tin* same as its source, tli(‘n the sliadow of the lire wa)uld 
also cause i)urnin^^ tin* relh'ction of a su'ord \vonld cut substances. 

But there is, how even*, no such identity, for the two ari* dilfeient. 

The word ‘and’ in the Sutra includes otlu*!* causes of dirterencos 
also. 

Th(‘r(‘for(*, it follows {hat the diva, is dittbient from the Suprenne Self. 


Adluknrana X — Jlra Is not a n'flcrllon of (rod. 

Admitt(*d that the diva is dilVercmt from tln^ Suprenn*, on account of 
the above siniih*, hut tliat very simih*, howi'vin', shows that tin* diva is a 
rrl/crtfoff at l(*,a,st of the 1 n tell! <•1*11 e(‘. As the rc*nection of tin* sun in wniter 
is call(‘d Shryaka, so the lelh'ction of tin* Supi'i'ine in tin* Avidya, is called 
diva. A\Tn*re is tin* harm in it? 

4 his doubt, hovvev(*r, is also s(‘t aside by the lu'xt Suti'a. 

sfruA III., 19 . 

^ I I \ 1 I i 11 

Aiiil)uviit, lik(' ill or of water, like Uk; reflection of tlie sun in water. 
'I ho attix, \^at, lias tlio ioree of *‘like" aiul tlio woi'd before it is either in tlie 
sixth or in the sevcntli case. AKrahaiiat, in tin* absence of percejition. 

g Tu, but, has the sense of exclusion. Na, not. ’I'athatvam, that state, 

U.V., that of O(iuality). The simile does not lield good. 

19. The Jiva i.s not a reflection of the Supreme, like 

the sun reflected in water, because itifts not so iiorceived.— 3;38. 

COJlMliNTAJiY 

Tlie similarity of tlie sun and xvater docs not hold good hero. The 
sun is. at a distance from tlio water, and so it is possible for its reflection 
to be in the water. Hut the Hupreme 8olf is all-pervading, so no object 
can be at a distance from Him. So the similarity of the sun and water 
cannot hold good with regard to the Self and the Jiva. The sun is reflected 
in water, etc., because of its distance from water, etc,, but there can be 
no such distance between tlie Supremo Self and any object So “reflection” 
in this connection is a meaningless term. 

^ Therefore, tlie Jiva cannot be a reflection of the Supreme Self. The 
Sruti also says, “Ho is colourless, reflectionless.’’ — (Pradua Up., IV., 10.) 
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On th(! other liand, tlio .Fiva is an intclliKont entity like the Supremo 
S(;lf. As says the Sruti : “JHo is the Eternal among the eternals, the con- 
scions the consoioiis ones. (Ivatha Up., V, 13). 

This r(‘iiitf‘s tht‘ illustration taken from the space and its reflection. 
T1 k‘ spac{' has no I'oflf'ction, the so-called reflection of the sky seen in water 
is really caus(‘(l by tlu^ rays of the sun, etc., in particular limited portions of 
th(^ si)ao(j. It is a wrong notion of the ignorant when they say they see 
the reflection of sjrace, otherwise one Avould also see the reflection of the 
directions, east, wt‘st, etc. Nor the sound and its echo arfi a ])ropor illus- 
tration, for eclio is not a reflection of sound. Therefore, tire Lord has no 
ndleetion. 

Tire next Sutra shows the reconciliation of these Srutis, mentioning 
reflection. 


sCtka ni., 2. 20. 

i i i ii 

inci’ease, a higher degree, llrasa, deci’easo, a lower 
df'gree. Rhuktvum, irarlicipation, being admitted of the difference. 

Autarhluivat^ Ix'cause of being included in that. The purport of the 
scriptures (Mid with b'achiug only so much. Ubhaya, towards both. 

Samanjasyat, because of the justness, appropriateness. Evam, 

thus. 

20. (TIk? (Munparisoii is not appropriate in its jrriinary sense, 
hut in its secondary sense) of participating in increase and decrease; 
because (tlur purport of tire scripture) is fulfilled thereby, and thus both 
comparisons become appropriate.— ^}39. 


COMMENTARY 

The above comparison of the sun and its reflection does not hold 
good primarily, but it is a good illustration in a secondary sense. Namely, 
as showing the increase of the one— the greatness of the one (i.e., the 
Lord); and the decrease of the other, i.c., the smallness of the other, ie., 
the Jiva. 

Ibis illustration is valid having regard to the particular nature of 
these. iThe sun is great and so the Supremo Self is great, its reflection is 
small and so the Jiva is small. Taking the illustration in this light, 
it holds good]. Why do we say so? Because “Antarbh^vSt” — the sense 
of the scriptures is fully satisfied by this mode of explanation — every- 
thing is contained within it. By explaining it thus, the reconciliation of 
both takes place: namely, the reconciliation between the illustration 
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and the object of illustration, the standard of comparison and tlie subject 
of comparison. 

Tlio sense is this. In the pri'cedin^]: Sutra, the comparison of the 
sun and its reil(‘c*tion was s(‘t aside as inappropriab' in its ordinary sense, 
but that comparison \\as taken to !)(» ‘i:oo<l in its secondary senses namely, 
liavin*;' regard to tlie attribuhs found in the sun and its ndUndion. 
Lookin^^ to the attributivs of thesi' two, the illustration holds ^n)od. It 
is to be understooil in tin’s way. The sun pariicipabs in increase, 

it is a lari»e luminary, untouched by tlu' limitations of wat(‘r, etc., 

in which it is renoeh'd. It is ind(‘poudent, and unvarying. Its reflections, 
th«' smallm* suns (Suryakas), jiartieipate in decrease (tlu‘y inm*eas(' or d(*crease 
aeiMU’diiCi^ to the si/(‘ of tln^ surface' on whicli the n‘fl(‘ction is made). They 
ar(‘ limited hy tlie conditions of the rellectinj:: surfaces like water, 
ei(?., ar(' not imh'pendont and unvarying like tin' sun, hut vary according 
to the variations of the retleeting surfaces. Thus the Supremo Self 
is all-peiTading, untouched by tlu' attributes of Mattcu* (Prakrti) ; and 
is ind(‘pendent. The divas, which arii his Aiii^as (parts) are not all- 

pervading but atomic, an^ joined with tluj attributi^s of l^rakrti (are 

atlected l)y the material environment in which they exist), and arc not 
inilepeiulont. Tims the comparison holds good showing the difroronco of 
th(' diva from tlu' Lord, the suViordination of thc3 fmanor to the latter: and 
similarity also between thorn, inasmuch as both are conscious. The illus- 
tration is not good, if it is taken in the smise that the diva is identical with 
Hralnnan, as tin? rellectiou is identical with its source. Thorefon', tlie Paiiigf 
►Sriiti says that the diva is a rellectiou, but without any llpadhi. 

The reflection is of two sortB, limited by Ilpridhi and not so limited. The Jiva is a 
refleelion of the Jjord, but not in any Upadhi : as the rainbow is a reflection of the Sun 
but not in any Upitdhi (like the water, etc.). 

Nolfi : The Upadhi-limiteJ reflections are such as those in water, or in a 
mirror, etc. 


.scTKA m., 2. 21 

I ^ 1 1 ni 

DarSan^t, because it is seen (in the world). ^ Cha, and. 

21. Moreover, it is thus seen (in the world, that coni- 
parisous are sometimes taken in their secondary sense)* 
- 340 . 
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(X>MAIKNTAUV 

III similes lik(^ ‘Dovadiitta is a lion/’ wo find that the worldly usage 
also is in favour of taking this comparisons to be good only so far as 
rolovanl. (l)ovadatta is a lion, is good only S(» far as the similarity betweiai 
tlu^ courage of lioth is concerned. It should not be strained further to 
iiidi(aate tliat I)(*vadatta has got claws like a lion, etc.), 

Th(‘rcfore, tfie sca’iptiiral texts of comparison between the Lord and 
th(‘ diva should laj explained in this figurative siaisi', and not literally. 


Adliiharana XT — The Neti Neti text explained. 

An obji‘ctor says : It is not right to assert that the Jiva is a si^parate 
conscious entity like th.e Supremo Sidf, but it is merely a retb'ction of 
Hraiiman, and not a substaiua^ by itself. In tln^ Brhadaranyaka IJpanisad, 
in eha])t(*r IL 3. 1, beginning with it “there are two forms (d Brahman, (de., 
th(‘ existence of overytliing other than Brainnan is expressly deniml. 
That text is as follows. 

There are two forms of Brahman, the material and the immaterial, the mortal and 
the immortal, the solid and the tiuid, Sat (being) and Tya (that) (//'., Sat-tya, true.) 

Then the Sriiti divides all th(‘ five (dements and their products into two 
groups — material and immaterial, (gross and hn('). It de(dar(‘s all tln'se to 
be the form of Brahman, and tlum go('s on to declare : 

And what is the form of that IVrson ? Like a saHVon-eolourctl raimoiit, like yellow 
wool; like coehinoal, like the tlame of lire, like the white lotus, lik(j sudden lightning. 
He who knows this, liis glory is like unto sudden lightning. 

Th(‘ Sruti having tlms deserilnHl that Person as having tin' colour of 
a saffron raiment, etc., goes on to state : 

Now follows the teaching — Neti, Neti ; not so, not so. For there is not any thing else 
higher than this “Neti --Not so.’’ Then comes the Name, Satyasya Satyam, the True of 
the 'rrue : the senses being the true, and he (the Brahman) the True of them. 

The sense of iln^ above is tins. The Hruti refers to the whole world 
as material and immaterial, subtle and gross, and having described it as 
such, stat('s that the highest good is not to be obtaiiu'd by a knowledge, of 
this world, and theitdbre it gives next the bmching— Neti, Neti, not so, not 
so. The thing taught by Neti, Neti, not so, not so, must be understood to 
mean Brahman alone. This toxt denies the existence of all objects, 
whether they fall under the category of thoughts and things, or matter and 
mind. |It declares that the only existence is Brahman; everything else 
is Neti, Neti, not so, not so]. The Sruti itself declares, what is the meaning 
oi the teaching Neti, Neti— it says there is verily nothing else other than this 
Brahman. But may not the word “Neti, not so” be taken to deny the 
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existence of Hrahinan aNo, as it denies the (^vistenee of the world : may it 
not teacli pure Nihilism ? Not so. For the Sniti teaches that there exists 
an entity otluM* than all visible worldly ohj<'cts, higlier tlian all ; tjje end 
of all illusion^, tiie puiv Jlein.u\ tlie Brahman. Theiefonx 'not so’ teaclas 
tliat there exists no otlim* object than Brahman ; and conscMjiieutly there 
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that th(‘y an‘ difleivid, Ijecanse tlu‘ onr is all-pervadin^;, and the oUkt is 
atomic, (‘to.; is incornvt. All this appanmt diner(*nee can ])e (explained on 
th(‘ analogy of ^pa(*«‘ in a jar and ^paee <uitside it : the atomi(*ity, (‘t(.\, of 
the diva are ap[)arent only ; and not sulTiciont in ostablish the difl'ermice 
between diva and Braliman. 

Sfilf}hfnf/a : To this Bnrvapaksa, tin* iH‘xt Sutra ^iv<w an answ(‘r. 

Xufi' : For oloarneRs of andt'rstandiuti the whol(> text of tlui lirhadaranyaka 
ITpani^ad (II., .‘i. 1 to i>) is iJ^lvon below : 

m ^ ii ? ii 

u.rr «?.q 

KB: It It ^ 

^^K^ ^ ^ 11 ^ 11 ^«TT'sqTrXTfq3^iT^tf?r2l=3[?jq?niJTTm 

BtT cr«T 

B^im KB: 11 V ll 

^ KBl W ^ W %fTRf 5«^Bf W ^Ah 
BmBB 3j^5=5^mTt zr*fT ffr 

2T ^T^3ffr 

^]mB^ i II 5gTf?]^^Tm?!J^ll V IM II 

There are two forms of Brahman, the matoial and the immaterial, the mortal and the 
immortal, the solid and the Iluid, Hat (bcin^i;) and Tya (that), (i.r,, Hat-tya, true). 

Everything except air and sky is material, is mortal, is solid, is dclinitc. The essence 
of that which is material, which is mortal, which is solid, which is definite is the sun 
that shines, for ho is the essence of Sat (the definite). 

But air and sky are immaterial, arc immortal, are fiuid, are indefinite. The essence 
of that which is immaterial, which is immortal, which is fiuid, which is indefinite is the 
person in the disk of the sun, for he is the essence of Tyad (the indefinite). So far with 
regard to the Devas. 

Now with regard to the body. Everything except the breath and the ether within 
the body is material, is mortal, is solid, is definite. The essence of that which is material, 
which is mortal, which is solid, which is definite is the Eye, for it is the essence of Sat 
(the definite). 

But breath and the ether within the body are immaterial, are immortal, are fiuid, are 
indefinite. The essence of that which is immaterial, which is the person in the right eye, 
for he is the essence of Tyad (the indefinite). 

()1 
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And what is the appearance of that i«'r 80 n ? Like a saifron-coloured raiment, like 
white wool, like cochineal, like the llame of fire, like the white lotus, like sudden lightniuR. 
He who knows this, his ulory is like unto sudden lijjhtnins. 

Next follows the teaching (of Itrahinau) by No, no 1 (Xcti, Ncti) for there is nothing 
else higher than this (it one says) ; ‘It is not so ! Then conies the name ‘the True of the 
'J’rue,’ the senses (the ,liviiH) being the True, and He (the llr.ahman) the 'I’nio of them. 


srTUA lit., 2. 22. 

^ ^ II ^ I I II 

Prakrta, pv('vi(Hisly slatotl, the same. Rtavattvam, se-miieh- 

luiss, er tlie limitation of powcT (to the (extent sjjohmi of at tirstj. % Hi, becausi*, 

Praiisedhati, (l(‘nics. Tatah, t.lian, that, P»raviti, declares. 

Oha, and. P>hnyah, mor(\ 

22. (The Sriiti, Noti Notil denies tlH‘ previously mentioned 
liinitalioii (only witli r(\ii;ard to BrahnuinX it deelares (Him to ho) 

mon‘ than that. — :> 41 . 


« fOIMK\T\lC\ 

This Sniti Xeli) docs not Icaeli ihat Prahman alom^ (‘xisN, and 

nothin.u’ (dse exists than it : and tliat It is without any attributes and 

()ualili(N. It onlv d(‘ni(‘s the soomndiness of Ih’ahr)ian, as was described 

m tli(‘ prfH’edinn v<‘rse^. It says that th(' inabTial and immaterial is not 
flio frhdir (d' Prahman. It is soimdliiini' more than that. It does not deny 
th(^ existence ef thos(‘ forms mentioned in th<' previous verses, but it says 
“do not fall into tl’c (U’ldr of thinkin.i;’ that Prahman is so onich only 
N(‘ti, Xeti — it i.s not so much only, it is not so much only.’^ For after 
th(' ne^'ation of Neti, Neti (which mi^ht have b('cn liabh^ to the nihilistic 
int(M*pr<‘tation of the Advaitins, had th(‘r(' b(‘en no further stat(uuent), th<" 
SiMiti ^^oes on to dc'scriht' in posHivr terms, the fiirtla'r attributes of tins 
Prahman— His mum* heinc* tlu' True of the trmx |Tliis phrase “the 
d'nm amony the true on(‘s'’””not only sets aside tlK‘ nihilistic theory, but 
tln^ Advaita also— for it asserts the existence' of other true ones — real 
entities, than Prahman. The divas arc not unreal shadows h\\i true \ 
Brahman beinj? tiu' Tniv.\ 

Tho,.sens(‘ of the above teachiiiij!: is this. The Sruti at first enumerated 
all forms of Hrabinan, such as the material and the imniaferial, etc. But 
dinco Brahman is limitless in His Form, it declares Neti, Neti, He' is not so 
mtieh duly* He is not so much only. 'Fhe word Iti (Na+Iti— Neti, 
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means here “(‘nd” — Ncti means “this is not the The N(‘ti is, ilierefore, 

ecjiial ti) Iti+Xa, “end iu)t"-“thc previously monlioned forms ai(‘ not tln‘ 
end or limit «d‘ Hraliman. For He is im»re than tluan — His nanu' is True, 
He is tiu' Triu‘ of the tru(‘. The hex! itst‘lf (‘leaily ^^ays >e much : 

It is not so that this ih the end. There is a Iiiu;her Korin than this. Its name is ‘the 
True of the true.’ 

Mer(‘OV('r, it must nut l)e slid that hii;her than llus(‘ material and immaterial 
forms is thi' Fmni id Iii'ahman calh'd the True, tde., and tliat is tlu' ond. For 
it is not thus — Nidi. The “Tnio ol the ti-uo“ is no doidd hii;her tlum all 
MuHtf and AniHrla tonus, hut evtui that is not the limit to the forms of 
ih’ahman. Tlii'so are merely illustrative. Tlie propei’ thini!.' to say is that llis 
Forms are illimitable and infinite. As an illustratimi, the text ^ives oiu^ of 
these Hit;iier Forms and Xamos, by sayine:, “His name is the True of the true.*’ 
The name hm’e declai’os the form of Brahman, ddie iirst Satyam moans 
fill' .VO///.S-, the Airds : tlu' Branas always aeeoin[)any tlu‘ divas; and so Satya 
wliicli imvuis Jhana, is a name ol rllva. 'Fho Sruti, Iicmum^ explains the 
phrase Satyasva Satyam, l)y q h'rm'T ‘"'Fhe Branas aie the 

Trill', and He tin* 'rruo ol them.” The word Biana is used foi Braniu — 
the life for the liviiii* self. The word B.upa in the ahovi* verse (IL, d, (>) 
means attribuh's. This text I'stablislu's Braliman to lie material (Brakrta), 
as well as immati'rial (Aiirakrta), and po.ssissin.i;’ iiitinili? luimber of 
aiti'ibuti's. It diK'S net deiiv the (‘xistence of eveiy substance other than 
Brahman B'or that is not th<‘ pui'iioil of this All fmans whether 

Alfitra or Auuitra, material or immaterial, are Brakrtie. The forms shown 
in tho illustrations of sairrun-coloured raiment, like yellow wool, liki' 
cochiiK'al, etc., arc to bo uudm’stood as non-Brakrtic — not consisting’ of 
Pnlkvtic matter (Brahman’s forms an* thus of both Bralaitic and 
non-Prakrtic matter, and yid there are forms al)ovc them all— Ncti, Ncti— 
for this is not all, this is not all). 

The divas are called in the above Sruti Pranas : and arc also 
designated Satyam, the True. Tho divas are called True, because they do 
not, like the elements, ether, etc., undergo modifications causing an 
alteration in their essential nature. In this resi)ect they arc siraifar to 
Brahman ; and so both tho Jivus and Bralmiaii are called True. But 
Brahman is the True of the True, becausi? the divas undergo, iu accordance 
with their Kannas, contractions and e.xpansions of intelligence', but there 
is no such modification in Brahman. 

Thorefbit, tho Jiva is an eternal conscious entity (subject to contraction 
and expansion of intolligonco, according to his deeds). The Supreme Seif' 
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is a niino of inlinito auspicious qualities, (and liable to no modifications 
wliatover). Thus love (Bhnkti) for Brahman becomes still more natural 
Avhen \v(‘ contem]>lale on the frroatiu'ss of his attributes, and the insigni- 
ficance of the rJjva. 

Nor does fids Brhadaranyaka Svuti deny form to Brahman. For if 
/ 

that was what the Sruti intendod to toacli, then it would not have tiiught 
the transcendental forms of Brahman as in TL, o. 0 the is of the colour of a 

sallron-coloured raiment, a yellow fine wool, etc. ) ; and then deliberately 

demolish this teaciiing by saying “Birhman has no form." .t For no oiu' 
in his right sf'iises would say at first “Brahman lias such and such form" 

and th(‘n say “![(' has no form — all that T said before is wrong." Moi’eover, 

the aiithoi’ of the Sutra also would have employed diffewent words, had that 
been teaching of the Sruti. For, then instead of saying Etavattva — “the 
Sruti denies so-muchness only’' — lu' ivould have said “Etad Rupam 
Pratisedhati" — “the Sruti denies this form of Brahman." The wording of 
the Sutra, therefore, also shows that the interiiretation of the Sruti al)ove 
given is tlie rigid one and consistent tliroughout, and more reasonable. 


AdhUcaraiia XTf — The Form of {he Lord. 

The author now (‘stabbslu'S that Brahman is ilu' Inner Self of all 
For if Ho wau'c as easily attainable as the external obj('cts lik(‘ the jars, pots, 
etc., tlier(‘ A\ould bo no lov(* for Him. 

Visaya : In th(‘ Sruti already mentioned ])reviously, Brahman is des- 
cribed as having Being, Inh'lligence and Bliss for ITis foi’in (SachchidSdand- 
rupaya, etc.) 

Dou/)t : Now arises th(‘ doubt : Has the Su])reme Self an external 
form capable of being perceived through the senses, or is it an Timer Form, 
not to be apprehended by the senses ? 

Phrmpalisa : The form is an external one, because men, angels and 
demon, sec the form. 

Siddlifbifa : The form is not exhumal as is shown in the next 
Sutra ; 


sfriu III., 2. 23. 

ft 11 ^ I H I II 

Tat, that, Avyaktain, non-manifest, the Inner. ’TTf lha. says, 

{the scripture), ft Hi, for. 
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23. The form of Brahman is unmanifost, for the scripture declares 
it so.— 342. 

< OMMKNT.VIIY 

The l^rahman in Ilis true furin not nianitVsi to th(‘ external senses, 
ii is Inner * and is to ])e pen’ceived l>y th(‘ iniK'r .M'li.se. Fur says tlio 
Katha Fpanisid (VT. !)) : 

^ firgRr ^ 

llis form i.s not an oltjtvt of perception to any one, nor by (he eye does any one sec 
Him. 

So also tht‘ Hrhadaranyaka, III., th 2(1 : 

ct f| ^ ft I 

He is n on-apiu’chensiblo by the senses, for He runnot be apprehended; He is 
iinpcrisha])le, for ile cannot perish. 

So also in tlu' (Jitfi (VUl., 21) : 

He is said to l)e the unmanifest, and the inipcrishable. Him they declare to be the 
Highest goal. 


uidhikarana XTIT — BraJnnan can he f^cen. 

Though Brahman is not an (‘xtcrnal object, but rraticlia or i\u Inner 
Sui)stance, ytd lb' is attainable through nisdom and dovotion. The 
author shows this next. Had Ho b(‘en absolutely invisible' -evem to those 
whose hearts were puritiod — then there could not arist' any love (Bhakti) 
for such a being. 

Jlsaya : It is thus heard in the Kaivalya Hpanisad (Verso 2) : 

Know Him throiigh the Yoga (union) of faith, love and meditation. 

From this it appears that a faithful and devoted person can obtain 
Hari, through. mo’ditatu)n. 

Bonbt : Now arises the doubt : Is the l^ord appr(diondc‘d by the 
mind — an object of mental perception (H is he visible to eyes, etc., 
also ? • 

Purvapahm : The Lord is an object v)f mental i)ercci)tioD only, and 
not of external p(;rception through the eyes, etc. The folh)wing text of 
the B);hadiiranyaka [Jpanisad clearly shows tliis, hy using the term “only’' (TA^, 
4. 19) : 

He 18 to be perceived by the mind only, there is in Him no diversity. 

SiddhiXnta : Brahman is visible to eyes also of tiio purified devotee, 
as is shown in the next Sutra. 
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srTHA JH., 2. 11. 

^ffq ll ^ l H i « il 

A pi, even lliuiii^li, also ; not so. Tlio word ‘Api’ sets aside the Piirva- 
paksa. Saniradlian(‘, in conciliation, in an intensely devout worslu]). 

l^ratyak.sa, as ai)pan'nt, as directly i)erceptibl(', through Revelation. 

Anunianabhyam, and from inferences (?.e., through the Smrti). 

21. Jii d(‘vout love, (the Lord even becomes visible to the 
(‘ves, {‘tc., of the devotee, as is taught in the) Sruti and the Snirti. — 

roMMIATVlv’V 

The wonl ‘A pi' is used in a depn'cative sens(‘. TIk' abovt* Fiirvapaksa 

not rrcH worthy of consideration. In Saiiiradhana or absorbed devotion, 
tho Lord l) 0 (MMnos ])('rceptibl(^ even to tluj eyes, (Tc., of t ho dovot(M\ How 
do you know this V Through Revelation (Pratyaksa or the Direct state- 
ment of the V(‘das), and through Inference or the indirect inferential 

stateiiKMits of tlu^ Smrtis. 'Thus the Katha Sruti says (IL, 4. 1) : 

'The solf-cxislcnl oroiilcd the senses >Yith outgoing tendencies ; therefore, the man 
hoes (ixternal ol)j(‘cts and not the Internal Self, hut the wise, with the eye averted from 
cxtcrnnl objects and desirous of immortality, hrhuUh the Self NMthiri. 

So also in Jlui.idaka Dpanisad HIL, 1. N) : 

57 Wh dT » 

lie cannot be a])prehendcd by the senses like the eye, nor by revealed texts, nor by 
the grace of any other shining one, nor by austerities and work. Through the grace of 
wisdom, the pure in heart, see Him who is partless, in their meditation. 

This also shows that tlu* Lord becomes visible to His wise and 

loving devot(‘e. 

So also in the (ritu (XL, 53 and 54) : 

HI? M ^ I 

?If3? JTT qsiT II VUI 

Nor can 1 be seen as thou hast seen Mo, by the Vedas, nor by austerities, nor by alms, 
jior by offerings. 

isirg ^ II s<v ii 

But by devotion to me alone I may thus be perceived, Arjuna, and known and seen 
in essence, and entered, O I'arantapa. 

Thus it is established that the Blessed Hari is perceptible to the 
senses oven, when the soul is full of entire love. The eyes, etc., then 



Bhdsya.) 


4S7 


II PAdA, XIII ADniKARANA, Su. 30. 

bl'coine saturated with Flis essence aud !>ocoiu(? tit to see [liin, and so He is 
soon throui>‘li such purithnl eyes. 

This being so, the foivt^ of Kra in “He is to ho ai)[)r<'hond(Hl 

by th<' mind alone” is not that o( o\elusion of other ni(‘ans of knowing 
Him, but teaches that the mind also can know Him. [The W()rd W/v/ 
should b(‘ translated by err/f and n<»t by ofthj. Ht‘ can he known by the 
mind crc)h\ 

It do(‘s not mean tliat the senses, lik(' the ('y(‘, (do., (‘annot compi’eliend 
Him. They also can compndumd Him, nmhn' certain circmnstan(*es. 

sTtIi’a hi., 2. 

II \ \ '•< \ VI II 

I ^ Xa, not|. Ih-akasadivat, as in the cas(‘ of fiiv, vU\ ^ Cha, 

and. Avaisesyam, non-difTmamce, nonalistinction>. 

25. Th(‘ Jjonl is not like fire and the rest, foi* tlim’c* arc not sueli 
distinctions in Him. — )Ul. 

eoMMKXI Mx'V 

The w^ord Nof is to bf‘ r(*ad into this Sutra from the pn'ciMling 
jiphorism, HI.. 2. l!>. As the tin' lias two stabs, coarsi* ami tim\ and is 
uniuanibst wlum in the >iibtle state, and i)ocom(s manifest when in the 
coars(‘ stat»'; such is not the cas(‘ with the Loial. Because, tliere are not 
distinctions of subth' and gross in Him. Tln‘ Sruti says; 

(Br. lip, HI., s. X.) “lie is mother coarse nor fine, neither vShort nor long, 
etc.” 

So also in tlie tiarnda Buranu : 

zn: II 

In tho supreme Lord there are no dislin<*tioiiR of su])|l(> and coarse, }»eeai,i«o that 
rnborn is manifest verily everywhere in every form. 

But there arc persons who liave full devotion and love towards Hod, 
how is it tiiat they liave not simmi Himr It \' not a univm’sal rule, thm’<‘fore, 
that any om* wdio lovu^s (lod must sim^ Hod. 

.To^this ol)j(‘ction, the nevt Shtru gives tlie answer. 

srTRA 111., 2. 2b. 

^’^iiq^qifiiri ii \\ 'i \ \\ 

PrakaAuh, liglit, manifestation, tlio shilling out. Clia, and. It 
remove's the doubt mentioned above, Knnnani, in practice (of devotion), 

^rara, .Abliyasat, througli constant application. 

20. And tho Lord becomes manifest, by repeated practice 
(in meditation).— 34."). 
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rOMM KNTAHV 

I In tl)(‘ Kaniijiii <)]■ act 0()nsistini»- in meditation on Him, in the acts 
]ik(' wnrshippin.a: Him, (dc., by constant n^petition in snob acts (of medita- 
tion ami Worship), the Lord verily becomes visibl(‘.| 

It is by ronsfant rcprfi/ioH ot the acts like meditation and worship 
that Ihe Lord sliines forth, |lf some devotees have not seen Ifim, it is 
b(‘cau>(? they liave not laam constant in tlieir practice of meditation. Jt is 
Abhyti^n or (‘imstant r(‘petition, wliich ])rodLic(‘S tin* state of ecstasy, in 
^vllic]l the [^(n‘d is S(‘en.| As says tin' IHiyana-vindii l'i)anisad IS (so also 
Brahma I'p.): 

^lakin^' one’s f)ody as the lower fire sliek and the syllable Oiii as the upper stick, 
Rjid by the pnietiee of (constant rubbinj^ them throuj>:h meditation, lot him srr the ( Jod, 
hidden in him. 

Tims it is Aliliyasa or n^pidition, tliat makes the hidden Lord manifest, 
as the constant ruhhin^' of the sticks hrinj^^s out the fiiv. It is by Ahhyasa 
that oii(‘ .i’cts the lov(' foi* the Lord and tIironi;ii such l(>v(‘, he ,t;ets ulti- 
mately tli<‘ visiim of tli(' Beloved. But no one can see the Lord by mere 
worship (don(‘ for sonn‘ sellisli purpose such as to ^et lu‘av(Mi, etc.) without 
love. As says a text (Brahma Vaivarta) : 

5T ^JTRmf^^nrq i 

No <me l)y worship alone can make Him hecomc manifest : For the Cloi, the 
Ancient Supreme Self, is ever unmanifest. 

This us(;h'ssniss of worship and prayer refers to soltisli prayers and 
worsliii), and not to the whole-hearted ]>rayer of love. It is the prayer, 
di'void of love, which is incapable of producing divine vision. 

Says an objector : How can the Lord, wlio is all-pervading and 
inside all, become manifest and come out? It is a contradiction in terms, 
Therefore, the stateimmt that tlie Lord can become directly visible is value- 
less, inasmuch as it contradicts the ull-pervading inwardness of the 
Lord. 

This ohjccti(m is answered by the next Sutra. 

sfTRA III., 2. 27. 

^ I ^ I II 

9f?t; Atah, lioncp. Anantena, tlirouRli (the grace of) tlio Lord who 

is infinite, anr Tatliil, tlins (i.r., direct vision), ft Hi, because. ftiJR; Lingani, 
the indication or uutlioritj' (of the scripture). 
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27. Heiieu the tlinvt vision is • possiliK' flin>ui!;li tht' iiifinito 
t!;ract' of tlic Lord ; and tlu'ro is scriptural aiitlioi-itr I'oi- tlit; 
sanu‘. — 24(). 


t'oMMKNTAirr 

'riiero are aiithonti<‘s to support Uolli tlu* st jtouuMils. that, tlu? Lord is 
unmauifest, aiul hL'coinos inaniio.4 to tin* sii>}}t tlii‘ (hnoiitly ino litatiui^ 
wuixhippfu’. Iloiico th<uii;h tiu* l^ord is unm.iuilt‘st, iiiiiuito aiul uui)oun(U 
(h 1, yet Avheii ht‘ is ploascal with Ilis (hn'oleo, II** maiiildsts I [is (‘ss(Mitiai 
Form to him, thruu^di His mysterious pow(*r of Lira(*o. 

lUit liow do you say this ? liecauso tluuf is scTii)tuiMl authority for 

A / . 

tlio samo. As says the Atliarvana Sruti: 

“Thiit Form of Inlolli^enoo and Bliss on(‘ mass of Beiim and llliss “hrconn'S visihU* 
lo fh(‘ devoUM' through tli<* nioditatioji oi low." 

Similarly, in tin* Narayana Adhyatma : 

fjtr-'^isqvrilsfq I 

I'aTraR q?’'13Tfui II 

Thouf^h the lA>r<l is over manifest, y(*t lie l>eeoint‘S visihh*, through Uis own 

powers (to the (tied). Without the it rare <»1 that Su[>remc Self, who ean mv; Ifim, the 

ridjounclcd, fnllnite Lord. 

The Lord Hims(‘lf has said so in the Hiia (VIL, 24) : 

TliQfic devoid of reason tliirik of Me. tho unmanih'st, as ha vine: manifestation, 
kno\^illg not My supremo nature,, imperishable, most excellent. 

Though the Lord i> tints manifest to tin* (*ve of lovt*, yet this faet 

does not detract from (lie essential iiivisihility of Hi^ vSidf. For this 

manifestation to His Lov(*r> is an (*\ereise of If is iii yst(*rious power of Self, 
Hut witii regard to peisoiis devoid of lovo, tin* Loid u(‘vr‘r mauife,^t„^ in 
His essential form, Init as a reileetiou. For says He in the Hita, (VJL, 25) : 
'dTf I 

5TTf^jTRTft li '•'V II 

Xol* am I of all discovered, eiiveIop<xl in Aly creation-illusion. This deluded world 
kiunveth Me not, the unborn, tho imperishai>le. 

Tlierefore, thougli the l.,ord is (‘ssentirilly all love, mercy and supreme 
joy, yet to the Avorldly He apprars as a Being of all Terrible Power, a fiod 
of Yeug:euce and AVrath. 

Thus the term “unnianifest,’* when applied to the Lord, means 
that He is unmanifest to the eyes of tliose wlio have no love for Him ; 
[but He suffuses the eyes of His lovers as tin" tire sufVus(‘s through an iron 
ball, and they see nothing but the Lord). 

62 
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Adhikarana XIV — Atlrihales arc (he i^ubHtance of (he Lord. 

Now the author oshiblishe.s that the attributes of tlie Lord arc uot 
from the essential nature of the Lord. For if tlie attributes were 
diHerent from the J^ord, then they would become secondary, and the 
Ifhakti for tlu^ Lord woidd also l)Oconie secondary (for the man loves the 
l.ord for His attril)utes). Hut this is not the case. 'Hie lovo for the 
attributes of the Loid, is a lov(‘ for tlie sak(* of the attributes themselves 
as sometliin^^ piincilial and loveable in themselves, and not for sometJiing 
as secondary. 

Visaya\ \V(‘ have the texts: 

1 'Fhe Hrahman is intellii'cnee and bliss. 

I ir<' who is Omniscient and All-knowin|^’. 
that Hralmian as bliss. 

Don/d: Now aris(‘s tin* dould, is tliis Hrahman wiio is to be adoied 
and lov(‘d, mme inhdlig'iaicH' and bliss, or on(‘ possessed of inielli^oiu^e 
and bliss ? (In other words, is H(i a personal Ood having- the attributes 
(>f intellij.'enc(‘ and bliss, or is it pun^ int(‘llii»ence and bliss?) 

Purmpahsa: As there are texts of both sorts, some showing’ Hrah- 
man to hr personal, others imiKU'sonal, it is not ])ossible to determine wliat 
is tlie true nature of Hrahman --whether it is pure intellij;enee and bliss, 
or wbeiiuo lie is tlu' all-intellij>;ent and the blissful one. 

Siddlidfila: The next Kiitra shows that llu' Lortl is a personal being'. 

siTK.v iir., 2 . 2cS. 

m I 'V I II 

iJbhaya, (about being) both. Vyajiadesrif, on account of the 

declaration of llu* scriptiine 3 Tu, but. A hi, like the serpent. 

Kundalavat, like the coils. 

28. But the Lord is both (bliss and blissful, etc.) for the Scripture 
thus declares Him, as the snake and its coils. — ;> 17. 

(oMMKNT.VRY 

Hrahman has intelligence and bliss as His essential nature ; He is 
essentially knowledge and bliss, and these are His attiabutes also: as the 
serpent and its coils. The coils constitute the serpent, and are not sepa- 
rate from the serpent, yet they are also attributes of the serpent. How do 
you know this? Hecause the above Srutis describe Him as two-fold. 
The force of g ‘but’ is to indicate that all Srutis have one purport. The 
Lord being inconceivable He appears as bliss and blissful, etc. It cannot 
be said, “as tliere are both sorts of texts, Brahman is partly blissful, and 
partly bliss, etc.’* For thoio are no Svagata-bheda in Bralunau — He is one 
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e^sonco t h ro 111^1 1 out a (llainoiid ; and is not a unity like that t)f a trno 

Avlucli has internal diiloren(‘os, liko root, leavos, tlouers. 

srrjv’x in., 29. 

II ^ I I II 

Trakasa, liko tho h^ht .Urayaval, liko the al)o{|(' of lij^ht. 

Va, or. Tejasivat, on aeconnt of Ills Ix'inj; of a lustrous character, /.e., 

hoin<r os.sentiallv all-senlioncy and consciousness. 

20 . Or hi'cause nraliinan is of a lustrous (diaraider, fie is 

desi<;'nated as the al)od<‘ of Li^^ht. — .‘MS. 


OOMM KNTM.'X 

Ih'cause llrahnian i^ 1'oja.s or aU-sentif‘n(‘y, ]|o is (h'sij^naiiul also as 
the abode of liyht, /. c., th(‘ abode of kno\vl(‘di»o. As tlio sun whicli is 
ossontially li^hl is said also to tlu' al)od(‘ of light, s() tin* bird llari 

\\hos(‘ ('ss(Mitial nature is knowledge, Clhana) is said to Ix^ tlx' al) 0 (le of 
l\nowb>dg(' also. An objixH is called lustrous (o* T(\jas, who or whicii is 
oUl''*s]to ol igufuaiico or darkness. It is a term applied to bvdh piM’sons 
and things. 

sCtux iiL, 2. 30. 

im I ^ I II 

Purvavat, as in tlx* i^rior time, Va, or. 

.‘><h (Brahman is hoih bliss and blissful, as one indivisible Time 
is said to b(0 j)rior (and posterior). — .‘Ml). 

COXniKNT.XX’Y 

Or to take another illustration. As timo n duration, and has 

mdther priority nor ])osteriority in it, but is one, iirid yet is spoken of as 
prior and posterior, and itself becomes the measure and tiio measured, so 
also Brahman is belli knoxvledgo and the knower, both blissful and bliss : 
both tlic attribute and the thing Iiaving an attribute. This illustration 
from time is meant foi' subtler intelh'cts, as that of serpent and his coils 
was for dull-witted. In fact, each succeeding illustration is subtler than 
the one given in the preceding Sutra. As it is in the Braluna Piirana 
(Padma according to Madhva) : 

I 

Through Brahman is non-difrerent from blis.s (Ho is bliss and blissful), yet conven- 
tionally lie is spoken of as separate from bli.ss (as possessing bliss), just like the light (in 
the case of the sun, which is both light and the abode of light) ; or like prior and posterior 
time, where the indivisible Time becomes its own measure. 
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SI* Tin III, 2. 31. 

li I I ^ ^ II 

IVaiisfMlhal, luTaiisi^ uf tlu^ denouiieoniont or prohibition Cha, 
and : has ihr foivo ol ‘only' : exclusion, 

1)1. And l)(‘(‘ause of the prohibition (in the Scriptures, which 
dcidare that th(,‘ Lord and llis attributes an' not to be considered as 
diHei'ent).— 


eOMMCNTMfV 

Tlnn in IIk' Kat-ha llpanisad (11., 4. 11 and 14) : 

^IRlfeT r4i^5T I 

l]iron^j:h the [iiirilicd mind this knowledge is to be obtniiK'd, that there is no 
diaV'renee Avh.'itsocvev here (iii the attributes of the Lordb From death to death he goes, 
'who beholds this hero ^^ith dithnvnce. 

IS t 

y-il II 

As \v{it(‘r falling ou an innecossiblo mountain top runs down, thus seeing the (piali- 
ties of the Ixu’d as so])arate from tin* Ford a man runs down to Darkness. 

Nor is any Sva^alad)h(‘da in the Lord, as llu' followin};' text ol 

the Narada Paiieharaii’a shows : 

'l‘h(‘ I>ord is an entity havine: ]>erfect and faultless qualities. He is the Atman or 
the S(!lf and free from all the attributes of the body consistiiiiL!; of insentient matter. He 
too has a body hands, feet, face, stomach, etc., but all of pure bliss (not of matter). That 
Atman is everywhere and always devoid of internal diilerences also. 

Thus these h'xts prohibit any difference hebveen the quality and the 
(|iialilied, and consequently the qualities cd the Lord (are not accidents, as 
is generally the cast' witli all qualities, but) are the essential nature of the 
Lord. Tlieroforc, tlu' (jualitics like knowledge, etc., are sometimes desig- 
nated by the term “Lord." As says tlie Visnu Piuana : 

The word Lord denotes infinite knowledge, power, strength, lordliness, energy and 
lustre, without the admixture of any baser qualities. 

Thus these qualities are called Bhagavan or Lord. Tlie ttvo (the 
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Lord and His attributos) an' spoken of soparatoly— tlu)n.u:h they ore essen- 
tially just as the water and its waves arc spoken of separately as tiro, 
though' it is all our water. The dilVeronee arisf's from this Vii^esa. Tiiere- 
foro, the Lord who is over joy and bliss, is said io be joyful and blissful 
and to ha\e a lu^dy of all delij;lit All these (|aalitios of the f,(»rd are 
et('rnal, and eonseuuently that ttotly of the l,»)rd is also et('rna!, Thoiiji:h 
tlu're is no distinction (Vi<^;esu strirdly --o called) here betw'cen the (juality 
and the (pialified, yet for conventional purposes sncli a (\"isesa) distinction 
is ncoenisrd and spoken of as such. If this (‘on\ entional (Vi.^esa) distinc- 
tion l)e not adinitt(‘d, then the senteiUM's lik(' the followiin; would also 
becanne al^snrd (for tlu'V an' i*eally tautolj^i^u's w lu'U lo^'i(*tdly fnialys('d) : 
“Tin* b(‘iin^: exists/' “tin' time always exists," “tlu' space is eviwy- 

wher(*." All thesf‘ sentences ar(' lo{L;icjd tantolo‘,d('s, but they are t)f 
constant use and j^ood as c(»nventions. Nor can it 1)0 said tliat sucli a usai^(' 
is erroueoii'' and is l)ased upon delusion. For tlu' phrase “th(' Ile-mss 
exists" conveys as tine, an information as the s('nten(‘(‘ “thi' iar exists." 
For then' is no subsequent ('xpeiaence whi<‘h siddates tiiis knowledge Xor 
is the s('nt('m'(' ‘^the B('-m‘ss exists," is a superim])osition oi* a ti.icurativf' 
speech like 'Df'vadatla is a lion.'’ For we can ney(*r say (‘f Ib'-noss that 
it does not exist, as we can say of I.)('^ad}dla that he not a lion. Nor can 
it be said tliai such a nsa<]:e is a natural one, though tiu've is no conendo 
content of any substance' in tliesc sentmices like “llu' Ib'-ness exists/* 
The very fact that sucli usa^m is natural sliow's that in these smdc'uces also 
ther(' is a Vi^esa. 'Plu' ('xistenee (d* ^ucli Visesa is su,%^osted by tlu' (‘ex- 
pressive illustration of the woitei tlowinj^: dow'n a hill, 'rim man who 
makes a distinction h(;tw'('en the Ijord and Jfis atti’ihub's »;ocs down to 
darkness, like the wqab'r that falls i)n a mountain top. In that vr'rse tlu'rc 
is a prohibition of all difforeiKm betwx'en the Lord and His attributes wdiich 
are described there. In the absence of such conventional difteronce, thon^ 
cannot I)e the possibility of the relationship of cjuality and (jualitied, 
merely because tlicro are many (jualities. The category ealled Vi^osa 
(the specific attribute) therefore exists, even here, though it is not here 
separate from the substance, but still has a particular function of its own. 
Nor is it open to the objection of regres9us 'in infinitum, that a Ad^esa 
nuistjiave a Ali^esa of its owm, and so on. For we have said above, that 
the Yiiesa here though not separable from the substance (/.c., the Lord) 
has a function of its own with regard to that substance. Therefore, the 
existence of Vii^esa is proved here also, as it is an invariable concomitant 
of the substance to which it appertains, 

: The whole discussion about ViAcsa is necessitated by the fact that there is a 
theory held by some Nyaiydyikas that qualities arc non-eternal, and are accidental. 
Some deny also the category called Vise.sa. The substance alone is eternal and the 
Visesa is non-eternal. In this view, the Visesa or the quality becomes non-eternal, if it 
exists at all. The qualities of the Lord also become non-ctcrnal. Ihit in the case of 
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r»rnhman Uio qualities arc eternal ; thorefore, Visesa, which is ordinarily dilferent from 
the substanet'. becomes th(‘ siil)stane (3 in the ease of the l.ord. The quality ))Ccome 3 the 
qual bed ih (5 Visesa becomes Hie Idiarmin. 


Ad h (bard n a .VI" — />//V^* of Ihc Ijon! /.s* ihe /if(/hcxl. 

\()w fill' ;iu(hor osfnblislH's that tlio bliss of tlio Lord Itari is tin' 

)iii;ln>{ Itad that liiiss Ixqqi similar to that o1 tho diva, tluTo would 

ariv(‘ IIk'h ik; love (Lliakti) lor siudi a Ijord. 

) isayrf : Tho L‘\|s nndfO’ this Adhikaiana aro all those whioli doscrilu* 
the bliss ol tlK‘ Lord. 

Donhf : Is (hei’o aiiv din’eroiuM^ between the ib’ahinie and tin' Jaivii'. 
bli,-s nr is iheiv not V 

Port opol'sa : Thin e is no dittercnce for tlu' Divine bliss is di^siu’ibed 
in the tf'inis of oi dinary worldlv^ bliss, etc., an obji'ct denotml by the teiin 
“jar,” oannot bt' diHerent from jar. 

PiddJirotla : The bliss ol the Lord is immisasurable, and cannot be 

stat<‘d in tenns of worldly bliss, as shovm in the next Shtra. 

sTtua III., 2 . 2 ) 2 . 

iiin I! i X ' n 

I’iir.-tm. hi.nhfr fluiii. Atnh, from this (worldiv l)lis-<\ Sotu, 
jilioni ii hridi'c (ns in Cldi. I'p, VIII, I. I). Unmana. ahniit bniiiK bfiyrmd 

inaasinv (as in lb; I'l', VI, I. L’.'!). Sainbamllia, aliout rtdat.ion, Ibo 

incportionab’ ralio bcluccn flu* (wo blisses. Blicda, about dilToroncn. 

\'yai»adesebbyah, from (lie deidarations. 

:vj. (Tlio bliss, ntc., of Rrahnian are) lii|^lier tliaii 

(bis, as the declarations of ‘‘fho brid.wo,’' ‘‘the iinmcasur- 
ablenoss," ‘‘Ibo redativo ratio” ainl ‘■tlio diffcronce” show 
this. — ‘hbl. 


roMMKNTMiy 

Tin' bliss, etc., of Braliman must not be considered like those of the 
divas, Tt is inliniti'ly liighor in kind and (luality. Why do wo say so ? 
Because tlu' words used regarding it such as ‘the bridge’ etc, show 
this. Thus in tin' Chhandogya Upanisad, VIII, 1. 1, it is said : 
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Now this Self is n hrijijcc, and a support, so that thesr worlds may I)t‘ kopt sepa- 
rate. 

Ift^ro the bli^s of Hralmiun is desciihod :i^ a hridi^e supportiip; tho whole 
univ(^rso. 

So also in the Taittiriya Tpiuiisad, li, L 1 , tin* bliss of Ibahman said 
to 1)0 inHiiito (rninana) 

W f-hiin ^ fihH 

He who knows (his Mms td liralnnan troni which the speech toLfcalier with the 
mind return (iinahh* to tally jj.rMsp it and descriho it', without compii'licndiuL!: it, nev'o 
afraid. 

This shows that th(‘ bli^s of lirahinaii is innnoastirabhe 

'rh(‘ ratio ludweoii tlio bliss ol tlio I ,ord and of a luimun boiny is that 
beiw(M‘n infinity and oip'. As says th(‘ nrhadarany.dva Hp inisad. I \\ d. dd ; 

qfJf It 

This IS His hiirhcst bliss. All other enaitiires live on a small i»ortion of that bliss. 

This shows tlw' volation lad anaui t.h(‘ Divine and human bliss. 

dTa* dillenmeo bidwetui (ho Disino know lodt!;e and tln^ human kno\\l<‘di;e 
IS also shown ehairly in the lollowiii'^ vtu'se ' 

vTR 1 

sTt?t fqTt-qfr li 

Tho knowledge of the Jivas is one thinji’, the knowledge of the Supreme is anolhei. 
The kiK)wlcdj!,o of th(‘ Supnuiie is declared to be eternal, blissful, imnuUiible and per- 
fect. 

In tli (3 Worldly bliss an^ not to be found tlu'se (jiialities of Ix.dn^' a 
bridjLte, etc. 

ddie follow in.n' Sutra answers th(‘ obj(‘etit)n that an objeel desii'iiated by 
the word ‘jar* eaiim)i be totally dillerent from a jar. 

sP'inv III, dd. 

II \\\^\\ II 

Sumunyrit, on aeeuunt »>[ bein.i'’ iierceplible, or from resombhuicc. 
^ Tu, and, but. This word removes thf‘ doubt. 

But (the word bliss is ajiplied to Iiuman joy, mej'ol^O ^>11 

account of generic rosomblaace (and not because the two blisses are of 
the similar nature).— :T^)L\ 


eo.MMKM VK'V 

.As even one wa>rd ‘jar’ is applied to all kinds of jars, because all possess 
tlie common quality of being a jar ; .so the words bliss, etc., are ai)plied to 
human as well as to divine hlis.s, tTc., inondy as a eonimon term, and do 
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not, indiciitc any I'urtlier similarity bntwuon the two. It is not necessary 
that tlie two should he individually similar, t.hou<rh tliey may heloii;,' to the 
'amn cati'iior.v. Thus sa.vs a te.vt : 

■J'h<‘ sill-pnrvadint;' ]>OHs<‘Sscd of supreme knovvledi^e, etc., is ever untainted 

wilh th(‘ name and spoeies of the ((ualities of matter : ife is never touehed by them, or 
was toiuhed by them, or will ever be touched by them, () kin^. 

'file of tlu^ Siiprcnu* is thus dihereiit from human know- 

letli>o. 

If Ihahman, the suIjstiMtum of all attributes, is distinct from the whole 
uiiiv(‘rs(^ consisting ol sentiimt and iirsentient objects, then how’ do you 
(‘\plain lh(‘ following t(‘achinm' of th(‘ (’hhando^ya L'[)anisad, 111, 14. 1, w’hi(‘h 
declaivs tho w'hoh‘ world to b(‘ Braliman : 

All this is \(Tily llrahman. It is ])rodneed from Him, lives in Him and merges in 
Jliin. lii'l one meditate calmly on Him thus. 

Th(‘ n(‘\t Siitra auswors this douht. 

sCtk’\., 111., 2 . 3f. 

II \ \ \ \ \>^ w 

iJuddhyarthah, to aid lln^ undmstandiim' Hadavat, as in the 

case of the word ‘'Foot. ' 

;>l. This tt^acliiiiii; is in ordcu* to aid tlu‘ iiiKlerstaiidiihe:, just like 
th(‘ word ‘'Foof* (ill the lyj; \b‘da. X. 90. wlimv the world is spoken 
of as tin* foot of Jli’ahmaii). — 9>r>9). 


OOM MK\T\U\ 

d'he whole world is said to h^ Brahman in order to lielp the under- 
standm*; in realising Him, by co.i»nisin^' that every thing* is His and is 
dependmit upon Him. As in the V(‘da, X, UO. 3, the wdiole universe is 
said to h(‘ mu^ foot of Brahman while His tlireo other feet are in Heaven. 
That imdaphor is also meant to help tin* understanding to realise Brahman. 
AVlum the mind realises that everything belongs to Brahman, 'Sarvam 
khalvidam Brahman,’ and Brahman is in every thing, then its hatred ceases, 
for then it ean hate no one ; and when all hatreds and prejudices, national, 
racial or otherwise, cease, then the mind becomes tit to be inclined 
towards the Lord. The texts like these do not teach that one should feel 
attraction for everything, for then that also would be a distraction of 
understanding. The sole object of all those texts is to teach that one should 
hate no oih‘, nor love any one more than Hod. 
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Adhikavaiia XVI-- Brahman is not monotonous. 

Says an objector : Admitted that Brahman has infinite bliss, etc, 

yet it cannot be an object of devout love, because there is dull monotony 
in it. The mind seeks variety in its object of love. 

The author, therefore, now shows that there is such variety of 

manifestation also in the object of adoration, the bless(‘d Lord Hari. This 
variety is necessary in order to meet the wants of the various emotional 
temperaments, and the various moods of one and the same Bhakta. For 
if the Lord liad not this variety, there would not have existed those various 

sorts of Bhaktis. These various manifestations of the Jjord are each 

eternal, because the place, etc., where these manifestations (Bhana) are to 
be found, are also beginningless. The texts like “though one, Ho shines 
forth as many,” show that though there are varieties of manifestation of 
the Lord, yet in all those places, etc., where such manifestations are taking 
place, the Lord is one. It is one Brahman that shines forth in all these 
places. 

Doubt : Now arises the doubt : Does there occur any decrease or 
increase — any distinctions — in these manifestations, owing to their being 
various? Are some manifestations full and complete, and others less full 
and partial? 

Purvapaksa : All manifestations are equally full aiu^ perfect for 
the substance manifesting is one, and so all its manifestations must be 
similar, for all words which are synonyms give rise to the same concep- 
tion. So there is no difference in these manifestations. 

Siddhdnta : The manifestations are different, as is shown in the 

next Sutra. 


.SUTRA III., 2. 35. 

^ I ^ I 11 

Sthfina-vi^l^t, from the pceuliarity of tlie place. 
Prakfi^dtvat, as in the case of (the sun’s) light, etc. 

35. There is difference in the manifestations of Brahman on 
account of the peculiarity of place, etc., where He manifests, as in 
the case of the light of the sun. — 354. 

COMMENTARY 

Though the essential form of Brahman is indeed one, yet owing to 
the differences of the places of manifestation, and the differences of the 

63 
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natures of the souls (Bhaktas, devotees), there arise differences in tlie 
manifestations of Brahman. In some lie manifests His Lordliness, in 
others His Loveliness, in otliers His Peacefulness, etc., according as the 
Bhakti relation is that of a master and servant, the lover and the beloved 
tli(! quiet meditating Yogi and the object of meditation, etc. Thus as the 
one liglit of a lamp burning in a temple assumes different manifestations, as 
it falls on the different parts of it, according as it is a crystalline surface, 
or a wall embedded with rubies, or painted yellow, etc. Or as one air, 
passing through various musical instruments, produces different notes, 
sharp, high, flat, etc., as the instrument is a couch slicll, lute, drum, etc., 
so the one Brahman manifests as many hued, according to the difference of 
tlie receptacle. 

The sense in this. Wliero there is the manifestation of the Supreme 
Lordliness of Brahman, there the Bhakti is moved and guided by Law. 
1A.11 staid and sober Bhaktas love tlie Lord, as the slave loves the master: 
Their Ood is a Ood of Power and Olory.) It is like tlie light of a lamp 
burning in a temple made of pure white crystal— where the reflected light 
is pure in its brilliancy and is dazzling in its effect. But where in addition 
to Lordliness, there is manifestation of tlie Loveliness of Brahman also, 
there the Bhakti is moved not by the fear of the law, but by the force of 
love. There tlie light is less dazzling but more sweet— it is the light 
burning in a temple made of rosy rubies. 

Thus Bhakti is dill'ercnt according to the emotional nature of the 

'V 

Bhaktas, i.e., the worshipers of the Lord. 

srrit.i III., 2. 36. 

II ^ U nui 

Upa])attolj, because of the possibility: of the reasonableness, ^ 

Cha, and. 

3(). And so the text of the Chhaiidogya Upaiiisad (III, 14. 1.) 
becomes appropriate.— 355. 


COMMENTARY 

According to tliis explanation, the text of the Chhandogya Upanisad 
III., 14. 1., also becomes reasonable. It says “as is one’s faith (Kratu), so 
is his reward” which means that according to the nature of one’s Bhakti, 
is the vision of the Lord in the next life. 

Thus it is established that one Brahman has different manifestations, 
according to tlie differences of the receptacles in which He shines forth. 
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Adhikarana XVTl — The Lord in the Highest, 

The author now establishes that the Lord is the Highest. For if 
there exists any other Being iiigher than the Lord, then there cannot arise 
Bhakti for such a Lord. 

Vimya : In the Sve^ii^vatira Upanisad we r(*ad (Tir, 8t : 

I know that great Person. 

This and the subsequent verses describr» the Brahman as tlie Highest. 
But then it says in TH., 10. etc, “that which is beyond 

that (Brahman) is without form, etc.'’ This shows that there is something 
beyond Brahman and therefore liigher than Brahman. 

Doubt : Is there any object higlier than Brahman who is the obj(^ct 
of our worship V 

Pnrmpakm : There is something higher than Brahman, as the 
above text shows. 

Siddhdnia : Tlie following 8utra refutes this. 

srTKA HI., 2. 37. 

II ^ I ^ I II 

TathS, similarly, so Brahman is the highest. Anya, of the other, 
of the higher, Pratisodh^t, owing to the denial or prohibition (to look 

upon). 

37. Thus Brahman alone is the Highest, because 
there is denial of any other higher being. — 356. 

COMMENTARY 

Thus Brahman is the Highest of all, because the Scriptures deny the 
existence of any other higher entity. In the same Bvetafivatara Upanisad 
we find (III., 9) : 

* To whom there is nothing superior, from whom there is nothing different, than whom 
there is nothing smaller or larger. 

Thus this very Upani§ad refutes the idea of any higlier being than 
Brahman. The full text of the Sveta<5vatara is not open to the interpreta- 
tion put upon it by the Purvapaksin. The whole verse is given below : 

fields il 

I know that Great Person, of sun-like lustre, beyond the darkness. A man who 
knows Him truly, passes over death ; there is no other path to go. 
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This teaches that the knowing of this Great Person is the only path 
to liberation, there is no other path than such knowledge. Having taught 
this the 8ruti goes on to strengthen this position by saying (III, 9) : 

This whole universe is filled by this Person, to whom there is nothing superior, 
from whom there is nothing different, than whom there is nothing smaller or larger, who 
stands alone, fixed like a tree in the sky. 

This verse also shows that the Brahman is the Highest, and that it 
is impossible for any other being to be equal to or higher than Him. 

Then comes the tenth verse (which has been distorted by the Purva- 

paksin, as teaching that there is something higher than Brahman). To 

show that the interpretation of the opposite party is wrong, the whole of 
the vci’se is given below : 

^ f 

That which is beyond this (world), that is without form and without suffering. 
They who know Him, become immortal, but others suffer pain indeed. 

“That which is beyond this” — does not mean “that which is 

beyond this Brahman,” but “beyond this world.” In fact, this verse 
also teaches the same as the preceding verse — namely, that there is nothing 
higher than Brahman. The word “Tatali” — ‘than this’ should not be 
taken as applying to Brahman. The whole context is against such inter- 

pretation. If the interpretation of the Piirvapaksin be taken as correct, 
then the statements in the preceding verses 8 and 9 would become false, 
for they say that there is nothing higher than Brahman. Even the Lord 
Himself has declared in the Gita (VII., 7) : 

sfrd ^ II 

There is naught whatsoever higher than I, O DhanaSjaya. All this is threaded on 
Me, as rows of pearls on a string. 

Thus there is nothing higher than the Lord. 


Adhiharana XVIII— The Lord is All-pervading. 

Now in order to show that the object of adoration is always near, the 
author teaches the all-pervadingness of the Lord. For if the Lord were 
not ever near, there would be discouragement in the heart, and so there 
would arise looseness of love (If the Lord were at a great distance, how 
could the worshipper reach Him and how could he feel any love for such 
an absent far-off deity ?) 

Visaya : The Gratis declare (Gopftla Purva Tftpani) : 

1?^ ?iln: iwi «I5^ *ft Ptmfe i 
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Ki^na^ the adorable, is one, the controller of all, and all-pervading. Though one, 
He shines forth as many. 

Doubt : Now arises the doubt : Is this Hari the object of meditation, 
something limited, or all- pervading ? 

Purvapaixsk : The Lord is limited. In experience He appears 
to have a middle size (neither atomic nor all-pervading). Moreover, in 
worshipping Him, He is looked upon as different from all the world and 
its modifications. Therefore, the world is excluded from Brahman — and 
thus it limits Brahman ; for Brahman is not whore the world Is. Thus 
for both those reasons, the Lord is a limited entity and is not all-pervad- 
ing. 

Siddhdnta : The Lord is all-pervading, as is shown in the next 
Sutra. 

sfiTRA III., 2. 38. 

II ^ I H I 11 

Anena, from him, by the Supreme Person, Sarvagatatvara, 

being present everywhere. Ayaraa, about occupying all space, or about 

extent Sabdadibhyab, from scriptural statements, etc. 

38. (Even in the Middle Form), there is the all-pervadingness 
of this Supreme Person, because of the scriptural statements, like 
occupying all space, etc. — 357. 


COMMENTARY 

The Supreme Person, even in His Middle Form, is endowed with 
the quality of all-pervadingness. Not only the atomic and the infinite 
forms are all-pervading, but this Middle Form — the form worshipped by 
men, is also all-pervading. Why do we say so ? Because the word Ayama 
or occupying all space is used about this Middle Form also. The word 
“Adi,” “and the like,” in the Sutra shows that the Lord possesses also 
inconceiveable powers, etc., by which even in His Middle Form He is all- 
pervading. Thus the text of the GopSla Purva T&pani quoted above 
(Sarvagab Kr§nab) shows that the Middle Form Kr^na is all-pervading 
also. * Similarly, the following text of the Taittiriya Aranyaka corroborates 
the same view : 

m an i 

N^rAyapa exists pervading all— inside and outside— all whatsoever that is seen or heard 
m this world. 

This also shows the all-pervadingness of the Middle Form, the form 
Nftr&yana. This aU-pervadingness of the Middle Form is through the 
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inconceivable mysterious power of the Lord. He Himself says in the 
Oita (IX., 4 and 5) : 

By Me all this world is pervaded in My un manifested aspect ; all beings have root 
in Me, I am not rooted in them. 

SI ^ sif€*iTf5i sjjnf^r w( ^ «ft»iW^i 

==1 sp'*?! wtthi ii 

Nor have beings root in Me ; behold My sovereign Yoga I The support of beings, 
yet not rooted in beings, My Belf their efficient cause. 

Nor does the Lord become limited by the existence of other worldly 
objects. The Lord is not excluded from the space occupied by such objects. 
For the above text says, “lie is inside and outside every thing.” Therefore, 
another illustration speaks of Him “as the butter in the curd, as the oil 
in the sesamum seed.” Thereforr«, it is proved that Hari is a worthy object 
of worship, as He is all-pervading. This is further demonstrated in the 
narrative of Sri Krsna in the Tentli Skandha, where He is bound by a 
cord which gave Him the name of D^modara. In the Bhagavata (Tenth 
Skandha) it is thus said by Suka : 

, zfls w\m 2?: ii 

n 

He who has neither inside nor outside, neither front nor back, but who is both inside 
and outside of the world, in its front and in its back, yea, who is the world itself — 
Him considering as her son, as a mortal child, Him the unchangeable and Immutable, 
the cowherdess bound by a cord, as if He was an ordinary infant. 

The reason of this has been given by us before under the Sutra 
etc. 


Adhikarana XIX — The Lord is the Giver of all fruits. 

The author now describes that the Lord is the giver of all fruits. 
Otherwise, if He did not give rewards of actions, or gave inadequate 
rewards, He would be considered as a niggardly person and no Bhakti 
would flow towards Him. 

Visaya : In the Pra^na Hpanisad, III., 7, we read : 

He leads them to the world of the virtuous who have done virtuous deeds. 

Doubt: Here arises the doubt— Are the rewards, such as Heaven, 
etc., the effect of sacrifices alone, or are they given by the Supreme Lord ? 
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Ptirmpaksa : They are results of sacrifices, etc. He who does 

good acts gets heaven, he who does not do good acts does not get 

heaven. There is no scope for the Lord here. 

Siddhdnta : The following Sutra refutes this. 

srTRA in., 2. 39. 

II ^ I ^ I ^5. II 

Phalani. the fruit. Atah, froni him only. Upapattoli, be- 

cause it is possible, reasonable. 

39. The fruit is given by Him only, for that is the n)oro reasonable 
view to hold. — 358. 

a>MMKNTARY 

Heaven, etc., whicli are the fruits of sacrifices, (itc., are awarded by 

the Supreme Lord alone, because it is more reasonable to believe that 
an eternal, omniscient, omnipotent, all- compassionate Being awards such 
rewards, than tliat any inert entity like sacrifice, etc, which is transient, 
gives such reward. The Lord, pleased by the performance of sacrifices, 
etc, by men gives the reward in proper time, though after a certain 
lapse of it. But sacrifices themselves are non-in telligent forces, they 
cease to exist as soon as performed, it is not possible for them to award 
their fruits. The acts by themselves arc non-efficient. It is the moral 
Ruler who awards rewards and punishments — not arbitrarily, but according 
to one’s deeds. 

The author now gives a proof of this in the next Siitra. 


SUTRA iir., 2. 40. 

II ^ I I 8 Ml 

Srutatvat, because of the declaration of the Sruti. ^ Cha, also. 

40. Because the Sruti also declares that Brahman awards all 
rewards of action. — 359. 


. ^ (miMENTARY 

Jn the Byhad tony aka Upanisad TIL, 9. 28, we read : 

Brahman who is knowledge and bliss, is the principle, both to him who gives gifts 
and also to him who stands firm and knows. 

So also in Byhadtonyaka Upanisad TV, 4. 24 : 

H ufRsr ^ jg 

This indeed is the great, the unborn Self, the strong, the giver of wealth. He 
who knows this obtains wealth. 
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Thus these texts of the Brhadaranyaka Upani§ad show that the reward 
is given by the Lord. 

The “giver of gifts” in the above passage, means the YajamSna, the 
sacrificer. The word Ratih in the above means the fruit-producing. 

The author now states a different opinion as held by some. 

SUTRA III., 2. 41. 

II ? I ? I » III 

Dharmam, Dharuia, tiie performance of the duty (as the reward- 
giver) Jaiminilj, Jaimini (holds). Atayeva, from Him only. 

41. According to Jaimini, Dharina (which directly gives the 
rewards of actions), arises from Him (the Lord).— 360. 

COMMENTARY 

Jaimini holds that Dharma alone comes from Him, the Supreme 

Lord, and not the fruit. The very Karma (which directly gives the fruit) 

comes from the Lord. For says a Sruti (Kau§. Up., III., 8.) : 

He makes him do good works whom He wishes to take to higher worlds. 

According to Jaimini, it is not necessary to hold that the fruit of 

work is directly given by the Lord. For Karma alone has the power of 

producing such fruit, by the rule of agreement and difference. Where 
there is good Karma, there is good fruit. Where there is not good 
Karma, there is no such fruit. It is, therefore, useless to suppose that the 
Lord awards fruit. The activity of the Lord ceases by producing the 
proper Karma. 

But, says an objector, Karmas are transitory, they are not capable 
of producing an effect at a distance of time. Nor is it possible that 
something existent should come out of a non-entity. 

To this we reply : It is not so. For though a Karma ceases to 
exist as soon as done, it leaves behind a force called Apflrva. The Karma 
ceases to exist only after producing this Apurva. This Apurva gives the 
reward to the doer of an act even after a lapse of time, the fruit being 
appropriate to the Karma. This is the opinion of Jaimini. 

The author gives his own opinion in the next Sutra. 

SUTRA UL, 2. 42. 

3 II n ? I 

Punram, what is aforesaid, i. e., the Lord is the bestower of reward, 
g Tu, but Mdarfiya^ab, Bftdi^yana (holds). ^ Hetu, of the cause; 

Vyapade^ftt, on account of designation. 
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42. Bat Btldarfi^yafla holds that the aforesaid Brahman 
is the bestower of rewards, because the reason for it is shown in the 
scripture. 361. 


CO^nrENTARY 

The word ‘but’ roinovos the doubt raised in the precedinj^ 8utni. 
The holy BMar^yana holds that the aforementioued Supre ne Lord is the 
immediate giver of revYards. Wliy does ho hold this view ? Because the 

scripture gives the reason for this. The Pra^iia Upanisad says, (III., 2), “/fe 

leads him to the region of the best who does good deeds. He leads 
him to the region of the sinners who commits evil deeds.” This Sruti 
clearly shows that the bestowing of rewards is the direct act of the Lord 
and not through the mediation of Bharma. Since Karmas cease to exist 
as soon as done, they exhaust their force and cannot be instruments in 
producing any result. Moreover, the very existence of Karma is dependent 
upon Brahman. For the texts say that Matter, Time, Karma, etc., 

are dependent upon Brahman. Thus it is proved that Brahman alone 
sets persons to do good or bad deeds, Ho is tlie causative agent in every 
Karma. 

As to the reasoning that Karma, thoagh ceasing to exist, loaves 

an Apurva behind, and that such Apurva produces rewards, that is a lame 
reasoning. The Apurva or Adr§ta is as much an insentient object as 
a clod of earth or a piece of wood, and it has no power to produce any 
effect Nor do the scriptures mention any such thing as Apurva. 

But, says an objector : The sacrifices go to propitiate Devas, and these 
Devas, being so propitiated, give the desired reward. The Supreme need 
not be dragged in to give the reward of sacrifices, which are done by 
inferior agents. 

To this we reply. It is under the sanction of the Supreme Deva that 
these inferior Devas give rewards of action. This has been proved in 
the AntarySmin Br^hma^a where the Supreme Lord is declared to be the 
Inner Ruler of all Devas. Therefore, the Lord is the bestower of rewards. 
The blessed Sri Kr§na himself has said so in the Oit^ (VIL, 21-22) : 

zft I 

Any devotee who seeketh to worship with faith any such aspect, I verily bestow 
the unswerving faith of that man. 

5W suit I 

^ «(ei: erw ii W ii 

endowed with that faith, seeketh the worship of such a one, and from him he 
obtaineth his desires, I verily decre^g the benefits. 

64 
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It is, therefore, said that the Lord, propitiated by sacrifices, etc., 
gives the reward (either as a temporal bliss or liberation). Nor is there 
any limit to the generosity of the Lord. Propitiated with devotion. He 
may give Himself even to his devotee, as will be taught later on in 
III, 4. 1. 

Thus in these two Pftdas (III., 1 and 2) have been shown the means 
of attaining Brahman which consist in a deep yearning (literally, thirst) 
to reach Brahman, and equally strong disgust for anything other than 
Him ; and which mental attitude is acquired by contemplating over tho 
multifarious attributes of the Supreme Self, such as His having the form 
of Pure Intelligence, His being the Controller of the whole Universe and 
by realising that he is free from all faults, wliile this world is full of all 
faults, in the shape of birth, pain and death. 


THIED ADHYAYA 

Third Pada 


'i^qr »lRt 

'N2ltt*=JT tTdHsiRi »Dn«\ ii 

He who, overcoming Miiy£ by His Parfi Sakti, ever devotes His attributes and deeds 
(to the good of his creation), may that God Krsna, whose body is Pure Intelligence, 
shine forth in my mind. 

Note : The verse may be applied to Sri Cbrntanya also whoso body Krepa took for 
the manifestation of his deeds and qualities. 

In this Pada is treated the methods of meditating on tho various 
attributes of tho Lord. Tho fact here is this. In the Own Form of the 
Supreme Self, the Highest Person, there exist always manifest many 
eternally perfect forms, all mysterious and wonderful, as there exist in 
the crystalline gem many hues and colours. Understanding that the 
Lord is fulness and perfection, without being limited by these forms and 
yet fully mainfost through every one of those, the man selects any one of 
these, suitable to his taste, as a special object of his worship and meditation. 
Every form of the Lord has a certain number of qualities specific to 
it The form has other qualities. The roan must meditate on the specific 
form chosen by him, with the attributes taught about that particular 

form: but all the same the attributes taught about the other forms, and 

not taught about his chosen form, should also be meditated upon as 
existing in his special object of worship. Thus he who meditates on 
Brahman as mind (as is taught in the Taittiriya Upani§ad, Bhyguvalli) must 
coUate all the attributes of the mind not only from bis own particular Yedic 
^khft, but from other ^Skhfts also where meditation on Brahman in the 
form of mind is taught. Of course, in meditating on Brahman as mind, 
ho must not bring together attributes not belonging to mind (such as, 
those of food, though Brahman is taught to be meditated upon as food 
also)'. In fact, only those attributes are to be supplied from other idikh&s, 
which are taught about the particular object of meditation, and not any 
attributes in general. 

Others, however, say thus. One Supreme Brahman manifests as Bftma 
or Krspa, etc., like an actor, appearing at different times and places, 
under different characters, and shows forth different qualities and performs 
various acts, appropriate to the occasion; therefore, all attributes taught 
regarding one manifestation may, without incongruity, be meditated upon 

with regard to another manifestation. There is nothing impossible 
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or uDharmonious in this : because the entity manifesting is one though ho 
shows forth his different aspects. 

It may be objected that some attributes and forms are so self-contradic- 
tory that they cannot bo the object of simultaneous meditation ; thus 
sweetness and luxiiriousness are incompatible in the meditation on Kama 
while they arc perfectly harmonious attributes in Krsna : while peaceful- 
ness and austerity are good atti’ibutes to meditate in Nara-Narayana, but 
hardly in others : so also ferocity, power and lordliness go in very well with 
the meditation on Man-Lion, but not with others : meditation on all these 
attributes (i. e., sweetness, lordliness, luxuriousness, peacefulness, austereness, 
ferocity, etc.) simultaneously, is evidently incongruous. So also there are 
certain forms which are incongruous. 

Thus meditating on the AvatSras of Fish or Boar as playing on lute, 
or carrying conch, discus, bow and arrow : or meditating on an AvatSra 
in human form, such as Kama and Kr§na, as having horns, tail, mane, tusk, 
etc., would be an incongruous form-meditation. Of such meditations, it is 
said in the Mah^bhSrata : 

He who meditates on the Atman as different from its true form, has committed the 
greatest sin, for he is a thief who steals the self. 

Therefore, both on the basis of reason and of authority, such incongruous 
meditation should not be done. 

To this, it is answered that by collation of qualities is meant the 
collation of those qualities only which are suitable for a simultaneous 
meditation and not of incongruous qualities. 

Now, meditating on attributes not taught in connection with a particular 
UpSsan^ but taught with regard to another, may be of two sorts : either 
meditating on the essence of those attributes, or merely forming a mental 
idea of them. The first kind belongs to the class of devotees called 
Svani^tha The last belongs to those called Ekantins. It will be taught in 
the next Pada, that there are throe sorts of worshippers, Svani§tha, 
Parini§thita, and Nirapek§a, Among these three kinds, the Svani§thas 
(who are generally office-bearers in the Cosmic hierarchy, holding posts 
like those of the four-faced BrahmS, etc.), are universalists— they have 
equal love for all forms ; and meditate on all forms of the Lord and 
always collate all the attributes of the luord found in every form, in their 
meditation. There is no incongruity in meditating in one form with attri- 
butes belonging to all diverse contrary forms. For it is possible to realise 
all these contradictory attributes in one form, in a succession of time, as 
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it is possible to see different hues in the prism at different times. The 
other two kinds of devotees— the Parinisthita and Nirapeksas are, however, 
less liberal - (they may be called sectarians, jealous to maintain the dig- 
nity of their particular God). Their love is not universal, but limited — 
not Sama-priti, but Visama-priti. They meditate only on those attributes 
which their particular Form of the Adorable manifests, and they see only 
those attributes and are blind to otliers. Though they know that the Lord 
has other forms and other attributes also, but they, being exclusionists, do 
not meditate over those attributes nor look at tliose Forms : for they are of 
no use to them, nor those forms and attributes become manifest to them. 
This will be made clearer in a subsequent Adhikarana. As regards the 
verse from the Mahitbharata, it denounces those hard-hearted Advaitins 
who think the Lord to be mere knowledge without bliss and other 
attributes. (They deny bliss to Brahman, and hold that joy is an attribute of 
matter and not of spirit). 

But they forget that the whole purport of the scriptures is to teach 
that Brahman is full of all auspicious qualities, and is not Nirguna ; and 
that by knowing this Saguna Brahman, a man becomes free from all 
fears; and that the scriptures teach that this Saguna Brahman should be 
searched after by the seeker of liberation. Tn the Dahara VidyH (Chh^ndogya 
Upani§ad, VIII., 1. 1-6) the Lord is taught to possess all auspicious qualities, and 
it is said: “That which is within this lotus, He is to be sought for. He is 
to be understood.” Similarly, in the Taittiriya Upanisad IL, 4. 1, it is 
declared that knowing Brahman as bliss a man does not fear anything. 

The Advaitins hold that these Gunas do not really belong to Brahman 
but are attributed to It as a convention or as a superimposition. But this 
is a mere fancy of theirs. There can be no superimposition — for it occurs 
there where a quality really exists in one thing, and is wrongly imagined 
to exist in another, as the red colour of the lotus is superimposed on the 
white crystal. But these Gupas omnipotence, omniscience, bliss, etc.) 

are not found in anybody else; and so they could not be an object of 
superimposition in Brahman, when they are non-existent outside of Brah- 
man. Nor can these Gunas be said to be merely conventional : for there is 
Ho statement to that effect in the scriptures. They are real concrete attri- 
butes of Brahman, and are not to be taken in a metaphorical or allegorical 
sense. 

But, says the objector, the scriptures do use metaphorical language: 
as in the B^hadaranyaka Upanisad, V., 8-1, “Let him meditate 

on speech as cow.” But, because in one passage the scriptures make a 
metaphorical statement, to hold that all statements about Brahman are 
metaphorical, is a sign of weakness of intellect. For, if this were so, then the 
statement “Let him meditate on Atman” would also become metaphorical; 
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and meditation of every kind will come to an end. Even the Advaitins 

admit that some meditations, at least, are not taught metaphorically in the 
scriptures, but are true literally. Thus in explaining the Sutras IIL, 3. 12 
and III, 3. 38, even the Advaitins hold that meditation on Brahman as bliss 
is actually taught; Brahman is not to be imagined as bliss, for the purposes 
of meditation, as the speech is imagined as cow. But Brahman is bliss. 
Similarly, in explaining III., 3. 38, they say that the Jiva and the Lord must 
be meditated upon as identical— not imagined as identical, but that they are 
identical. Thus according to the Advaitins also, the scriptures do teach 

in some places, meditation on real attributes and not on fictitious qualities. 

Why should not then the scriptures be construed consistently throughout ? 
Why should some attributes be taken as real Gunas of Brahman, and the 
others as fictitious superimpositions? 

But, says the Advaitin, the scriptures describe Brahman as Nirguna: 

and, therefore, wo say that all the so-called Gunas of Brahman are really 

crutches for meditation, and do not properly belong to Brahman, who is 
Nirguna. To this we reply, that all such Nirguna passages are to be construed 
as teaching that Brahman has not the Gunas of Prakyti (Sattva, Rajas and 
Tamas)— but He possesses transcendental non-Prakrtic Guna'*. In the view 
that the qualities are not separate from the qualified, every thing is 
reconciled. 

The Gunas to bo meditated upon are of two sorts — the Gunas consti- 
tuting the spiritual essence of the object of meditation, and the Gunas 

appertaining to the form of such object. The Gunas like omnipotence, 
omniscience, etc., belong to the first kind ; the Gunas like smiling face, etc. 
are of the second kind. The Gunas of the first kind may all be collated 
together in a single meditation. In fact, the full conception of the Lord 

is possible only in this way, by bringing together all His attributes, scat- 
tered in different passages of the scriptures. 


Adhikarana I— The Lord is the Quest 

Visaya: Now in order to establish* that all Gunas may be com- 
prised in a single act of meditation,';, the author first proves that the 
Lord is the object of search in alljthe Vedas; "and that alli«,theT Vedas 
declare Him. All texts about meditation may be considered as Vi§aya 
texts in this connection. 
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Doubt : Is Brahman to be known according to tlie modes of 
meditation taught by one’s own SSkhfi, or according to the modes taught 
in other ^akhfts also ? 

Purmpaksa : The SSkh&s being different, and tbeir teachings 
being different, Braliman must bo realised according to the practices 
taught in one’s own Sfikhii. The omission should not be supplied from 
other SfikliSs. 

Siddhd7ita : This view is refuted in the following Sutra : 

SUTRA nt., 3. 1. 

I ^ I ? I Ml 

Uf Sarva, all. ^ Veda, the Vedas, Anta, the settled conclusion, the 
truth. Pratyayam, the knowledge, the object or meaning, realisation. 

ChodanSdi, of the injunction and others. By ‘others’ is meant reasoning. 

Avi5e§at, on account of the non-speciality, or non-difference, similarity. 

1. Brahman is the object of knowledge taught in the truths of all 
the Vedas, because the injunctions (and reasonings, etc.) are all 
similar. — 302. 


COMMKNTAUY 

The word ‘Anta’ in the Sutra means firmly established conclusion ; 
and it is used in this sense in the Oite also (II., 16) : 

The truth about both hath been perceived by the eeers of the essence of things. 

The truth which all the Vedas seek to teach mankind is 

the knowledge about Brahman. Why do we say so ? Because all the 
Vedic injunctions and the like, have this in common that they 

all are directed towards this end. The words “and the like” mean 
reasoning. Thus the injunction of the Vedas says (Byhadfiranyaka Upani^ad, 
I, 4. 7) : “Let men worship Him as Atman.” The injunc- 

tions like the above, with similar reasonings, prove that the Atman or the 
Supreme Self is the object of worship enjoined in the Vedas. As the 
above "injunction is found in the Madhyandina rescension of the Bfhad- 
Sranyaka, so is it found in the K^va rescension also. All SSikhSs are 
agreed in enjoining the worship of Brahman. 

Says an objector : In some places Brahman is described as knowledge 
and bliss Br. Up., IIL, 9. 28), in other places he is called 

omniscient and all-understanding ( ?r: ulir: glfira, Mupd>, !•» !• 9)- Thus 
every SSkM gives a different description and so the object described 
must be different in each. Therefore, Brahman is not the common object 
described in all the ^ftkhSs. 
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This objection is raised and answered in the next Sutra : 

svTRA. HI., 3. 2. 

I ^ I ^ I \ II 

»RTfl, Bliedilt, owing to tlie diflbrence ( in the statements about Brahman 
in tiio dillorent Saklnls). ^ Na, not, Iti, as, so. Chet, if. Eka- 

syain, in tbo one and tlio same (Sakhfi). '*lfs Ayi, also, even. 

2. If it be objected that the descriptions being diffei-ent, one 
Brahman is not enjoined by all Sakhas, we reply it is not so. Because 
in the one and the same Sakhd, the other attributes of Brahman are 
also mentioned. —863. 


COMMUNTAKY 

Tiio objection is not valid. The same Sakha, which mentions that 
Brahman is knowledge and bliss, describes him also as omniscient and 
all-understanding. Tims in the Taittiriya Upanisad Brahman is described not 
only as True, knowledge, and infinity, but Ho is described as bliss also. In 
fact, all tliose w’ords employed in different Bakhds, convey the idea 
of one Brahman and His various attributes. Thus there is no conflict even 

t 

between those various y^khils. 


SUTRA in., 3. 3. 

^ i ^ i ^ i ^ ii 

Kvadhyi1ya.sya, of the study of tlie scriptures, i. e., the Vedas. 

Tathfitvena, on account of being sucli : being generic in their force, 
ft Hi, indeed, SamSchfire, in all ceremonies, in performing all sacred acts, 

.^dhikarfit, owing to the eligibility of all to study all and perform all. 

Cha, and. 

3. The injunction about the study of the Vedas being general, (the 
whole of the Vedas may bo studied by all), and because all have the 
right to perform every ceremony mentioned in the Vedas.— 364. 

COMMEST-iVRY 

In tho Taittiriya Aranyaka, IT., 15, there is the injunction 
“The Vedas should bo studied.” This injunction is in general terms— it 
does not say, “study only a particular SSkhS, but study all the Vedas.” 
In fact, it enjoins the study as st'H^y (Tathatvenal and not as belonging 
to a particular S^khA Therefore, the entire Veda must be learnt. The 

Smiti also ordains that the twice-born should study the entire Veda 
together with its secret doctrine (Manu). Moreover, every one has a right 
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to perform all tlie various rites hud down ia the Vedas— lu; is not con- 
fined to his own Sakhii, hut has the option ti> perform the ceremonios 
laid down in other Sakhas also, if lie has the aliilily to do so. So also says 
the Smvti : 

ft 'S4 a?SF«THsfraf^^l II 

I 

Tho cercMnonitis inuy alwayri be perforraeil aceoi'dinic to tlio methods laid down in 
nil the Vedas : beeause bliss is the fruit of the pcrformiineo of these rites, under whiilt'ver 
form they may l>e done. The rule that the ceromonu‘s should be perhn-med ai'fordiuji!: to 
the method laid down in one's partieiilar Sakha is ii eoneession to human weakness, for 
all have not the power to study the dillerciit Sakhas. \\vttsa, seeintj; that men w’ere 
ineapablo of performing!: all the eoremonies, divided the N^nlas into Sikluis, and made 
obligatory only certain ecremonies aceordini; to eerlain Sakhas. 

Tlioroforo, it is ostablislunl that Braliiuaii may bo veali.sod by aM tin* 
ivlij^iuiis i)rat*tico> taiinht in all the Sakhas of tin* Vedas, if .a man lias 
power to do so. (It lit* has iitit siicli powor, hd him try to realist* Him 
aeeordiiii*' to tin* particular [iraotieo laid tlowii m bi'^ o.vn Sakha.) 

The author ue\t ^ives au ilLustratitm of iudm‘ct roasoiiiii;; lt‘.uliii» to tlie 
saiiK* cuncUisiuib 


sr-nfA MI., 3. 4. 

I ? I I V 11 


Savavat, as in the cast? of tlio seven libatit)ns or sacrifict‘s. Cha, 
aiul. Tilt, tliiit Niyamah, the injiuietioii, the rule. 

4. And that rule is (not) like (the injunction ahiiit) tlie St'von 
Libations. — ^305. 


I't^MMKNTUn’ 

The Savas are the seven lihatitms (llomas) be.L'innini'' with tin; Saniya 
and ending witli the Sataudumi libation. Tiiey are rostrieded to the 
Atbarvanikas — the keeper of un(‘4ire. The people of t;ther Sakhas who 
keep three fires, arc not permitted to perform the.se Sava libations, since 
they are connected with tliosc who keep one tire*. Tlune being no such 
restriction with regiird to the worship of rhalimaii, from tliis indirect 
roasuniug also we learn, tliat Ih.* may be worsliipped according to all the 
methods laid down in any scripture ; by tho^-e persons who have studied 
all the Vedas. 

Soif. : The Sava-rulc is restricted to the Atharvanikas, and may uot bo performed 
by the followers of the other Vedas. Not so, however, the rule about the Brahman-wor- 
ship : which is universal, and is not the peculiar heritage of any particular V'eda-school. 

65 
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The proper translation of the Sntra requires a ‘’not” in it ; for the reasoning is indirect 
here and is better broupjht out by such an insertion. 

Or tiiO Sutra may bo instead of 11 If that roadiug 

b(? ad()i)t(‘d, thou it would iiiean that as in the absoiico of any ob^^tacles all 
water flows do\Mi naturally into the sea, so all the texts of the scriptures 
(converge into Hraliuiaii and describe Him alone. This rule is depondeut 
upon tluj power of the individual. If lie has mastered all the \^edas, he 
can w'orshii) Him witli all the Vcdic Mantras In this view, the Sutra 
should be translabid thus : ‘‘And that injunction is but analogous to the 
case of water.” (Madliva). As is said in the Agni Piirana : 

Just as the waters of the rivers, if unol)slrueted, go to the sea, so all the words of 
the Vinlas eouduce to the knowledge of Brahman, according to the power of the man. 

The antlior n(‘\t (juol(N an exj^n^ss t(‘\t to i)rov(‘ bis position. 

sTti^a in., B. 5. 

^ I ^ I \ I V II 

Oarsnyati, shows (tho scripture). (.'Iia, and. 

Ti. And tlu- Scriidui'i' shows this directly. — IhiO. 

(■OMMK\T\llV 

III ilio Katha* Uiiuuisad 1., 'd-lo, we have ; 

dg II tV II 

Whose form and esst'iitial nature all the Veda'^ declare and in order to attain Whom 
they prcHcribe austerities, desiring to know WBiom ///e ///vy// ouas ])erfonn Brahmacharya, 
that Symbol I will briefly tell thee, it is Oin. 

This text shows that the Hlcsst^d Huri is tin* goal aimed at by all the 
Vedas. Tim force t»f the word ‘aiur in the Sutra is to imply : ‘If the man 
Ims tlu‘ ability.’ 'riiorefore, it follows that all men, who liave the ability 
to do so, sliould worship Brahman with all the im^thods taught iu all the 
SiUhas. But tliose wlio have no such abiiit 3 % must worship according to 
the rules of his own particular Silklul. Because tlie Lord is known by all 
and each one of these methods. 

Though this proposition was establislual in the Sutra, ‘Tut tu sania- 
nvayat’ ([., 1. 4) also, yet it is re-stated here, in connection with the topic of 
the collation ot all tiie Ounas of Brahman, as appropriate to the occasion. 
Such repetition is no fault, but iielps to streagthen the argument. 
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Adhikarana II — All the a/trilndi .^ of lira/nnan may he 

rol/aled, 

Tlu^ abovf‘ (lisciissioii ahoul ihe Liu'd bein^: tlu' ^oal aiiin'd at by all 
Vedic- toachin.ixs, wa^ nn«lortakoii as a pn'luib' in tho proposition that all 
the (iiinas of tlio f.ord seatfor«‘d in dillorent Sakhas should h(* (*ollatfMl to 
form a comploto oonooption of Hrahman. 

Thus in tho Nopala I'niva Tapani I^panisad tho Brahman is described 
as havififi toi*m of a eo^Yhord, blur as d'amala loaf, drossod in vollow 

rainumt, adorn(‘d with flo' Kanstubha ^omi, tdayin^* on a Iui(‘, surrounded 
by cows, con holds and eon lu*rdessos, the tut(‘Iary deitv of tJokiila. Tliis 
is tho ossontial form of Brahman. (S(*o tho full extract under Sutra III., 
2. 17). 

But in tho Ibima ITirva Tapani. Jlrahman is doscrib(‘d as Rama havinj^ 
Sita on hi.^ bdl, hdldinii: a bow in his hand, flit* kilhn’ of Raksa<as like tho 
ten-headed Havana, and tlic ruler of Ayodhyfi, etc, as folbovs ; 

I 

llavinp; Trakrti (Siut) ns liis companion, of j«rccn colour like that of Dfirvit, havinji: 
yellow' drcHs, and mailed locks of hair, l\vo arms, adorned with car-ornamcnts, and a 
garland of je^vels. wise, nnd holding a Ikov in his hand. 

Snob lik(‘ is tlic description of Braliman given in that Upanisad. 

AViiilo a thiid d(‘Scriidion (d’ Brainnan is given in tho NT;siiiiha Up- 
anisad, as having a \(‘ry dreadful face frightening oven to th(' gnmt Devas 
lik(' Brahma, etc., tho 1-ord in the form of a Man-Lion. In tli(‘ Afantra 
sacred to 'Man-liion, tho word Terrible' ( ) occurs: and tlto T^Janisad 
asks : 

Why is he called (he Terrible ? and it gives tht; answer in them* xvord.s : Since all 
the worlds are terrified by looking at this form - all the Devas, and all the creatures 
run Rway through fear of him. and ho is not afrai<l of any one, he is called the Terrible. 
(As says the Srnti) : From terror of it the wind blows, from terror the Sun rises, from 
terror of it Agni and Indra, yea, Death runs as the fifth. 

While another text describes Brahman as Trivikrama — the D\varf 
•encompassing the universe with bis three stops. In the Kg Veda, L, 154. 
], we find : 

ftsTTil ^5Ttfe \ 

I will proclaim the mighty deeds of Visnu, how^ he created the earth, the words 
below it, how he fixed fast the vast firmament and the worlds above it (where dwell tho 
Freed ones with Him) and how he encompassed them all with his three glorious strides. 

Like the sacritice.^j which are different, because the Dovatas invoked 
and the offerings made are different, so here also the Up^sanas must be 
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(linVirf‘i)t, Ix'caiisc tlio qualitios aro difTcront (and all the above four kinds of 
meditation caniiot refer to one Brahman). 

: Therefore, arises the doubt : Should the Gunas mentioned 
in on(‘ I’pasana (form of meditation) he comprised in the other ITptisana or 
should it not ? 

PHrrnpal'sn : Tlie meditation becomes fruitful by dwelling over 
the attributes rend tof^otlier in (me place. The attributes mentioned in 
anotlier T'pasana should not be dwelt upon, and comprised togt^ther, because 
no high(‘j' fruit is gained tluwby, and because the attributes being contra- 
dictory, would (T(‘ate disharmony in meditation. 

Shidnaula : The next Sutra refutes this view. 

SFTRA m., 3. 6. 

1 I ? K II 

fipasajidiarnb, tlie combination {of all tlio (]ualities). Artha- 

bhedat, owing to the non-diflerence in the object, 7 .c., tli(‘ object of meditation 
being Brahman alone in (wery case. Artha moans the charactc.Tistics of Brah- 
man. There is no difl'eroHce in them, Vidhi, of the duties enjoined (by 
th(' scri]>tures), injunctions. S(‘savat, as in the case of the remainder, 
tlie compleinetary. Samanc, in the case of a common meditation on the 
(exc(dlenc(‘s) befitting (Brahman), being the same, being common to several 
Sakhas, (dia, only. 

(). Only in the case of common meditation, the particulars 
mentioned in each yAkliA may lie combined, since there is no 
(lifferenco in l])0 sniijoct-matter, just as in the case of Avhat is comple- 
mentary to injunctions.— 3(57. 


(OMMKNTARY 

The word 'Oha' in tlie Sutra has the force of exclusion. AVhere the 
meditation is common, namely, where it is of equal character, having for 
its solo object the pure Brahmau, in tliat Upasanfi only, all the qualities 
mentioned in each place should bo combined together in one act of medi- 
tation. AVhy so V Because Arthabhedat — because, there is no difference in 
the cbaractciistics of Brahman, the subject of meditation. His characteris- 
tics aro everywhere, non- different, that is to say, identically the same. As 
an illustration, the Sutra says Vidhif>esa*vat : just as in the case of what 
is complementary to injunction. ‘‘The case is analogous to that of the 
things subordinate to some sacrificial performance as, for example, the 
Agnihoti'a. The Agnihotra also is one performance, and therefore, its sub- 
ordinate members, although they may be mentioned in different texts, have 
to be combined into one whole.'’— Dr, Thibaut's Sankara. 
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In tlio liaina Fttara Tapani flaav is a strinjj; of Mantras ahont Sn 
Kama, ■wiicro all forms an' I'oinbincil. Thus, oik' of thoso Mantras says ; 

3rf Tl f vrfRI!!, ^ “k itJftJW: II 

ifere the forms of the Avatarns of the Fish, the Tortoise, arc eoml)inod in the 
meditation of ^^r{ Ihtma. 

Similarly, in tin' moditaimn on Mi Krsna, then' i< tin' combhiation 
of othor ibrms lilo' thoso of Sri Kama, etc., in tlio Mantra of tlir (Jopala 
ITii'va Tapani, i ‘Tie m ho thoim:li on(\ manifests 

as many." 

Similarly, in tho Flu^iravata Ihiraija. Tmitli Skaiidha, Akrhra ad- 
drossos Sri Krsna a^ : -f, et(>., "Saluialion to 

tlieo/ (), b("st of tlu' race td' Ita^rbu f/e., Ibnna), tin' di'slrovin* of lb\vana.'’ 
Hero Krsna F idontiliod ^vilh Rama S(» also in othoi- books tlan’o are 
otlior Khmlitioations. 

Xf>lr : This id(M\t ification is jicrmissiblo only when llu' medilation is on pure P.rnh- 
nmn.-- /.r., >>hon the meditation is univerKal or Samaiia. In Kueh a m<*dita(ioii tfll (ptalitics 
of IJraliman. seattiTcd over in all the sacred s(*rii>tiires of all the nations of the world 
should ]>e eombined, iiccnnse tho (tod. the Artha. the Subjoetonatlor, is one. Abhoda, with- 
out any ditrorence. It;is only in in the ('ommon Vraytr—in the I niverHal medita- 

tion— that this combination should take place. Rut in the s]>eeitie’or eoncr<‘to meditation 
there would be incompatibility in such a combination * and it should lx* avoided. Thus as 
in the ^'•oneral Agnihotra sacrifioe various details mentioned in ditlerent Sitkhits must be 
eoml)incd, but not so in any jmriipular form of Agnihotra peculiar to any Sakhins. 

Btif, says an objector, tb(' Sriiti dodart's that the Atman aloup sboiild 
be nK'ditalcd nimn— Atmtdy eva iijaisita. (lb;. Ar.). Tho \vordi‘V//o.>/c" sliows 
that one .should not m(‘di(ato on any thing olso than thf' Atman — tho ITiro 
Supreme Self. Tlio coinhinaticm of moditafioii on diflbront forms is, thorcToro, 
dononneod by tlie Scriptures. 

This objection is raised and answered in tlie^m'xt Sntra, 

sfiiM nr., .T 7. 

I 1 ^ 1 i. II 

Anyntluitvnni, thf contracliclmy, the nnn-combinalion ef (iunas. 

Sabdat, on account of the word of the scriittuies. fft fti, po. Chet, if. 
!T Na, not. AviSesM, for want of special authority to support that view. 

7. If it be said that the Ayord ' of the Scripture teaches 
just the contrary, -we say no : because tlierc is no specific! text to that 
effect.— 368. 

fOMMK.\TAUY 

Tf it be objected that from the words of the Scriptuiy, namely, from 
the text Alraetyevopasita, a contrary view is maintained by the ySstra.'i, 
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tliat is to siiy, tlioro ‘should 1)(‘ no conibiiiHtion of Gui.ias, we n'ply, it is not 
so. Why ? fb'cmiso there is no specific text saying the following quali- 
ties should not h(' coinhined. The force of Eva [nJone) is to point out that 
non-Atrnan sfioiild not l)e meditated upon. The Atman alone should be 
worshipp(*d and md th(‘ non-Atman. It does not say that the qualities of 
the Aiinan slioiild not l)e nu'ditated upon. If one says ‘Rajaiva drstah'— - 

tlu' king alone was sf'en -it dof'S not mean that the invariable qualities 

ol tfie king wer(‘ not seen, sncdi as the royal umbrella, (‘tc., TherebuT, it 
is proved that combination of (pialities should take jdace, in all meditations, 
aeeoiding to the ability of the pmson meditating. 

Therefon*, it is said, in the Supreme Brahman tlu*re exist many 
forms, all (dernally perfect ; as tlun’e exists many hues in the crystal called 
lapis hr.nli, Kvery one (»F these special forms is the i^erfect Full Jlrah- 
man. In some He manifests all Ilis attributes, in others of these forms 

He shows foi'th only a few. But the knower of truth should meditate 

(HI any one of th('s(‘ lorrns, l)y a mental combinaiion of all the Hunas ol the 
l/u'd, rnanilVsted in other forms, though not manifested in that particular 
form he is meditating up(m. 

'Phis combination of all (Hinas in meditation, is prescribed for the 
Svanistha d(‘\(d<ss of the I/nxl—who are the worshi]ipers of Brainnan in 
Ilis universal aspect. 

(Such fi fomhination would ho incompatible to the Kkan tins— the ‘*mono-formists”- ■ 
if such a word could ho coined, 'rhese Kkantins who ha\’i‘ specialised their meditation, 
are emotionally incapable of combining dilVerent (jualiticB— no more can a devout Roman 
('atholic meditating on the ('hrist on the (.’ross, turn his thoughts on the Lord playing 
lute and drawing all hearts towards Him.) 


^{(Ihikarana Ifl — Xo conihination for Ehanfins, 

/ 

As I’f'gards tlu' Ekantins, though they have read many Sakhas of 

the N'edas, (and kncAv intelh'ctually the difTeront Gunas of ilio Lord, as 
/ 

taught in th(' dilTerent SakhAs), yet being more deeply versed in the parti- 
cular Upanisad (*f their own Sakha, they meditate exclusively on tliosc 
Gunas only which have been revealed in their Upanisad, and though they 
know the Gunas taught in otlier books, they do not meditate on them. 
The author, therefore, teaciies an exception to the general rule of combi- 
nation mentioned above. 

Visaya : The*' text to be construed is that of the Gopala Purva 
Tapani, 

Doubt : In the meditation of the Ekantin, should there bo combination 
of the Gunas or not:? 
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Piirrapuksa: Theru ou^^ht to be Mich conii)iuatioi], hccaiiso all these 
qualities are spoken of with nspect and \eiierati«Mi : prov ideil that tli(‘ 
devotee is capable of it. 

Suldhania: Tlu* ne\t Sutra i‘ofut'“^ this viiov. 

si Tiu iii.» M. S. 

^ ii \ t ^ i ^ ii 

^ Xa, fthe coinbiuutioii is) lud ( to bt‘ done ). \'u, iu*rtaiiily, 

Prakarana, devotion: literallv, Ih'a - eveidlent, Karana " work, llhedat, ac- 
cording to tlie dillerenc*\ accordiin;' to specialKation. Parovari- 

yast\adivat, as in tlu‘ case of the attril)ute', of “l!ii;lier than tho |iiij;h and 

bett(‘r than the b(‘st.” 

S. Then' should (•(‘rtainly 1)1* no combiiintion of the (ju;ilitit‘s (in 
the nieditatioii of tin* Kkaiitins), because tli(‘ Hhakti (of tht‘ Kkaiitins) 
is different (from that of tln‘ Svanistha) as in the (‘ase of the attribute 
of the "Ilio’luir than tip' hio'h" (yiven to the lM;;dtha as Akasa, is not 
(‘Oinbiiied in the meditation on the I’d^dtlui as the tioldou Pmsoii). — .‘KiP. 


eoMMK\T\in 

The NNord Va in the Sutra means ‘c(‘rtainly.’ d'hose who are [('\clu- 

sively devoted to a particular form —who are Mkantiiis with ivi^ard to tliat 
form — do not combim* i)i their meditation the (hina^s mentioned witli 

regard to forms othei’ than their own. Thu^ the exclusive worship- 

pins of the Krsna form, do not coinbiiu* m their meditation the form 

sacred to the worship[)eis td' Man-Lion — the tlowini*’ mane, the icapin^i'' 

jaw, the terrible teeth, etc. Similarly, the exclusivi^ worshippers of 
Nr-^ilhha, the Man-Lion, do not meditate on the lut(x tlie cane, tlio 

sw’eetness, etc., of Sri Kvsna, so dear to flu* hearts of the Ivrsna- 

devoted. Why is it so? Prakarana-l)hedilt. Because the devotional 
temperaments dilVer. Tlie word Piakaruna means 'The most ex:cel~ 

feat act — and d(*votion alone is that excellent act.” The devotion of an 

Ekantiu is of a hi<?her kind than that of a Svanistha — it is more deep and 
absorbing. The author shows this by au illustratiuu. “As iu the case of 
Parovariyas,” As the Ekantiu worshippers of the (hdden Person in the 
Sun do not combine in the object of their meditation the (Umas of Paro- 
variyas, etc., which the worshipians of tlu* L'dgitha as Ak^fci see in their 
object of meditation. Tlmt which is beyond the beyond and is better tfian 
the best is called Parovuriyas. It is the name of the Udgitlia as Aka{5a. 

The condition of Paruvan'yas is Parovarjya.stvam. 
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Sole: In the Kirtit Prai)!ithaka of the ChhAndogya Upanisad is tauj^ht the meditation 
(>!i the rd^itha. The word Udt^itha is applied there both to the Crolden Person and to the 
i!ausal Brahman or Akasa. In the I'di^itha meditation on the Akasa is described the 
(iu/ms of Parovariyas- beyond the beyond and better than the best. But those who 
meditate on the Pd^itha as the Ciolden Person (and not as the Ak^sa or the Causal 
Brahman), do not combine in their meditation the (Innas of BeyoJid-thc-beyond and 
— Better-than-tho-best peculiarly tauf^ht rcf^ardin^^ the Causal Brahman. Because the 
worshippers of the Coldcn Person are exclusively devoted Ito the attributes mentioned 
rejzardin^ that Person. The (tolden Person or the Person of Joy (for Hiranmaya means 
both .loy and Cold) is thus described in the Chhdndogya Upanisad (1., 6. 0 to 7) : 

“Now that Beiiif:; who is seen in the Hun, as full of intense joy, with joy as beard, joy 
as hair, joy altogether to the very tips of his nails, ilis two eyes are like fresh red lotus, 
llis name is lit, for lie has risen above (Uditaj all sins.” 

The ikusa Ud|!;ltha is described in I., 0. 1 : 

Then Salavatya asked, “What is the ^oal of* Brahma?” The ^AkaAa, replied 21 *rava- 
haiia. For all thcs(* beiiijrs take their rise from the Skasa, and have their setting;- 'in the 
AkMa. The Akiisa is treater thjui these, the Akitsa is their ^<reat Refuj'C. He indeed is 
the Parovarlyas: lie the Udj^Uha, He the rntinite. He who meditates on the Fd<j;Itha as 
th(' Parovarlyas becomes the beloved of the Parovarlyas. " 

Thus the worshippers of the UdgUha as Hiranmaya Purusa do not meditate on those 
(lualities which the worshippers of the Cdgltha as Abtsa (the All-luminous) contemplate. 
There is no combination of (jualities, though both worship the Cdgilha. 

But, says au objootor, hoili tin* Kkautius and the Svaiiistlias— the 
oxclusivists and tlio uiiiveisalists— are called “the w()i‘slii()poi*s of Brali- 
inaiF'— ‘and since tlH\v havt' got a coimnoii name, therefore, the.Ekuntins 
also, like the Svanistiias, must aie(litat<‘ ou all th(i attributes ot Brahnuiu, 
\vheii(‘ver they may b(* louiui. Just as the meditation on tlie Cayatri is 
universally pnscribed for all those who ar(‘ Bralimanas and share in 
having llie common d(‘signation of Brahmumi. 

TItis ohjetdion is raised in th(‘ tiist half of the next Hutra, and answered 
in the subsequent portion thereof. 


sfria HI., o. 9. 

II ^ I ^ I 5. II 

natal), from liavin}; a cominou name. Chet, if. Tad, 

that. Uktam, said. Asti, there is (an inshmeo, in the case of two 

Ildgithas). g Til, indeed. Tliis removes the doubt Tad, that (namely, 
difl'ereuce of treatment, i.e., absence of combination), Api, also. 

9. (If it be objected that because both have) a coiii- 

inou name, tbovefore, (the Ekilutiu.s must also fiombine the 
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Guijas), w(* roply that tlie answer to this lias already been given 
(in the preceding Sutra), — and also there is an instanei' to that 
effect.— ;>7(>. 


I oMMKM'Ain 

Tlu‘ Word hi ot‘ the Sutra is used in order to nMuovo tli<‘ doubt raisetl 
al)ove. If it he said that siueo tlie Kkantius and tht‘ Svanisthas liav<^ l)oth 
,i;ot a common name of ‘Brahma-upasakas' tliondore, the Ekitiitius must 
also eouil)int‘ all tlu* (Innas lik<' tlu* Svanisthas ; to tliis wt' r(‘ply that the 
last Sutra covers this (*ase also. T1 k‘ term Hrahma-upasaka is a ^’eiieral 
name, whih‘ “Kkaiitin” is a particular name, and hr is a hi^dmr form of 
devotee than the Svanistha, and s(» all th<‘ niUs of Svanistha eamii>t apply 
to tho Bkuntin, tiiou^^h lie 'j,s alst> Hrahma-upas.aka. 'rh(‘rt‘fon‘, the Ekfui- 
tiiis shttuld not meditate ni all tlie (Uinas, for therehv (hey wdl lose their 
peculiar (‘\celleiUM‘ which d i fieri nitiates thcan from tho Svanistha. The 

soul of tln‘ Kkantin is imbued through and throiii^h with the hive of om' 

particular form, and is dei'ply drawn to one Form, and therefore, he (tho 
Kkantin) is superior to tlu‘ Svanistlia, who lias a .ijimeral lovi^ for all forms 
(and deep lov(‘ liir nonej. Moreover, (‘vou tlu^ Svanistha is not capabh‘ 
id nualitatin.i*’ on all the attributes of tlie l^ord. For tho Sruti 

Veda, I., lol.T) says "Who can fully d(‘scvibo 

all tlu‘ mi.i;lity (h'cds of Visnu/’ To tho saim* efVeet is tho following' 
Sim;ti ; ^ 

The (treat Lords of Yoga, like Siva, IJrahiua and the rest, did not reach (in their 
coneei)tion) tlic end of the finalities of that Lord without (pialities. 

Thong'll two thiii^^s may have a common naim‘, yet they need not 

hav(‘ all iwoperties in common. "An instance of this is found in tho 

the scriptures." For butii tho Akasa worsliip and the Iliranmaya 
Purusa worslup lmv(‘ tlii^ in comniun tliat both uix* worships of tho 
Udj^itha. Tliey have a eommon Sajnu or name — Ud^^itiia-upasami. Yet 
in tlie imalitatiun on tin‘ Iliranmaya Furusa, tin* (luulity of the AkSi^a 

(namely, tin* (luality (d Farovariyas— Hii'her than tlie High) is not com- 
binod. This is a scriptural iiiMance. 

Therotoie, tli<3 conclusion is, lot tin? Svanisthas meditate by combin- 

ing all the attributes of Brahman ; hut let the Ekantiiis worship Him with 
the specific attributes consonant with the form worshipped. This is the 
summary of the last two Adhikaranas, 
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Adhikarana IV—Alirihulcs of the Lord as an> Infant and as 
a Youth may he combined. 

In the previous section it lias been said that the attribute of Parovariyas 
‘Ilighei' than the iiigh,’ applicjd to the Ud^itha contemplated as Aka^a should 
not be meditated upon in the Udj*itha taken in the aspect of the Golden 
Person. On the same analo^^y, the Purvapaksln now says that in meditating 
on llari as a youth, the (pialities manifested by Him in His infancy should 
not b(‘ meditated upon, as that also breaks the liarmonioiis ilow of sentiment. 

Now tiie autlior begins anotlier topic and sho\Ys that the Gunas of 
tlie liord manifested as an Infant should be combined in the meditation 

on the Lord as a youth. In the saim^ Upanisad (Oopala Purva Tapani) 

it is said : 

Tlie word Krsna is (^.\clusively aiiplied to the Infant Kysna sucking 
at th{‘ br(‘ast of Devaki (Vai^oda). Tliis is according to the author of the 
Nama Kaumuili. The above Mantra is, therefore, useful for im^ditation on 
the Infant Lord. 

Similarly, in tlu* R^ma Purva 'rilpani, W(‘ read : 

<TRr i 

m gfw ii 

Oin. When Hari is born in the family of Raghu, as the son of Dasaratha, He is 

called on earth JiAina. That Hari whose form is Pure intelligence and who is the (ireat 

Visiui, He is called Ritma, because always dwelling on earth (Mahisthita) He gives 
(Ritti) to the good all desired objects, and is ever shining (Hajatc). In other words, 
gives, earth ( ) 

These Upanisad texts sliow that Infancy, etc., also are Lunas of Brahman. 
The ymrtis also are to tlie same etiect, such as the Ramayana and Yisnu 
Bhtigavata. 

Dovht : Are these Lunas of the Lord, as an Infant, to be meditated 
upon or not ? 

: Those Gunas of Infancy should not bo meditated 
upon, because the thought-picture formed in meditation would then vary 
in size, and would be .subject to decrease and increase, and a.s this change 
would break tlie uniformity of the thought-picture, it would be against 
the Sniti, which says that in meditation the flow of thought should be 
one harmonious whole. (When picturing the Lord as an Infant, the size 
would be small, when meditating on Him as a youth it would be larger, 
and thus there would arise incompatibility of thought-forms). 

Sidd/nhita : I’liis objection is set aside in the next Siltra : 
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Vyuptch, i)ocauso (of His boini?) all-porvailiu.ii:. Cha, ami Otla'V 
qualities tlian all-porvadin^mss should also be included. Sainanjasain, 

justifiable : coinpatilile. 

lO. Such meditation is compatible, because of tln^ all-pervadinguess 
of the Lord. — :]71. 

roMMi:\TAUV 

The Lord is all-pervadinjj; thoie^h Ib^ shows f(»vth tho (lualitios of 
infancy, etc. Jh' is not limited by those attributes, and ci>nsequently such 

meditation is perfectly justitiabh'. This has been fully treated befori' in 

tho Siitra, 111., 2. 38, (where it has been sliown that thnuyujh the mysterious 
power of the I.ord, lie is alLpi.Tvadin^^ in Jlis middle form also. Tho 
infant-form is tlieretore, as allpcu’vadin^ and all-powerful as the youth- 

form.) In fact, in the case of the Lord, “birth" (wliieh is on(‘ of tho six 
modifications) is not a Vikura or modification at all. For the Lord is 

birth-less, thoiip:!! Ho appears to take birtlis in many ways. sij^t 

says th(‘ Puriisa Hymn. “Birth," tlierofore, Avhen applied to tlie 

Lord means “manifestation"—l)ocause He is liivthless. 

Tho force of ilie word “and" in tho Sutra is to show that the Lord is 
all-sweetness also : for says the Sruti : — “Ho is verily sweetness'’ 
— (Taitt. Up.) Tlio “and," thoreforo, includes this sweetness aspect of tii(‘. 
Lord. In whatever form llis Bhaktas wish to taste tlio swo(‘tncss of His 

Lila, in that very form He manifests Himself before thorn, throu^^h His 

mysterious inconceival)le power. The devotees of the Lord innumera- 
ble: some the Eviu-Frc'e (like Haruda, etc.) have boon referred to 

in the well-known verso of the Rji: Veda as Suris : 

“The Suris ahrays see that Hij^dicst Foot of Visnu." Tlie other kind 
of devotees (like the Freed, who wore bound once) sec other forms of the 
Lord.^ The Lord, thouj<h one, simultaneously appears in forms of different 
ages (infant, youtli, etc.) to His different kinds of devotees. This is some- 
what analogous to the single syllable Da % uttered by Prajapati, by which 
he gave three difft^rent teachings to three different classes of beings : Dovas, 
men and Asuras. In the Bi;hadaranyaka Upanisad, V, 2. L, wo read : 

The three-fold deacendants of Prajapati, Devas, Men and Asuras, dwelt as students 
with their father Prajapati. Having finished their studentship the Devas said, ‘Tell us 
something, Bir.’ He told them the syllable Oa 5 Then he said. ‘Did you understand V 
They said : ‘We did understand.’ You told us ‘Damyata; ‘be subdued.’ ‘Yes,’ he said, ‘you 
have understood.’ 
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I’hcn the tncn said to him, ‘Tell us somcthinf?, Sir.' He told them the same syllable 
ha. Then he said, 'Did yon understand ?’ They said : 'We did understand. You told us 
‘Dattfl,’ ‘give.’ ‘Vos,’ he said, you have understood. 

Then the Asuras said to him : ‘Tell us something, Sir.' He told them the same 
syllable ha. Then he said : ‘Did you understand’ ? They said : ‘Wo did understand. 
You told us ‘Dayadhvam.’^ ‘Jle merciful T ‘Yes,’ he said, ‘you Iiave understood.’ 

The divine voice of thunder repeated the same Da Da Da, that is. Be subdued, (live, 
Be merciful. Therefore, let that triad be taught. Subduing, Diving, and Mercy, 

Thoroloro, though ai)i)euring an Infant, etc., there is no break in th(‘ 
uniformity of m<‘diation, for the Lord is conceivc'd as One Essence, 
ull'pervading and (‘ver-nnehanging, though manifesting diflbrent as])ects. 


u\(llnkaraya V . — The deeds of the Lord, arc cternaL 

Says, an objector : Tf Ihe deeds (Karma) of the Lord shown forth in His Infancy, etc., 
Mere also eternal, then there can be a combination of all such deeds, though mentioned in 
di/rtTcnf Sjtkhds. But the deeds ar<' not eternal -“for the very fact that they are deeds or 
Karinas necessarily implies that they arc transitory. The Mord Karma or a deed, KriyA or 
an act, and Liht or a sport, are synonymous. The Karmas are known to have a beginning, 
an end, and having relation with certain individuals. The very essence of a Karma con- 
sists in having such relations with others, and as having a bi‘ginning and an end, and any- 
thing that has a beginning and an end is undoubtedly non-eternal. The Karmas of the 
Lord, therefore, cannot be eternal. 

If it be said that the Karmas arc eternal as a current is eternal— one Karma disappears 
but. gives rise to another in the very act of disappearance, and so the Karmic (‘hain is 
eternal— this is beside the point. The proposition is that every particular Lilfi of the Lord 
is eternal, and not that one Ljld is succeeded by a similar LiUt and in that sense the 
Karma is eternal, For in this view of the eternity of the Karma of the Lord, every 
Lilfl would become 1 ran sient— having a beginning and an end. 

If it bo said, the Karma is eternal, because it gives rise to the conception that it is the 
same Karma which was done at a prior lime, then that also is incorrect. A particular drama 
may be jdayed through many a successive night and it may be loosely Said “it is the same 
play as Mas performed yesterday,'’ but the plays (as actions) are ditlerent— -though they 
give rise to the same conception. They arc not identically same. The word same is, used 
here in a loose way, as in the sentence “it is the same medicine which you took yesterday. 
Eat it. ’ The medicine is not identically the same, but similar only —for the medicine taken 
yesterday no longer exists as medicine, but is absorbed in the system. There is difference 
between the two as entities. 

But it may be saul— Let there be no beginning or an end of the Karma. T.et it be Ijke 
the dance of painted pictures, which moving in closed circle, present the same acts over 
and over again, with the movements of the w'heel : and so it may be said there is no break 
in the continuity of such a Karma, and so it is eternal. For hero also, there are beginning 
and end, though the action is repeated over and over again, and always gives rise to the 
same sentiment in its observers. Therefore, the play of the Lord is not eternal. This is 
the objection raised and considered in the present section. 

Ptirvapakm : The deeds performed by the Lord in His Infancy, etc. 
are the attributes of the Lord, and are eternal. Therefore, these deeds 
are to be conceived as performed with his attendants. (There must 
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bo other actois in tlu* play, besidts <h(‘ l.ord, and so tlHW also be 

eternal). lh(‘ oik' and the same retinue (the troupe of playm's) must also 
bo conceived to be oonm^cted ^^ith many acts, prior and posterior in time, 
The prior act liein^^ (denial (accordin^j: to you) the actor takin*: part in 
it must be ( 0 '(n' comu'cti'd with it —his r(dati«>n with that particular act 
would be (dernal. 1 mh‘ that particular act would not l)(‘ accomplisluMl, 
without such r<‘]ationsliip. That I)(‘in.i 4 ‘ st», that particular actor would 
not b(‘ aid(‘ to take part in the subsecpient act. 

Af>/c : Thus one actor Yasoda suckles the infant ICrsna. If this act of suckling is an 
eternal Lila of the Lord, then VaAodfi must he eternally siieklinfj: the child, and would not 
bo free for the suhse<iucnt act, whore she is found chastisinK the naughty boy. 

If it be admitted that tlu* same actor takes ]>art in the subs(*quont 
act, then tin* vwior act becomes transient — for tliat actor is no lon^t'r 
tluut*. If the first act is (d.ornal, then the. actor in the second act cannot 
b(' the sanu‘ p(?rson : lu* must lu^ a difVeront person. Hut this is both 
ai^uiinst experiiaice and scripture. 

(bor (‘xampl(*, tiu're an* not buinlreds (jf ^'aso(|as, nor do the scriptur(*s 
So.) 

JIoreovtT, every act has two parts — the antecedent and the subs(*- 
(liiont, and (W(*ry part has also a iHvcinuinjj: and an end. No act can bo 
accomiilisbed otlierwise. Tlu* e.xperieuce of a semtiment depends upon 
this succ(.*ssion of acts. If (‘very act and (*v(*ry part of an act is ct(*vnal, 
tliore can bf* no succession, and so the very obj(*ct of the Idla is frus- 
trat(*d, for there would arise* no vari(*ty of s(*ntimonts in tlio observers 
of an (‘ternally unclianginj? scene. Therefore, if the Lilas of the Lord 
.i;ivc* I'ise to vai'ious sentiments, then tliey are not f*t(*rnaL For the 
(‘ternal is tliat, whicii like* a painted jiicture, always givers rise to one cons- 
tant sentiment. 

If it be said, tliat thoii;:;h tlu* plav i.s (‘ternal, its manifestations arc 
different and many, without any break in the continuity, still the bej^in- 

ninpfs hein^ many, there would arise dineronce. It would not give rise 

to the idea it is the same as that which was iieforo,’’ — and without 

such a conception, there cannot arise any idea of eternity — the play of 

the. Lord, therefore, cannot be eternal. . 

Siddhdnta : This objection is aiisw'ered in the next Sutra : 

sim III., 3. 11. 

II ^ I \ I n II 

Sarva, all. Abhedat, beiug non-difl'erent Anyatra, in 

another time, in the posterior time. 1% Ime, these. 
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11, Those very actors manifest in another (time and place), 
for there is no difference in tlicm at all (they are identically the 
same), — :]72, 


(’OMMKNTARY 

Those voiy persons — the Lord and his companions (or co-actors) — 
wlio were engaged in enacting the previous part — that very Lord 
Ilari, and those very same colleagues, together with those very ])arts 
of the act, inu<t he believed to exist in the subsequent time and 
act. Wliy V llecaiise all are the same identically. Because there is 
no dilVerfmce in the Lord, or His colleagues, or the parts of his 
acts or Ilis nianilestations. One Lord appears in many forms as wo 

iind from Srutis and Smrtis like ; “tliough one, 

who sliines fortli as many’' “salutations to Him who has 

one and many forms.’' The same applies to the retinue of the Lord. In 
tlu) Biniina Vidya, the Freed Souls who alone form the colleagues and 
tlif' n'tinne of the Lord, are said to be possessed of this powder of appearing 
in many forms. 

S(‘e the Chhandogya Upanisad, YIT, 2b. 2 : 

The TteleaHcd soul docs not see death nor illness, nor pain. The Released secs 
everything and olitains everything everywhere. He becomes one, he becomes three, 

ho becomes five, he becomes nine, and it is said he becomes eleven as well, nay, he 
becomes one hundred and eleven, and one-thousand and twenty. 

The Bhagavata Parana also shows the same in the marriage of 

/ 

Sri Krsna with the thousand princesses. 

Tlie same actions, though manifesting at different times, do not 

lose tlu'ir identity, l)y the more fact of their rising at diflferent times on the 
hori7A>n of different spectators. “He has cooked twice" means to the hear- 
ing of (‘very intelligent porsf>n that the one act of cooking is dime twice : 
and not tliat tNVo different acts arc done in different ways. “Ho has 

uttered the w’ord rojv twice." — means the same act or word is twice re- 
peated, and always refers to one and the same cow, and not that tivo cow^s 
are meant. Thus tlic Bh^ssed Lord Hari, His colleagues, His places (the 
various stages Avliere He acts), etc., owing to the multiplicity of mainfest- 
ations, appear to bo different, in this sense that the acts are commenced at 
a particular time and end at a particular time — but though thus distin- 
guishable, yet sucli distinction does not detract from the identity of those 
acts '“‘for in their essential nature those acts are absolutely identical. Aud 
since there is an element of time-succession in tlie mode of mainfestation 
of these eternal acts, that gives rise to a variety of sentiments, and answ'ers 
the objection that on unchanging eternal act must cause monotony. 
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Nor is this a dogma uni)asod on authority. In the Brhadaranaka Upaiiisad, 
111.^ 8-3, it is said : 

Who is Past, i^rcseiit and Future. 

So also ill the Atharvana Ilpanisad: 

The One (rod. enga^txl in Eternal l*lay. 

So also in tlio (Jita (IV, h); 

TO ^ ir 2fr cItH: I 

H umPr u1sg«T ii 

He who thus knoweth My divine birth and actioti, in its essence, having al)andoned 
the body, oorneth not to birth again, but coineth unto Me, () Arjunii. 

Tliis also shows that the births and actions of tho Lord aro divino, tliat 
is to say, (d('rnal : and iiou-lhfilcrtic*. For if those l)ii'ths and iictions were 

temporal, liistorical events, their knowhalge ctiuhl not give ndeasi'. 

This realisation tliat th(‘ actions of tiie Lord are eternal, etc., cannot 

lake place hut through Ilis grace; as W(‘ iind from the folboving words of 

the Tjord : 

Through My grace let there arise in thee True ICuowledgc' regarding my si/.o as it is 
(c.r/,, that even the middle size is all-pervading), regarding my real essence {c.y., every 
part of my body is a transcendental reality), regarding my forms (c.//., the dillcrent Ava- 
t^ras), attributes (like Omniscience, etc.,) and actions (like birth, sport, etc). 

Therefore, it is established that the actions of the Lord an* eternal. 

Moreover, it must be reniemb(‘red that only thos(3 de(3ds wliich arc per- 

formed by the Lord tbiougli His Power of Wisdom (Obit-Sakti) coupled 
with His Essential Form (Hvarnpa) are eternal, and not ovory action of the 
Lord. (For if every action of the Lord were eternal, them creation, etc., 
being also His acts, must also be* eternal). H(*nce it follows that actions 
performed by the Lord through Frakrti (.Matter) and Time*, are temporal 

and non-eternal. Such acts are creation, (do. If it were not so, then crea- 

tion ‘being eternal, there would be no dissolution and all te.'cts about 
Pralaya would be nullified. 


Adhikarana VI-^Meditatioa on all attributes of the Lord 

Now tile author discusses tlie following point, lu the Vedanta 
texts the attributes i>f Brahman are described to be a» perfect blis.s, 
omniscience, etc. 
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Ihubt: Now arises the doubt, whetlier in nicditatioa on Bnihman 
tlu‘se attributes should be combined, in every act of meditation or not 

Purmpahm: The o()])onent holds the view that these attributes 
art* not to lx* eombiii(‘d in meditation. Only those attributes can be* com- 
bim*d, which are tauj^ht under one topic or Innid of teaching*: because, 
tlun’e i^ no authority for the combination of tlioso attributes which are read 
under a diflerent conh^xt altogether. Nor is there any sucli rule, tliat 
all attrif»ut(‘s of Brahman must be combined togetlier, in a single act of 
ineditatiou, in Imwevew dilTm'eiit a context they might have been read, 
d’li(‘!‘efore, all attributes of Brahman are not to be* combined. 

Siddhdnfa: The right view is that they an* to b(* so conibiaed, as 
is <lu)wn in tlie following Sutra. 

sfruv ill., il. 12, 

II ^ I 5 I n II 

Anandadayjih, bliss and otheis. Pradhanasya, of the Prin- 

cipal, Supreme Self. 

12. The attributi‘s like bliss and the rest bidoni^’ing to tlu‘ Principal 
(Piraliman), should Ik* eoml)ined in meditation. •—2)71). 

eoMMiCNTvin 

th(* Principal,” naindy, of the Supreme Self to whom l)olong these 
attril)utes. All of tluMu must bt* combin(‘d togetlu*!* in every act of medi- 
tation. 

All thosi* attribut(‘s, liki* perfeetiim, bliss, oinnisei(*nc(‘, fulness, 
♦CiunpaNsion and motherly love for those who have taken refuge under 
Him, (dc., which are taught in t!a* saeretl Srutis, as belr)nging to the Prin- 
cipal, namely to tin* Suinvme S(*lf, ^^ho is the .substrate of tliose attributes, 
must be combined togethm* in evt‘ry act of meditation; because they 
serv(» tin* purpose* of cn'ating a lov(» (tliirst) for the Lord. 

yofp : 1'horo are oertnin attribuu^ of Hnihman which, iiieiitioned in one Tpanisad, 
arc not mentioned at all in others. Of course, those attribiites in which all the Ppanisads 
concur, should he eoml)ine<l, hut should the particular attril)UU\s mentioned in some, 
but uot in others, he so combined. According to the concordance of the I'panisads, the 
attribute ‘ Arnuida * or bliss is. strangely enough, not mentioned at all in the Chhitndogya 
Ppanisad. should Brahman be meditated as blissful? 

Adhikarana Vll^dod as Hlissful. 

In the Taittiriya Upauisad, the blessed Visiui is described as Anaudaniaya 
having joy for llis head, etc. 

Visaya; lu^the Taittiriya Upanisad, IL, a 1., occurs the following de.s- 
cripiion of the Anandamaya Purusja: 
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DitVerent fr\>m A^Iiich ('OnsiHts of ulKUTA^alulitlL^ i>» the other inner Self, which 

consists of hlisM, The former is filled hy this. It also has (h(* shajM* of nmn. IJke (he 
humarj shai>e of the f»)rnier is the hnmfin shape of the latter. Joy is its heml, Satisfaction 
its arm. (Iroat satisfactnm is its left arm. Illiss is its trunk. Brahman is the 

scat (the suj)port). 

Do/fhf ; Atv pMi’ticuIar attnItiitoN of Brahniuii (“Joy," “Satisfaefion," 

etc.) t'» 1)0 eoiubinej in ovi>rc n\oilitation on Hrahtiiaii 

P?ir\ 7 ftp(ikyi . In the List ^utra it has hoen tau.i^ht that attrihiitos likf» 
hli^s, ot(*., aro t<» 1)0 oniiihiioMl ni ovoiy ac't ol nitMlitation on Hrahniaii. The 
p.u’ticulai attrihiitoN nf J.tv, Sati^laotion. etc., tauiTht in tlu‘ Taittin'va llpani- 
saJ, ,iro jMt (iilVe-ioiit fiMiii Ilioroforo, tho\ iniisf h** coinbmoj in <*vory 

not ot moilitation. 

Sifhfipi/tfu ; 'Phis ouinhinatioii shonhl inJ tak** plnoc. hi»oanN»* of tin* 

tiJh 'W in'4 

M‘ri{v 111., 3. 13. 

II 1 1 t II 

Pri\ asira>t\ a«l), ol snei) as "‘joy hoinfr its bond/' )‘tr. 
A|)i.i])tib, tbo n'd boiim inoant. or tio' m>i\-inc!usion. rpacbayti, 

jiitoii'.ily, Ol' i)tor<*.f.o. Apaoliaynii, ami b‘s^ inteiwlty, or doinvaso. ft 

Hi, tor. Ibiodo. (tbal beini^ pos>iblo) wlmre tbon* is a ditloromM* 

li). Tlio ijualitioN lilvo “Joy bt^iii.i!: its lioml,'‘ (do., ni‘(' not 
to l‘(‘ in<‘lmb‘J (in tbo ifonoral inojitation on IJraliinan), )H*caaso 
tliore art' iiioroaso ami dooroasc' (iti tbo ([iiality nnmtioned in 
tin* Taittiriya Tpanisad) (\vhi(‘h is jmssiblo) wltoro ilunt' is 
diffonnipc. — H7 k 


oo\i,\n.NT\in 

Tbo qaalitio-v like “Jov beiim* it-> bead,'’ (d(!., are not to lx* ooinl>ine<I 
in every imulitation on liralnnan. (This luoditation taught in the Taittiriya 
rpaiiisiul is inoant onlv tor somo as will lx* tiui^^bt later). Lord Visjui, wlio 

is full of bliss (.\nandainaya) and lias tbo shape of a man, lias not the 

fofni of u i>ird, as iles(*ribed in the Taittiriva Lpanisad., 11., 5. Moreover, wa; 
tiud in that tt'xt, words like “satisfaction," '*y:real satisfaction,” wbicdi sbuw' 
that there aro inr*rr*aso and deen*ase, in tlm nature* of the bliss, attributed 
to this Anandamaya bird of the Taittiriya rpaniijad Xow increase* and decrease 
av‘* possible only si here there is a ditlerence in the (lUiility. Hut the bliss 

of tlie Lord is not liable to increase or decrease (then* can b(‘ ix) d(‘‘,^r(*es in 

it, lik)‘ Satisfaction and fjrml satisfaction). There cannot be any clian^c 
in His bliss. All His attributes arc perfect, full, free from Svugata Hlieda, 
and conseiiuentl:; invariabh*, as has b(jen sliown in the Sutra, 111., 2. 2B. 

07 
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Therefaro, the j)ai‘ticular attributes taiiglit in Taittiriya Upaiiisad (11, 5) are 
not to be combined in the general meditation on Brahman. 

srTHA ui., 3. 14. 

im I II 

Itare, the other ((lualitics menti()n(‘d in tlie Taittiriya Upanisad). g 'Pu, 
l)ut W Artha, result, object, namely, Release. Sainanyat, on account 

»>f tl)e equality, or saimmess. 

14. The otlicr attributes of Brahman (taae;l\t in the TaittirTya 
I'punisad) are to be combined, however ; l^ocaiise meditation on them 
leads to tlH‘ same result.-- B7r>. 

< 0M\IK\T VliY 

'Phe olh(*r attrilmtes ol Brniuniin, menliom‘<l in tho Taittiriya I.: pan i sad , in 
that Anandavalli, aro ho\v(‘ver t«» in; cond)inod. For example, tin' attributts of 
all-i>(‘rvadiT\i»mss, int('ili^'ent jnyfuluosN, world causation, Snpiaano Loi'd- 
Un('s>, et»‘., (doscribed as tin* attributes ui tlio Anandamava Braiunan) i)oth 
before and after the passage desciibin^i- this Anandamayj) bird (of Tailtiriya 
1‘panisad, 11., V) are to he conihined. For examph*, the all-pervadi.t»noss of 
Brahman is mentiimc'd in tlio foll<.\viim lines imnuHlmtolv precedmt> tin* 
descripli(»n of the ijird : 

Oitroreut from this, which coiiHist'^ of undorsiaudinu:, is the other imaa’ Si'lf, which 
consistH of bliss. The loran'r is filled by thin. It also has the shape of man. 

This shows tlu‘ all-pervadini>m‘ss of tin' lend. Ties quality must he 
combined. Similarly. Taittiriya {'panisad., II, 1, shows that tin* I,ord 
intollij:,^ent and caii-'es tli(^ joy of others : 

lie who knows the Hrahmun attains the hijjjhest i Brahman). On this the following 
verso is recorded : lie who knows Brahman, wliieh is \ i, f\, cause, not cMeei), which is 
ironseiouft, which is without end, as hidden in the depth (of the hcMirt), in the highest 
ether, he enjoys all blessings, at one with the omiiiseienr Brahman.' 

'Plio Croatoiship of the Lord is montiunod in Taittiriya ri>anisad., IT, (k 
(a subsequent pa^sagi' of tiu' sanud. 

He wished, may I be many, may I grow forth. He brooded over himself {like a man 
performing penance). After he had thus broodixl, he sent forth inratetJ!) all, whatever 
there is. 

The Supreme Lordlim^ss is slmwn in Taittiriya. Upanisad, 11., S : 

broin tornir of it (Brahman) the wind blows, from terror the sun rises ; from terror 
of it Agni and Indra. yea Death runs os the fifth. 

Those attributes of all-porvadingucss, creatorsltip, etc., must be com- 
bined, in every meditation of Braiiman. Why y Because Artha-saniany^t 
Because the Artha or the result is common or one. Aleditation on Brah- 
man leads to Sloksti or emancipation. When Braiiman is meditated, witli 
the qualities mentioned in the Vedanta texts, such as, possessing strength, 
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eroatcirNllip, juul frimdliinss toward^ all ami in, ‘ini: th»' rofiii^e of all, tin* 

savionr of all, ot(\, tlum tho man oUtains tho ^rcat Artba or ob|eot of lift', 
namt'lv, roloa^*'. Moditatin^^ on llralmian, with tho ah^oo (pialitiiN of all- 
porvadiiiiimosN, cfo, aK«» loads to tin' saino rosnll. Thon‘hn‘o, thoso tjiialitios, 
monfioiiod in tho 'laittiriya Tpani^ad, an* to ho oombinod. 

Wliat th*‘ oh).Md <d' dostnahin'i- tho Xnanadamaya Urainnan as w bird, 
in tlio al]oi,'orv of Iho ’Paittiriya Tpanisad ? In otln‘r alloj^orios i*f tho 
('^panisadN ^ono' distinct purpoM* is sorvt‘d by th<‘ parable. Tims in tho 
Katliu f"))anisa(l, tho s<hiI is a^ a ohariotiM-r. body as a cliariot, t'to. 

Tho nhiorl nf tiiis lii^nrativo tlosorpdion is to tt'ach, that tho poison im'ditat- 
in^r, must oontnd his body, sonsos ami mind. What is tin* ohjoct of this 

hird-a!ioi;oiv of tho Taittiriva rpanisa«I> In fa«‘t, savs tho olpootor, ua* s(»o 

no suoli ohj«M*t : and without any ]mrport in \i(‘\v, tho V(‘das nov(*r ontor into 
alloi^orioal dos(‘i ipti'nis. What is thmi tho purport.^ 'Pho answoi* t»> this 
nuostioii iv i^ivni in tho no\t .^utra. 

sTtK’X., Hi, d. lo. 

II I ’ I ’ V 11 

Adhvanaya. for tho siko of moditation. rravojana, of any 

(othor) pui‘j>oso, Ahhavut, on aooount of tho ah-vonco, 

IT), Tliort‘ hoitin: th(‘ ahsenco of juiy othor pnrposo (in the 
allco;ory of tin* .^tnuidainaya Bird), if s^tvos the purpose of meditation 
(for p(‘Op)c <d' dull iiitolieet). — 370. 


' oM\iKXT\|r, 

Tho aliotroi\ of tho Pdrd m tlio Taittiriya I'panisad has no ulhor ohjo(‘t 
than to loach moditation on Itrahman. in tlio form of a bird. Tho word 

Adhy^na moan.s comploto contomplation. 'Pho scn^o is this. T1 k‘ second 
Vidli of tho 'Paittiriya Tpanisad opons ^^ith tlio statement ‘'Brahma-vid flpnoti 
pai’am,’* ‘ho who khows tho Brahman attains tho hi^lu'sl.*' Now Brahman is 
one, but Ho subsists in two forms ; oro his es.sential form, (the Anandamaya 
Krsna), and the s<>coml His I'owor or Knert^y forms (.such as, thoso of 
Nardyana, etc.). That Sn[)reme I^ord appoars five-f<d<l as NYirayana, VTlsu- 
deva, Sankarsana, Pradyumna, and Aniniddha. Tin's five-fold nianife.station 
is not capable of being (?asily moditated upon, by people of dull brains. 

Tlicrofore, for the sake of such persons, one blissful Brahman is figured 

as a Bird, with joy for its head, satisfaction and groat satisfaction for 
its wing.s, etc. The allegory, therefore, serves a purpose ; namely, it 
brings Bmhman within the easy comprehension of these people of dull 
understanding, who cannot meditate on an all-pervading, blissful Lord. 
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When by ^uoli (*(Hicrf'te ineditiition, tlioir intdhxd becoincs cnpaldo of soaiin^^ 
t(» tlH‘ h^M^lits, tlirn tlit‘ inoditfition Ik'coiih's complete, and the mnn 

l)(‘(.*oinoN a Ilrahmavid. and the word Vid boro means *'to meditab','* and tlio 
IJrafmiavid i,> that person who can fully mrditufr on i^n’ahman. In th(' ]n*e- 
vious paj*t of the Taittiiiya ri>anisad an* (lescrilxMl tin* various Puriisas sucdi 
as Annamaya, Ibanamaya, Manomaya, Vijoanamaya Th(‘S(' various Punisas 
are all doNcribed as birds, with vari(»us attributes as tludr bead, win^s, et<‘. 
The ob|e(‘t ol the alh‘j^ory is to «^dve a (dear conception of tliese various 
primdples of man. Thus this phvsical body is tin* Annamaya man-bird, 
his head is the liead of the bird, his two arms ai(‘ tin* win^^ (d tin* biid, 
etc. Similarlv, the I’lanamaya man or the Astral or Ib’cath-man i^ a]l(\^o- 
rised as haviiu^ the various breaths for its various ])arts. So on, with the 
Almd-man an<l the rm]<'rstandmji,-man. Lastly, is deserda'd tlu* Bliss>man 
Ol* Brahman, w'ith joy h»r its hoad, ete. 'IT (‘lefora*. it has b((>n wadi said 
that these attril)uh‘s of “joy for its head,*' (dc., aiv not to he combin(‘d 
in tile ^(‘iimal iiKMlitation on Brahman. This alh'yory in only tiyurative 
id' th(‘ puro Brahman, who alMi a]>pears with live membeis (namely, as Xara- 
vana, VAsudeva, Sahkarsana, Pradvumna, and Aniruddha). It may be 
obiected that Brahman is one and has not live memlieis, as mentioni'd 
ahovo, for there is no auilioritv for it. To ths ohjeetion v\e re]»]y that 
tluM’e are v'ari<iu> texts showing, that Brahman has dilVerent memhers. Smdi 
as vifhsft «ftS5rmpT i~-(<;oprda Purva TapaiiP. 

Thon^li oiu\ he manifests as many. 

?5[^dUR-~(]h'aimia Ppaiusad .■') 

Itein^ onr, ^^Ilo appears ;is man\ 

So aLo in the PliatiirvoMla Sikha w<* have llm folhoMni' 

H fan^:, H ^ ^ B I) 

He is the head. Be is the ri^ht win^, He is the left wiiii;. Be is the l)nd\, Be is the tail. 

So also ill tho Hvhat Saiiiliita . 

^ i n 

5tKT2jaits«f I m ^ ^^yqj ii 

ft stm 11 

NAr%nnn is the head. Pradyumaa is the ri^ht wing. Auiniddha is the left wing, 
VAsudeva is the trunk, or Ndrilyaijn is the trunk and A'asudcva is the head, and Sankar- 
saija is the tail. Thus the one I^oixl, the Parusottama (the Supreme Man) sports in five 
ditlercnt forms as a body and its members, as a part and the whole. Hut every member and 
every part is full, and perfect with all divine attributes, and none of these five members of 
the Ix)rd is to be considered as higher or lower, as possessing greater or less lordliness, or 
as being opposed to each other. How can there be reasoning regarding that being who is 
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Above all nasouiii:^ lio\\ (aji there in* pnH>f of Him who is prooMess. (but the staiiclard of 
every proof aud the basi?^ of ail loeieal reasoniiun ' 

sfiP'v fii , :» !<», 

II '* I I ’ 

\lnui -aiHiui. hnU' tbo M'titi <<'n(;nnin:: llu- uoid ‘'Aliiiun/' 

t'ha, and 

!<') And lM‘r;His(‘ ilh* word Ainian is njijdii'd to lln^ Anandnniava, 
{'^o it t'lUHlot 1 h* ;l idl'd — 1 ) 77 . 

• toiMf \ 1 V!:\ 

III tin' TaiUinya >^riili, tli*' Anandaniav.: w Niinaii. liiahinan 

Ijoinj ^pcribt'uliN (‘.illrd .ui Aliiian. It nnp'*''>!ldt‘ tiiat an Ntin.m dmnid 

iia\‘' rad and tin- iV’^t. lik(» a bud. 'I’lo rebno. it i- ni-'n lv an alb'^^'orv, 

that tin- liraiiniaii is dr^rrili'al ttiom a^ a bird 

\ot, \ ndercuce (<» tbr text of Ihi* ’LiitlniNu Tpani'^nil, II , b Mill ^^how iliat (la 
words air Alma Auandania) .di so rb‘ail\ an allrnotv is int<‘iidcd, 

lUit an idpodni), tlb* w-nd Alin in appin d Ibom !■* tln^ 

l*ian.inia\a .md ib*- tdboi' IhxIi.-s aKu It i-. applied lapndly to tin* niaional 
pb\-io;d bod\, ii> tin* --nbtlf r rranie Innlv. to tin* Mana''n* Imdv and to tbo 

diva calb'd tln’i'o tlm \'i|nan,m'a\ a. Tlio pbraso ‘\\iivo aiitara 

atina," is ropoatod uitb I’o^ard to o\o]'\ ..ur oi tlnso, in that eliaptor. 

\\\\\ >boidd tin'll tin* application uf tin* toini Atman to tin* \nandainava 
In* takoi) a^ a loasmi tb,it the Anand.iimna must In* tlio all p<‘rvadin‘i tbm- 

-idoU'JiosN (tlio \'il))in idictana or tbo Hialiman, wln-n \\o Ibid tbal il, ?. 
.Uman. i"- a[>pln'd to tin* atom!** coijs<-ioiisiicxv (Anmdiotaiia) or tin* diva aKo ? 
How an* > oil so cei'tain ihot tim Anandainav a !*> Ibabiinin, inmclv bf*rans'‘ 

a vaLpn* b'rin ]d\i* tin* woid ‘Atman is appln d to it V Tla* next Sutra 

answoJ's this objection. 

sfrin III, ] 7 . 

II "1 I > ^ II 

Atnia, Atman, tin* Suprcim* S»*li. (irliitih i- takmi to np*an 

^ oi to coniprofiond. Itaravat, ;ust as the r*as(* in tho (dbor t(*\ts. 

rttarat, as appears from tin* next sentence. 

17. riic Word Atiuan, liowovcr. liei’c dcnot(*s tin* I nivci*sal 
(V)im<*iousncss op liraliinan, as it doo^ in tlio otlmr passaj^os preceding* 
tliis section, lamauso of context as .^liown in (ho hu1jS(M[Uoiit 
sentence.— 378. 

‘^’OMMPM Vlf\ 

The ^^o^d Atman, 'when applied to the Ananclaniaya, must di'iirilf* the 
Supreme Self, the Vibhu Clietana, the Universal Consciousness, as it 
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iijidoiihtfMlly in the passa^j:es Iik<‘ ‘Atina va iclani oka evai^a^a ^sit’ 

{th(‘ Supn-in<‘ S<*lf wa^ thi^ verily in the boii’inninpi). liero tho word Atm^ is; 
talo n hy all t<> mean the I^traniMnia. But why do you say tluit here also, 
it mii>t he iakeii mean the Supreme Scdf ? Uttarut. B(‘Caiise in the sen- 
fmer imm<‘diately follow in^^ we have such (|ualitie< described, wdiich leave 
n.» (lonhl llial the Anamlaniaya self is the‘ Supreme Self. Thus in the sixth 

\mivriKa w(' have ; 

Ih* wishvd, may I he many, may 1 ^row forth... . and he rrrafrtf all. 

Thi^ pa-«sa^’(‘, manin” al’tf^r the Anandamaya scmtence. shows lliat 
tin* Anandamaya i.s tlie C’r<'atoi* <if all, and thend’ore, is Brahman. Had the 
Hiaiidamaya ^(‘If iml iM^m tin* Supr(nm‘ Solf, then tliis description 
'‘lh<‘ eivator ol all" would b(‘Come incon, unions. Th(‘ (h'eatorshi]> is 
th»‘ specilie attribute of tied and of no om* (‘ls(^ The meditation, therefore, 
on tlu' Anand.imaya '-ymbolised a'-' a Bird, with doy for its In^ad. etc., is 
nHsliiiiiinn o]» Bralmnm, and .m) nothing is inharmoniiis in such medita- 
tion. 

'-‘'MfA m., 3. Is. 

11 \ 1 \ I U H 

Anvnyat. on aeeount of e.onnolation, or on aeeount of syntaetieal 
(•enmadion. iti, >o. Chet, if (it la*. t>l)jeeted). Syiit, there can h(‘ 

(<a‘rtanity). Avadhiiranat, on account of (the Supreme Self bfdng) 

umh'rslood (throughout) : is retained (mentally). 

J8. (If it be objected that we eanimt so infer) because of the 
,>yntactienl (dmiu'etioii : (we reply) it may he (so inferred) : because 
(tlu' idea of tlu‘ Supreme Self) is understood (throughout the whole of 
the seeuud cliajder of tlie Taittiriya Tpanisad). — 379. 


eo.HMKNTMn 

“But," says an objector, “we cannot infer for certainty that the 
word ‘Atman' applied to the Anandamaya, must mean the Param-Stmau — 
tlu‘ univeisal oonseit>usness : and not the Jiva-fitman—the conditioned 
eons(*i(»usneNS. Beoause tlie word .\tman has been applie<l in the tirevious 
'AuuvAkas to dadam (or Prakrtic bodies) like the Pr^namaya, and 
Manomaya ; as w(dl as to the Anu-chetana or tlu‘ Atomic CAmsciousness, namely, 
the diva, /.c., the Vijhanamaya/' To this wo r(‘ply — Sy^t, that it 

may be inferred with certainty that the Supreme Self, the Tnivei-sal Con- 
sciousness, is meant by the word Atman in the Ananflamaya passages 
because in the very first Aimv&ka. He is referred to in the sentence 
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r) 3 r> 

fti*., "Froin th;«l \tma]i 

s]>ran^ th** u^ril Atman tli'-iifu*tly rriris in ihr Param- 

ntinaii, ami tin-; lari h k*'pt nr retaimal (Availhaiita in ii.iml IlirniiiiiitMJl. 
in ^tmlvint! tin* NninT.*<lnm AtnuakaN < lln* ln\t (narliitiq: 

meilitatinn nn tiu* Viiamliini.iva uduM Ih‘ niillilit^d. Tlin nin.i ol Urn 

iknaniatiiiap. taknn t'rnin ihn lii'-f Ainnaka ilrnin (In- I; \l ‘Ktasinad 

atinanah *, rninain" latnnt m tli*‘ nmul. whiln "\.i lln- succpnihm; 

Anuviika^ (st^ninii-.) \\hifh Ht‘ar ni ihr rtanani.iva Minan. MatP'maya 

Atman. <‘tr . Inil timl> im halting plam liil it ctnm |h.* Nnamlaniaya 

Atman: l)»rai)-.n tli«i>‘ m taimht no Im.'lna Vtman tliaii thn Vnaialamavm. 
Timia Inm, mi t)i'‘ m,i\im n! -imwin': lim 'tai' Aimi'liiali Da j»r<a 

Alman^ am iv|m'tn*i, a- ip't lamm t!m I’ai'amatman, aii‘i tlm miinl fiials im 
lull satislarnmii in tlm \iman nl nlha wlmii n.. ntli.a Atman i-* 

(•mim''r.ttm! Tim- llm npmun.; pa*"‘a<:r (Kta'-mful Mmmiah an<l tlm 

(‘oimludiim )^m^aL’‘• CS.i nLim '-aisaiii aa.ialj -ipMN tliat llin Anamlanmya 
\rman n llm Siiianm-* >.•}!, 

A.»// . In ovih'i t'l Ira^l ni* fo thn PiirairaK man (unaiumu’il in tin* /irst the 

Tailfinya r|*Am-:nl at lirnt ivfms tn tin- ' Mftii nf rood ilir Aitiianni\a , limn to (la* 
Alan nf IJn'ath" lln* rranamay.i , tlnai to the Man oi Mind lln* Alannniavti, then lo 
liin ■.Man of I ndnrstandinir" iIt* \*i jn mamtiv a. lAir\ om* of tlnsr in hn^<•n^'-lon Ih tak<*n 
to In* tin* Sn|>rrint‘ S*-ll . Inii ihn nrooi: notion is oonlinmdl) <'oirt‘ri(*d 1 »\ tin* Hayinji'. 
'Iiilleront from this, is tin* otln*r tin- iinn-i Ihit s\hrn tin* Anandanniya snlf is* 

ri\'i'*ht‘d. thf‘rn is no such (’orrc<*ti\(‘ ajiplmd tln'iT in m> ^nch sa\ii)ij “«lincrt*nl from 
this, thn an dll may 11 self, is tha other, the hiiici Self, the Ihahimin " 'I’he Srnli thus 
gradually leads up to the Anandarnaya ainl halls there indi<’ati!m thi'reiiy that this is the 
Innermost Self, the Ihirarnittman. Hence the imslitation on the Amnidamaya is 
meditation on Ihahniun. 

.The star .\rundhati i.s barely visible to the nuked eye: to point it out. thi*refoV(\ 
Some very hip; star near it is shown at first as Ariindhati, thi-n it is reji^eted and a 
smaller star is jiointed out as .Vrundhati, and so on till the actual Anindhati ia loeuted. 
This method of leadiiif^ from the licoss to the rnon* Hublle m called ih<* Arundhali Nyaya. 


Adliikarana Vfll — (lod as Father. 

Tile author now wishes to show tiiat the attriluites of linthimin 
. like those of hf-mj; latlior, motlo*!*, etc., should also ho comprised 

in ineditation on Him. 

/ 

Vtsaya ; Thus says a Sruti : 

?Tf?Tr -grfu tora: mm i 

Ndriiyana i» the Mother, the Father, the Brother, Abode, Shelter, l/ovcr and the 
Bath, e/, (Ufa, IX.. IT. 18 ). 

In the ditantu-stotra, first Cliaptcr, also it is .said : 

n i 

ftin II 
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Thou alone art my father, mother, lover, friend, brother, and son. Thou art. my 
learpini.v riches, and deHires -I have nothiiiK (felae but Jhee— (Thou art my all in all.) 

Iri Hio niiildlo iind th(' Inst' chnptors j£ tho same, we fiml : 

W i 

^ W JTN^ II 

f'min my vory birth I am thy filavc, I am thy pupil, and thy son, am T. Thou art 
my Atastor, Ihfui my Toacher, and my fatht'r and mother thoii, () Madhava ! 

Ihabi : Now arisos tho tollowiiijr donht : .\n‘ tluso various (juali- 

tios vf fatliorhood, sonhood, iVifMulliness, niastorhood, otc., to ho inoditatod 
upon in tho wiMship of Brnhinnu or should tln\v not V 

Ifirrapnl'sa : Tho Lord nuwt bo worshipped as Atman alone, a.s 
says the I lio should not h(‘ iin‘ditated uiH>n as 

lalhQ,r, t*t(;.' 

" Siflrlhmifn : Tlio I'efutatioJi of this is l)olu\v : 

srTK\ III,, ?}. ih. 

H \ I X 1 U II 

W KTirya, of Uk' elloet, />., tho fruit. Akhyanut. l>eoau'5(‘ of Uu* 

st.itoiniMit. Apurvam. somethin”' >iinilar to tho Phrva or tin' fotincr 

attrilmtos of Brahman 'Pho i'oree of ^ in Apiirva is that of indicating simi- 
Inritv. 

'19. The (qiPiliti(*s of fatlierliood, efe., lieiiiir) siniihws-To the 
prctvdiiit*; ones (of PorfcetiiUh cte., ure''to lic eompriseil in the inoditation 
on T^raliinan), hi'cause of tin* stafoment of t!ie result (of sueh devotion, 

. namely, release), — 3S0, ^ 

, 'oMMKMMn' 

'rh(‘ “former" qualitie.s (Purva) are such as Perfection, l^liss, etc. 
Th(‘ word “Api\rva," means tln‘ (lualities lo tlie Prtrva, ?>., the 

<|ualitifN of f^u‘vlio(Ml, etc. TheM' finalities must be meditated upon by 
tliose who w'oTNlii[) Him in th(\so aspects. Why V Kfiryilkhy^nat : ik‘- 
cause of the statement of tin* (dtoct or fruit resulting from snfih meditation 
with sucli (lovidional sentiments, (That is to say, devotfbn to the Lord as 
father, mother, ete., also leads t‘> Hfdease), As says the Sniti (sSvetai^vatara 
Upanisad, V., It): 

H 3r5^?TgH:i! 

ThoH6 who know Itim who is to he grttsjwi by devotion (Bhava-grdhyam), who is 
not tho Ixjdy (nest), who makes eitisteuoc and non-existenoe, the aus|Hcious One, who 
also ofiMitos the elomenta, they have left the body. 

, (This shows that tlie Lord is Hh^vn-grahya (»r atttuned Ijy devotion, 
whatevet form that Jevtititui may take). 
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!>i> also says tlio Lord in tho Bliiisavata i’unina : 

fiiq WTfflT fP: • 

Of tho^o to whon I am dear, the tho son. tho frioud. tho toaohor. tho fovor. the 
DcRtiny and the Desired. 

T(n‘ref(nv» the tlev^dt^n Uihavuka. the seiitinewit.il), must thiuk the 
I^onl as fatinu-, moth(‘r, oto. just as h(‘ thinks Him to he all full, all bliss 
etc. 

As re.i^anls the Sruti that, ‘'Atman alone i*; i) h‘ ntvlifdel upon,” 
that does m)t prohibit mf'litation on th(» L tnl as fafher, tnother, etc. 
This objeidion lias been pn^viously dealt with umbM' Sutra III., 7. 


Adlukrtrana TX — McdUation on a form nrrrxxdrji. 

Xow tiio autiior takos up tie* topic; that t!ie mav be meditated 

upon as ha\in<^^ a form (Vi‘,p’aha) also. 

Visay^ : In some Srutis wi' liml texts like tlie follow iie.^ ibseribiniif 
tile Lord as im;re Self : 

I— (Brhad. Up., I., 1 7). 

He must he worshpip^'d as Atnmii aloiux 

t--{nrl\ad. Up., 1., 4.15). 

Let a man worship the Atman only as his trm; state. 

But in other Srutis, the Lord is describca) as havin*^ a form, smm 
as in th(' (h>pala IMrva 'Papani, (pioted Ixdore : “Th<m Brahma said : Medi- 
tate on Brahman, dre.ssi'd as a cowherd, cloud-coloured, yoim.!;^, standiiu^ 
under tho Ivaliia tree, and about whom an; the; following versts ; His (‘yts 
are like full-blown wliito lotus, He has tin* (‘(dour of the him* tdoud, His 
raiments are sjiarklinj^ as lijditnin;^. He has two arms, etc.” 

Then the Upanisad, after so rt'citinj; His form, concludes thus : 

mX* I •* 

Thuft meditating with concentrated mind on Ivrsna, a man becomoa freed from the 
cycle of births and deaths. 

Tlonht : Now arises tb(> doubt : Docs tie; Ut;l(*ase nsult from 
worsbippinj? the Lord as in<;rc Self (Mman), only (without any form), or 
is it the result of worsbiiipinj^ Him as the Sedf havin.i? a Fc>rm V 

MirvapaH;a : The IMrvapaksin says, the Mukti is obtained by 

worshippinj; Him as Atman alone, and not by adorinji: Him as having' a 

form. For in such meditation as Atman, thtne is a uniform flow of sruti- 
ment, (uninterrupted by any di.stiMf;tion or jarring emotion). It is 

stated that tho Mukti or release comes from the meditation con.si.stiug 
of one uniform flow of devotional sentiment (Ekurasa). But in medi- 

tating on the Lord as having a shape^ there is no aneness of sentiment ; 

68 
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fof tho dwells sometimes on tlie eyes, sometimes on the ears, 

limids. (‘te, niul thus there is no uniformity in such medifation, for a form 
has always different parts. Therefore, Release is not obtainable by Form- 
worship. 

Sidilhnnta : This view is set aside in tlio next Sutra : 

srm.v nr., 3. 20. 

I ^ I ^ I H 0 II 

RnTH Samanah, same, uniformity of sentiment. Kvam, even. ^ Cha, 
thoufch. Abhedat, owin^ to non-difToronc(\ 

20. Even thougli (there arise different perceptions of e,yes, etc., 
in meditation on tho Form), yet tliey are the same, because there is no 
diff(U‘ence, (the eyes, etc., arc all Atman). — 381. 

(’OMMEXTAin’ 

Tlie force of th(^ word “Cha’’ is that of '‘A]u.” Evr n though in 
Form-nuHlitation there arise difhu-ent perc ptions of ey(‘S, etc, yet the 
sentiment is tlr(^ “.s‘n;ur,” ?.r., is one and uniform. As an image made ot 
gold is gold throughout, and looking at its eyes, hands, (do , (lo(‘S not give 
rise to diHennit ideas, but om‘ uniform idea, of gold, so ii'i meditating 
on the Form, tliero do not arise dilforent idc'as but one idea of the Lord. 

AVliy? Ahhedat. H<‘causo tii(‘re is no ditforence : because the eyes, etc., 
of the form of the Lord are all Atmau (as those of the golden imago are 
all gold). Therefore, Release is obtained only by worshipping the Atmau 
as having a form or rather as having become a form. If this were 
not so (if Release w(Te obtainable by m(‘re abstract meditation), then tho 
Sruti texts like “tlius meditating on Ivrsna with concentiated mind’’ 

(Oopclla PCirva Tapani Upanisad) would be nullified. The texts like “Brahman 
is a uniform essence of tho True, tiie knowledge, the infinity, the bliss, etc.,” 
do not moan that Ho is an abstraction, but that His Form sheds forth 
tliese various attributes fas the one sun sheds various colouO. They do 
not detract from His uniformity and one-ness of essence. Though this 

point \vas considered before also in Sutra III., 2. 14, it is reconsidered 

hero in a dilTeront light. The compassionate teacher repeats the same 
thing over and over again, out of kindness for lus pupils, so that they 

may undei*stand this abstruse and recondite subject. 

The theory of an avataras 

The autlior has already taught in the previous aphorisms that in 
meditating on the Lord, all His attributes, as manifested by His direct 
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lonns and Avataras, are tu ounibined. Now he coiisidoiN wluahor the 
attributes shown by the Lord when He temporarily shines f(n’th throuKb 
some exalted souls (Jivas), that is t(» sa\% thnnigh tlie inspired Men (AveAa 
Avataras) are to b<‘ so combined or not. 

Ao/<?: Thcio are two view's rt'Kt^rdin^ Avesa A>'atjtras, These are exidti^i .livas 
fmacsi^ed by the Jiord, inspired by Him. .1// <|ualities of the J.ord are not inanifestcHl 
ihrouf^h such bcin^^N. < »ne view is that the atiribuleM shown by tlie AvcAa ANsitilras shoukl 
be eoinbined, the other is that there should be no such com bin at ion. 

In the Chliandoi^ya Upanisad, Vll.» 1. 1, Narada approaches Sanut Knmaru 
and says, "Teach nio, <) Lord! (Bhaf»a\ at)." ... ‘ 'llun'etore, () Lord! 
(Blia^^avat) take nn^ over this ocean of j;nef." 

dlie beintts like the Kiunaras are divas posst'ssud or ovorslmdowed 
(Avista) by sonio oin? of the attnbutrs r»f the Lord» such as NViMhnn, Bow(‘t\ 
('te. Thes(‘ Jivas are the Ave.sas of the Lord; as is char from tlu- application 
of th(‘ word “Bliai;a\at" to them. Tin* (pn.stion arises: SliouUI the devobuis 
of tlavse (Sanat Kumura, (Tc.) whib* meditating on these (lod-like soub, 
worship them investing with aU the attributes of the Lord or not? 
In answer to this doubt, tli(‘ author b*aclies two alternatives. First, lie 
shows the piUMiiission to combin(‘, i.r., tlie injunction sid(‘, hy wliicli all the 
atirilmtos o\ the Lord may be meditated upon as existing in the Hveat 
Leiiigs. This is shown in the mext Sutra. 

sfTKA ni., 3. 21. 

1 ^ I I X til 

Sambandliai, on account of their iming intimately connected. 
Evain, thus, the same. Anyatra, in others (such as the Kumarus). 

A pi, ev(m. 

21. Bi'causo of tlioir intimate connection xvitli th(‘ Lord, in such 
others also (like the Kuinaras, etc.) all tin? attributes of the Lord may 
be meditated upon. — 382. 


eOAlMlCNTAttV 

Id others," nanndy, in tlie Kuniftras and the rest, who are alwuiys 
pos.sessed by the Lord, and in wdiom the God always dwells. In such 
supremely high Jivas, all the attributes of the Lord may be comprised 
in meditation. Why ? Sambandhat, because of the intimate relation. 
Such Jivas are so intimately related with the l^ord, that they arc hardly 
distinguishable from Him. The Lord has entered into and possessed them 
so completely as the fire pervades the white liot iron. 

This is the positive view. The author next gives the negative or 
the prohibition of such meditation. 
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sCtra III., 3. 22. 

^ II ^ I ^ I li 

^ Na, not. Va, or, ^fsr^t'TT^ Avii^o.'^rit, because of want of difference 
(betwcf*n the Kuinfiras and other Jivas in tlic matter of Jiva-liuod). 

22. Or not, beeauso there is no distinguishable feature in them 
((h(‘y arc after all Jivas and in no way distinguishable from other Jivas 
as sucli).-3a3. 


t'OMMKNTAKY 

All the entire attributes of the Lord arc not to be combined in medi- 
tatiirt 2 ^ on such Jivas. Why? Avij^esat, because there is no distinction 
i>(*tween tliese Jivas and the other Jivas, so far as the (luality of Jiva-liood 
is conc(Tned ; in spite of the fact that the IaucI is in them and possesses 
them. Th(3 force of the word 'V>r" is to indicate that since tliese beings 
arc the b(‘]r)V(‘d of the Lord, they ought to lu* looked upun with eAtreme 
resp(?ct, but not worshipped as (lod. 

si’TRA in., 3. 23. 

q II \ u I II 

Dari^ayati, shows (tiu'. Sruti). ^ Cha. and. 

23. And the Scripture illustrates this. — 3SL 

e<onu:NT\RY 

Such (lod-posse.ssod Ridngs, though obj(‘ct of great xenf-ralion, are 
not to I>e worshipped as (lod, because the S(U'iptun; ilhutrat(‘S it in the 
passage under discussion. Nfu'ada is himself a (}od~])oss('ssed Soul, as wo 
find it from various accounts given in the* Hliagavala Luiana and other 
books. In spite of bis being so great, we find him going to Sanat 
Kumtira and asking him to be taught abv>ut the SupH'ine Self. Thus Ibis 
Lhliandogya Sruti itself shows that all the att ibutes of (rod are not to be 
combined in meditiiting on these godly beings, for tliey are not as perfect 
as («od is. 

siTRA ni., 3. 24. 

q^jfq^sqicr-qfq qrff; II n I ^ » II 

Saiiiblivti (the attribute of being the nourishcr, the supporter), the 
collection, g Dyu, the sky, all the space. Vy,1pti, the attribute of pervad- 

ing, the spreading out. Api, also. ^ Cha, and. m: Atali, for the same 
reason. 

24. And for this reason, the attributes of being the 

collection of all potent energies and of spreading out tbe 
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loftiest heavens (wliieh are the speeitie attril)iites of (roti, are not (o he 
ooinbineil in nieditatini^ on such HeiniC'^). — .'ISo. 

The |)hr:iN(' Safiiiihrli-d yavyapli is a Dsaieha <»l tla’se 

two wttnls, iiU'aiiinL!: '‘(‘ollt'Ctitiu" ami ‘Vpieailint: out tho lioavons, 
'i'ht'st* tv ti attrihiitoN aiv not t<i l>e eoinlhinnl in nu'dilatiiiL" (»n siudi ANtsa 
A\ataras. Tht‘ rt'ason tor this is tlo' saino as ^ivt'U iti tiit‘ piovuuis Sutras, 
iianielv, that tlu' Avrsa Avaturas an* .Ii\as after all. The senst^ is this. 
In the ivseeii^ion of the Knayaniyanas, wt^ iind tiu' h»llio\in;," text, in their 
suppleiu aitai y [)i'i’(ion (Taittiriva Ih'ahinaiia, II., 1. T. 10. : 

cR; |j 

iTlie readin.ir in the hext is from thc' Atharva Veda, \I\m : 

uhtnv the sta'ond line runs as i Halatleva's leiidine 

is ?K “dll '] 

lleroiMiis iwcTc) ^atlu-red with thc Itnihinua as chief; thc Unihinnn as chief in thc 
t-lrotchcd thc hky ; the Urahiuun was horn as lina of cicaturcs ; thcicfore, 
{'rena) \^ho is lit to conlt-nd with tln‘ Brahman ? (lilooml’n’ld). 

'Ihis vfu'se is found in the Atharva Vtsla (XIX., -‘d. -1) ami tlio 
trjinslatioii of it, idven l»y Mr. (rrillith, is as folhnvs : 

“Collected manly powers arc toppiM hy lirahma. lhahrna at firnl spn‘ad out thc 
loftiest heaven, lirahma was born lirst of all things existing. Who then is meet to l»c 
that Brahma’s rival ?’* 

This shows tlie glory of |{rahman, narmdy, iu^ has all maidy ttowers 

in him, and h(3 it is who Itas spread out tiie loltiest heaven-. These attri- 

butes arc the spt'eilic (|ualiti(*s of the hold, and CM)n.se<]uently tiiey are 
not to lie meditated upon as existing in any rliva, how liigli soevtu' h(‘ 
may be. 

The author now gives another reason in the next Sutra. 

j»rTKA. in., 3. 25. 

II I \ I 11 

F’urusii Vidyfiyfim, in I'uruKfi-vidvil. H Jva, like. Aunt, her 
reading is “alsu."^ Clia, and. Itnrtsani, of the others (ol the qualitio.s 

like oninipotenco, etc ) Anrunnauat, ned being inenlioncd. 

25. These other (attributes of the Lord are not de- 

clared as existing in the KuinAras, etc.) (as they arc declared 
to exist) in (thc direct manifestations of llrahinan such as) 
the Man (of thc Purusa) Sulcta, and (in Krsija of the Oopala 

lUpani, etc.).— 386. 
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COMAIKNTAUY 

fji ll)c of tlio Kuiiiiiras and of others, there is no mention 

of the atirihiite.s of h(‘ing the material cause of the creation of all things, 
or of l)eing the riih‘r and regulator of all, etc., (namely, of those qualities 
whi( 5 h are the specilic attributes of the Lord^ Hence in meditating on 
thesci (Jotl-Jike lleings all the attributes of (lod are not to be thought 
ot as ('\istiiig in them. Tire author gives an illustration to show the 
conti’ar’.y, Puiusa-vidyayam-iva. As in the Purusa hymns of the Vedas. By 
for'o.e of the word “and” the (iopala Tapani, etc., arc also taken. All the 
abov(' al tributes of the Ijord are given in these, while they are conspicuous 
by tlieir absence in the nairatives of the Kumaras, etc. i'he conclusion 
of all tliis discussion is as follows : In those (lod-possessed Beings, there 
ai'(* two aspects — the Jiva-aspect and the (lod-aspect just as in a wliitc- 
hot ii’on ball. 

In a liot iron ball Ihen^ exist the iron and the tire. Those devotees of 
th(‘ Kumai’as, etc., wlio see in them the Divine aspect only, like those who 
tliink on tlie tire only of tire while-hot iron Irall, should meditate ou such 
bt'ings witli all the attributes of Bod, because they are looking on the 
Bod-aspect only, to the exclusion of the Jlan-aspect J^ut those wiiose 
d(wotiou is not so k(M‘n and wlio are conscious of tlieir man-aspect, like 

tliose who s(*(* the iron also iu the white-hot ball such devotees of the 

Kumaras, etc., should not invest their Ista (BoIovchB with all the abribntos 
of Bod. Ou the otlrer hand, they meditate upon these Beings as friends of 
Bod, dearly ladoved to him. The Supreme Ijord being pleased with their 

devotion to TIis Ixdoved ones, acce|)ts such worship, as it it was directly 
(‘Hered 1o Him. It is not only in the Chhandogya Upanisad that Sauat 
Kumara is addrcssral as Bhagavat, but wn^rds like Bhagavat, etc., have been 
applied to these oxaultcd beings even in the Bhagavata Pnratia and 

other soiiptim's. Thes(' books also have declared tlieir Jiva nature as 
wcdl, by (leserilung them as w’eak and poor creatures Those passages 
must also be reconciled in the same way, napiely, tludr weakness, etc., are 
all com])arativ(‘, for conipanal with Brahman evei'y one is a weak and 
poor creature. 


Ailhikarana .Y—TIic (UAriicfirc aftribula^ of God, 

It has lunm said tliat Bralimaii must be meditated upon with the 
attiibutes spccifually mentiomd in tlic books ot one’s own Sakh^ (pri- 
marily, and if possible, tlie attrilmtos mentioned in other Sakhas may be 
combined, according to the ability of the devotees). Yet to this, there 
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is an exception, for some atlributf^ nuMitiomHl in on(‘s own Saklni may 
be such, that a person (hvsinms of reloase, can novor bimetit l)y sueli 
meditation, and must escliew thnso attributes from his worship. Thus 
in the Atharva Yeda, thero ati^ luinans to (iod to Kill tlu' sorcerer, t‘t(*. 
Thost' attrihub's of (hal sliould never b(' imalitated upon, llmn'o tlu‘ author 
starts this new Adiiikarana. 

Visayn : In tiie Atharva Veda we find tlu' lollow ini: (Kanda, VIII, 
Snkta B, vtT>es 4 and IT). 

ii n 

l^iQreo tliroii.i;h the Yaliidhniia's skin, () A^oii ; ha. tlu* tU'sIroyinir d.ul with (Ire eon- 
sume him. 

Rond his ieinls, .Tatuvedas ! let the eater of raw (lesh, se(‘kinj» I1 <‘h1i, ttar and destr(»y 
liitn. 

u unRff 

The eow j^ives milk eaeh year, O Alan- Reholdc r ; let. not (he VAtudhana ever taste 
it. 

Aiini, if one should ^lut him wuth the Idessinjrs. /V/m- with Uiy (lame his vitals an 
he meet a thee. 

Don} t : Here Ai;ni or th(‘ Ijord, <l(‘scril)ed as pi(‘rein<>: through tin‘ 
skin and tin' vitals of the sorcerer. Is tlu* Lord to lu* nu‘ditat<‘d upon as 
a picrrvr, (*t(*. V 

Purvapai-m : Tlie oppon(*nLs view' is that tin* Lord sliould be 
nu'dilated upon, own as pirrrpt\ b(*cause it is e\pi*cted from Him that 
He should di‘stroy the ('vil-doe?‘s (foi* om* of His attributes is to punish tlu‘ 
wu(*ked\ 

Sidd/fdnta : Tlu* rii'ht view, however, is that the Lord should not 
lu* nuulitated upon in these* Hi.s fii‘rer* Attributes, but only as a compas- 
sionate, Merciful Lover of I[i> devotei's. 

\ofr : The aliovc verses of the Atharva Veda are addrossed to Apii. Hnt a<*eordinj^ 
to the Tikjt of Baladeva, A«>:ni means SarviT<rranl, the foremost of all, the leader of all. 
And hence it is a name of fJod. The word Pratyaneharn translated as “He meets Thco” 
Is e^nJained by the Tikd-kAra as Pratikuhivarttinam, that is, one who is opposed to 
another, an enemy. The above verses arc ad Iressod to the I.ord to destroy one’s enemies. 
A person who wants liberation, the Miimuksn, the Wonld-be-free, should not hoar ^rud^e 
against any body, and should be the last person to pray, “() J^ord, d<‘stroy our enemies,” 
whether such enemies be personal or national. 

.sCtuv III., B. 2b. 

Vedhadi, “Kill, (“tc.” or pin/f'i', oti*. Artlia, tlio rosiilt, or tlio frijih 
Bhedat, beiiif? differont. H Nh, not fnnderstood from tlio provions Sntrab 
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20. Tlu; Would-be-frco sliould not nieditatc on the Lord 
as a Piercer, etc., because the result of such meditation is 
diff(a*ent from Keb'ase. — !LS7. 

COMMENTARY 

'rii(‘ word “Not” is understood in this Sfitra from 8utra III., 3. 22. 
The \Vould-be-''r('o should not meditate on the Lord with such attributes 
{IS of a piercer, etc. Wliy ? Arthabhedat. Artha means here “the 

result yfV fruit.” Because, the fruit of such meditation is different ; that 
is to sjiy, the Would-be-free wants release and such meditation is not 
(ionducive to it. The sense is that the AVould-be-free has risen hifi^hor than 
th(' ordinary worldly men, and consequently ho Inis no right to indulge 
in iiriiyers of hatn'd, like those given above. In other words, he has no 
Adhilviira to this. Even the Lord has shown tliis in the (lita, Xlll., 8 : 

II c; II 

iriiniility, unprctcntioiiflnc 85 , harmlessncss, forgiveness, rectitude, service of the 
teacher, purity, steadfastness, self-control (should be cultivated by the Would* be-froe). 

So also in the Blulgavata Parana : 

The Would-be- free should follow the activities conducive to Nivrtti (renunciation), 
(such as daily prayers, Sandhyit, etc.). My devotees should abandon all Pravrtti Karrnas, 
(such as Kiiuiya, JyotislornP, etc). 


Adhikarava XT. — iledUatioyi is nol ohlUjatory 
on Released /Slonls. 

Visaya : In the SvidaSvjitara Upanisad, 1., 11., wo find tho following : 

^ic^T \k ^^r?TRcrr?r: ii\n: i ^^2?rsf>T'>*qT?n=gafl?r 

II 

When that God is knovsn, all fetters fall ofl’, sutferings are destroyed, and birth and 
death cease. From being intensely absorbed in Him, one goes on the dissolution of the 
body to the third region, where exists universal lordshij), and which is the Isolate (above 
]Mriyit) and where all his desires are satisfied. 

From this we learn that the fetters of My-noss, such as, “this is my 
body,” “this is ray house,” etc, are destroyed when one gets tlie know- 
ledge of the Tiord. And then there ceases tho pain due to birth and death 
(for though tho Freed ones may be born and die at their option, they do not 
suffer tho pains of birth and death and so practically births and deaths 
cease for them). This verse magnifies the glory of the knowledge of God as 
obtained from the study of scriptures. By such illumination, when tho true 
essential nature of God is known, then by meditating on Him, namely, by 
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constantly thinkiiit** o»i Hiru, on tln^ dissolution of tlt(» body (whom the Lihga- 
body even is destroyed), such (Jod-knowinj^ man rises above tho Moon-world 
and the Hnihma-wtjrld, and readies the thinl Loka, namely, the world of the 
Lord. What is tlie nature of that world ? It is full of “rnivorsal lordship'' 

that is, all the snper-cosmie manifestations of tho Loid exist there. It is 

the world of “Ivevalam." or free from ^[ayil ; and bv n^aehini^ tins, one 

lH*comcs fully satisfied, namelv, all his desires ai*e <d)tained. This des- 

cription shows that tin* l/U'd i'^ obtainable throuLrli S<*riptural knowledge 
also. 

T)iV(ht : Is meditation on tlie Lord, enjoiiu'd i)y this verse, <»ptional or 
obligatory, on the per''on who has alneuly obtained the knowledge of ('o»d ? 

Parrapilcyi : Meditation is oblij^atorv, because it is the cause of 
inducmi4 mental concentration, by iucreasiim hi.i,dier devotion. 

S>iil(thdnta : rij^ht view, however, i-' that meditation is optional 

tor tlio man w'ho iias known (»od, and whose fetters have all tallen otL 

sCtiu in., d. 'J 7 . 

ii \ \ \ \ \s \\ 

Hilnan, aft(‘r tin' ^^jeitin.u: rid of bonda^ef. *'=5 Tu, but, only. 
IJpavana, on account of olitainin;.!: <>r ‘<cttinj»‘ near to itiie Lord). Sabda, 
on account of tin* statfumuits of tbe w^ord. S'>saivrit, on ace(»uut of beinj^ 

supplementary to, <01 ac(H)unt of h(‘in» tbe remaindm* of. luiAa, as in the 

case of Ku 5 a for takinir, tlH‘ IvuSa j'rass in oin‘s hands. .Vehchhancla, 

according to one's desire, according- as it is stroni^ or weak. The force 
of is two-fold, to denote stren<<th or wesakness. *=3^ Stuti, as in the ease 
of pray<U’, or praise ^Yajus). Upa^anavat, and as in the case of 

sinj^in.:;? (Saman). Tat. that. I'ktom, is (‘xplainod in the Serijitures. 

27. But in tlie j'oleasisl state, (the free nmy perform Tm*ditation at 
their option), becausi' they liave already attained nearness to the Lord, 
because the Scriptural texts declare the same, and because all texts are 
meant to lead the soul to this As tiie sinjL>;iii^ and reciting hymns 

•of praise, (Yajus and Samau) with the saerfid f^rass in his hand, is not 
obligatory on the student who has finished his obligatory daily task. 
And this is declared by Scriptures, — B8R. 


C< OIMKXTART 

The word ' is einploved in the above Sutra, in order to remove 
the Piirvapaksa. Wlieu by the knowledge of God, there takes place the 
69 
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falling off of the fi'tters tlien for such a wise person, wrho is devoted to 
the Lord, tlie act meditating on the Divine attributes as taught in the 
ycriptures, is an optional self-imposed duty, just like the singing of praises 
and hymns, with more or less of desire, by taking the Ku§a gra^s in one’s 
hand. 

Xolr : When a student has finished the daily obligatory sacred study, if he finds time, 
he can make a resolution to repeat the BauihiiS ; and then with the hands in the form of 
a Urahmitnjali, with the sacred grass in the middle, ho repeats the Veda. This recitation 
is purely voluntary, and not obligatory. Just like this is the meditation of the person 
whose delusion of “mind," etc., is destroyed. He may meditate on Truth through texts 
and reasoning ; but it is not obligatory on him. 

The released soul is under no obligation to perform philosophical 
meditation ; it is optional to him to do so. In fact, the above verso of 
tlio Svciaftvatara Upanisad, by using the word Abhidhyfinat (with prefix Abhi', 
shows that he has reached the stage of (lod-imim'rsion (Abhidhyana) and docs 
not need ordinary Dhyana. The rf'ason for this i.s, that the relca.scd soul 
has obtained Upayaiia or tlio vicinity of flic Lord and attacliment lor Him. 
The word Uiifiyana means attaining such vicinity. The second reason is 
Mesatvat— because supplementary. All texts are supplementary to this, 
or are meant to load the soul to this stage ol OoJ-lov(‘. As says a text 
(Byhadaranyaka Upanisad, IV., 1. 21) ; “J^et a wise Brahmana, after he lias 
discovered Him, practise devotion, let him not seek aftei many wonls, for 
that is mere weariness of the tongue.” 

In the BliAgavatu Purfina it is written : 

fly works of public utility, liy austerity, sacrifices, by .■ihns-giving. by Yoga practices, 
by concentration, the highest object which men seek is love for ]\hy and attachment for 
Me. 


Therefore, when imce such attachment is acquired, it becomes useioss 
for the devotee to go on further with meditation. His meditation, there- 
fore, is optional. 

The sense is tliis. It is very difficult to find out the truth through 
philosophical rivison and Scriptural texts of obscure and abstruse meaning. 
Moiwvcr, oven reasoning and texts are of various kinds and deal with 
various subjects and sub-divisioii.s thereof, and conseq.iently the path of 
knowledge to Ood, through philosphical reasoning and Scriptural studies, 
is very ditfieult. (Because philosophers differ, and so do the interpreters 
of texts). But to a person whose hoait is solely attached to the Lord, and 
is softened by constant thinking on His blissful nature, all such studies 
and reasoning produce hardness of heart, for, instead of helping in increas- 
ing God love, they jar upon one’s feelings of devotion. But after the 
devotee has come out of his ecstasy, such studies may sometimes be helpful 
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to him, in reminding him of his attaehmont and sorvinj’ as a sort of 
secondary devotion. 

Iho author next jj^ives botli reason and authority tor this slateni(‘nt, 

Aote: “Just as tho twice-born, after the juirformanco of the daily study enjoined 
upon them, namely^ Ikahma-Yajila, recite the Vajus aiui Samans >\oarinf!; nuTcly ut (heir 
pleasure the Kusa Pavitra on (heir finder, bo also meditation, etc., in ihebit^hest heaven are 
performed by the Freed of their o\mi iiceord. For all the other injunctions are only sub- 
servient to the statement referring; to final beatitude. As says the Brahniii-tarka : Indeed 
even those that have attained to heavenly bliss perform of tlu'ir own accord tin* medita- 
tion on Ifari, just as the lirtihmaims after their rc^rular duty r<‘('ite the Vedas, observing the 
rule of wearing Kusa grass, etc., sitting with their face to the east.” M/tdhva. 

srrn\ in., 3. 2s. 

II 1 ii, I 'xc; II 

Suinpaniyo, whon tin* lovf* lor the L<nd (has urisiMi in the soul). 
iartavva, of the hondago, uvhicit is to h(* goi rid of), soin(‘thing to cross over. 

Ahlmviit, owing to the ah.stuioc. Tatha, so. Hi, hocunso. 

Aiiyt', the others: tin* otli(*r Sakhins, tln^ Vttjasitn(‘yins. 

2S. When the love for the Lord (has arisen in the soul), the 
lihilosophic m(‘(iitation is optional, hecauso there is absence of tlic 
honda<.;e: thus say some Sakhins.— 389. 


rOMMENTAUV 

rin* word means the Lord : because all Tattvas meet in 

Him ( ). The Love for the Lord is (jalh^d » 

It is formed by adding the afKx undtu' Panini, IV., ;k 53. 

^V hen a person has got this love for (»od, it is optional for him to 
me‘ditate on Tattvas or not It is not obligatory. Why? Tartavyalihilvrit— 
bccause\ they have nothing further to cross over. For then there exist no 
fetters which he has to cut off. So also the others, namely, the Vajasaneyins 
road i Bphadaranyaka Upanisad, IV., 4. 21): 

w %iii snirt >tr^: I 

Ijct a wise Br^mapa (student of the Vedas), after he has discovered Him (through 
the scriptures and his Cluru), practise Ptajna or devotion to Him. Let him not seek after 
many words (Vedanta texts), for that is mere weariness of the tongue. 

8o also the Lord has said in the Bhagavata Purina : 

Jntlna (the Path of scriptural knowledge and philosophy) and VairAgya (the Path 
of indiffereitee or asceticism) are, as a general rule, not very bonedcial tp those devotees 
(Yogins) who are full of my love, and whose very self am I, who are deeply attached 
to Me. 
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Adhlkarava XII — I\ ar and Love of God hath cause salralion. 

It has been iiieutii^ned above that the meditation on Brahman is on 
Him as possessed of attributes. Now the author commences a now topic 
in order to sliow that tliis meditation is of two sorts. Thus in the (Topala 
Burva Tapani Hpanisad, Brahman is described in the form of Sri 
dressed as a cow-herd, having the colour of a cloud, etc., and accom[)anied 
by l^rakrti, etc. This is (»no form of meditation. Another form is given 
in otiier Srutis as 'Verily this Bi’ahman is the Self, the ruler of all, the 
controller of all, tlie Lord ol all, etc.” — (Bi;hadaranyaka Upaiiisad, TV., L 22). 
This sliows that, in tlie tii’st case, devotion in the form of attachment, excited 
by th(^ knowledge of His sweet aiiribiito.s, is the cause of attaining Him. 
Tn the second case, it is devotion caused l)y tin* command of the law, and 
produced by the knovvledg(‘ of His Majesty and Lordliness. Thus, there 
are two sorts t)f devotion or Bliakti — the devotion of lov(‘ or Ruchi Bhakti, 
and tile devotion of fear or Vidhi Bliakti. Therefore, the object of 

meditating being different (in one case, it is a being of all sweetness and 
love; in tlui otliev, a maj(‘stic ruler and king), the Bhakti is also of two 
sorts. 

Doiihf : Now arises the doulit, wliich of tlu'se two kinds of Bhakti 
is the cause of (jod-attainraentV 

Pnrrapahsa : As there is nothing to determin(‘ which of them 

leads to salvation, thci(‘fore, th(‘ stM*ker of (Jod being in uncertainty, will 
not engage in any sort oi meditation, and have no inclination for either. 

Siddhnnta : There need not be any such uncentainty, as shown in 

the next Sutra, 


sCtka ni., 2>. 29. 

\ I ^ I '^5. II 

Chhandatali, througli tlie Will of (lod. Ubhaya, of either. 

Avirodhfit, there being no contradiction. | ^ Na, not|. 

20. (There is no such uncertain^', because) through the wish of 
the Lord (souls follow one or the other of these two paths and reach 
the Lord thereby), since there is no conflict between those two. — 390. 

COMME.STARY 

The word “Not” is understood in this Sutra from III., 3. 22, by the 
method called frog-leap. (That is, when a word of a previous Sfitra does 
not affect the Sdtia immediately following it, but some Sdtra after that, it 
is called frog-leap). 



BAdsyal /// pAda. XU ADHlKAliANA, Si,. .W. ',49 

' ' ■ - ■ ‘ 

Chliandatai} moans liy tho wish of the Lord, who has dotermined 
both paths of approacliinj: Him, for tht‘ dovoteos of Sat-prasahjjra (the p:ood 
com])any), whether it l)e throa}?h the devotion of l«>ve or the devotion of 
fear, for souls are so constituted by Him that some l<>v<‘ to dvNell on the 
Majesty of the Lord, while otliers are absorbed in his sweetness. How is 
this so ? 'There is no eoiifliet hetw(a‘n these two." Since then* are texts 
to both elTeets, a devidee is at liberty tu lollow an\ set of tiiese texts. Tin* 
sense is this. There are two eternall) perfect paths of meditation on the 
attributes ol the Lord. TIuse paths hei»in with tin' hi^du'st eoin|)anions of 
the Lord, >uch as the otenially free, and extend down to the lowost mortal, 
the yoimj;es( neophyte. The^e two paths flow like the stream of Divine 
ori;;in, the idinK^'s, from the hij^he.-^t heaven to the world of tin* mortals, 
'riu'retoro, all tin* souls in the univers<* are at liberty, aecordinj; to their 
ohoice. to take n]> any one of fho'^e twi» paths, and join tin* particular 
discipline ol persons treadin^j: these paths, and hein^' taiij^lit by the ti‘acliers 
of that [lath the method of meditatinjr on tin* peculiar attributes of the 
Lord, he meditates in that way, and the Lord Hari, tin* lover of all torms 
of devotion, wisln*^ tliat tlnse aspirants may "et an inclination to follow 
tin* [lath. It is lajcause of tin* wish oi tin* Lord Ilari, that these various 
Sat-prasangius (aspirants) follow one or tlie other of thes(* paths, and in. 
this w^ay they reach Him. 

Sofp^: There arc three sorts of devotees, the highest, the middling and the youngest. 
The first aiifl the last arc not helpers in the ordinary Kcnse. The first is so atisorVied in the 
c ontemplation of the Ixird, that he is not conscious of anybody else, and the last has not 
yet ac<iuirod the necessary power of helping others. It is only the middle devotee who 
helps the aspirants. 

The masters of cginipassion are thus defined: 

^ hwjh: h 

llie second kind of devotee is ho who loves the Lord, has friendship for the Bhaktas 
of the Ix>rd, compassion on the ignorant and indifference towards the enemies of the Lord, 
and His devotees, (These are the Masters of compassion). 

This also lihowfi that there is no partiality in the Lord Hari. 

sOtha UK, 3. 30. 

II ^ U Uo 11 

Gatelj, of reachiog God. Arthavattvain, the quality of leading 

to .the Puru§&rtha. ww Ubhayatha, on the twofold paths. i!r«?<Tr Anyathfi, 
otherwise, ft Hi, for. Virodhah, contradiction. 

30. In both ways the goal is reached, because otherwise there 
would arise conflict between the texts.— 391, 
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COMMENT AKt 

By admitting this, the goal, that is to say, reacliiag the Lord, 
be( 3 omevS pertinent in both ways : That is to say, by the acts of devotion 

to the Lord, by meditating on His sweet attributes, and by the act of 

devotion to Him, by contemplating His Majestic attributes, one set reaches 
the Lord of love, the other reaches the Lord of Majesty. The word ‘‘Artha” 
in the Siitra means tlio highest end of man, namely, God, the Supreme 
Person. “Artljavattvam” means having the attribute of taking to the 

L{)rd. If this bo not admitted, then there would arise contradiction 
between the two sots of texts, one enjoying meditation on the sweet aspect 
of the Lord (the Ruler of Gokula), the other enjoying meditation on the 
Lord of Majesty (the Ruler of Vaikuntha). The word in the 

S(itrn indicates that both texts are of equal authority. 

It cannot be said that both these methods should be combined on 
account of the Sutras III., 3. (1 and both methods of devotion must be 
practised by one and the same person. Though that Siitra teaches 
combination of attributes, yet it cannot be applied here, because the 
EkSntiii devotees are not anxious to see in their object of devotion, other 
attributes than what they meditate upon, and opposite attributes do not 
come within the scope of their cognisance. This will be further explained 
in Sutra HI., 3. 5(). 


Adhikarana XIII, — 3Icdiiaiion of love Is superior to that of fear, 

1 isaya : Thf5 autJior now establislios the superiority of the devotion 
of Love ovei’ that of Law. 

Doubt : The doubt arises whether Yidhi Bbakti (or the devotion by 
following the path of law) is liigher or the Ruchi Bhakti (or the devotion 
by following the path of love.) 

Viirrapalcsa : The man following the path of law, performs fully 
all the portions retjuired by the \a\v formally and strictly, hence his 
devotion is superior to that of the other, who is always in a state of rapture 
and whose actions are unmethodical. 

SidMdnta : Tlie next Sutra shows the superiority of love. 

sf'TKA in., 3. 31. 

If ^ I ^ I 


3WP5I: Upapannal), he has attained prominence. 5tn. Tat, that ( one-ness 
of attachment). 51'9’ir Lak§ana, mark. He whose mark or characteristic is one- 
pointed attachment to His devotee who has such love. The love of the devotee 
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evokes such love in the Lord. W Arthn, object The Parnsitrtha or sitmmum 
homtm, f.c.. the Lord. 3rq^^: Lpalabdiud), on account of the obtaining:. 
Lokavat, as is lie* ordinary experience. 

31, (The devotee on the path of Kuehi or love) has ol>taiued 
superiority, because ho has obtained (control over) tlie object-of-human- 
life, (namely, the Lord, who Himself) possesses this characteristic (of 
beinir the Devotee of His devotee, beeauso He appreciates sweetness in 
others, since He Himself is All-sweet). As we s(‘e in the kinu:s of the 
world also. — 392. 


ooMMnvr\ii\ 

The pers(m wurshippini? Hari hy Kuehi lihakti is Upapamial) or one 
who has id)tained superiority or in whom tlu‘re exists superiority. Why ? 
Tat-laksanarthopahd)dh(*h, i>eeause of ids having: obtained the object 
possessing: that charactevistie. The Lord has tiie eharacteristic, similar 
to that of Kuehi I9iakta, Fiamely, he is ^dely devoted to such a Khakta. 
Th(*iefore, he is called d'at-lak§ana, or possessinj? such a (diuracteristic. 
He is Artha or the Ol)jeet or tim (foal of the luiman (|Uest, for he is tlie 
^^upreme Person [>ossessin,t» all sweetness. Tat-laksanartha is a CJunpound 
moaning “the ohject tliat has that (diaracteristic/’ IJpalabdheb moans 
“I)ceause of obtaining." The Kuehi Bhakta is superior to the Vidhi IKiakta, 
l)ecanse his devotion being of tlie nature of swi^etness, is more pleasing 
to tlie Lord of Sweetness, and thus sucli a Bhakta, by the very fact of 
his solf-forgotting devotion, brings the liord under his control. The 

author illustrates it hy an example, saying '"as in tin* world." As in 

this world, a person is considered praiseworthy, who by his unwavering 
attachment ami loyalty to a king (who appreciates tlu* devotion and 
loyalty of his subjects) brings such a king und^r Ids control, so a 
Ruchi Bhakta, by Ids steady devotion to the Lord, brings the I^ord under 
his control or influence. The Lord does not lose his independence by 
thus coming under tho control of Ilis Bhakta. On the contrary, com- 
ing under the control of His lovers is one of the most attractive attributes 

of the Lord. Tlie sfuise is this. The Supreim* Iverson is verily a Lover of 
Kyveetnoss, and he manifests Ids sweetness in thc^o Kudu Bhaktas, and 
wlien ‘ these Bhaktas, being attached to Him, offer themselves to Him, 
He accepts their self-surrender and is purcliasod by the greatness of 
their love ; and He makes them great so that they may fully experience 
His sweetness. Without this condescension on the part of the Lord, 
they could not have experienced the fulness of His love As has said 
blessed Suka : 

^ I 
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This son of a cow-herd, Lord Krsija, is not easy of attainment to the embodied souls, 
whether they be J minis (those who have reached wisdom but yet have the consciousness 
of their bodies), or whether they are Stmabhiltas (who have realised their self and are 
imeonscious of their bodies), as He is obtainable here by those who are His Bhaktas of 
love. 

Tliou^'li His conquest is obtainable inoro or less, as a general rule, 
by all kinds of Bhaktas, yot His Bhaktas of love conquer Him thoroughly, 
and honco it is demonstrated that Riichi Bliakfi i.s the liighest of all kinds 
of Bhakti. 


Adkikarana XIV. — Any single form of worship may 
produce Release nor does Release necessarily mean 
cessation of worldly activities, 

Visnyn : The author now commences another topic, in order to show 
that this worship of the Lord i.s of two sorts, either having one member 
(Kkahga), or having many members (Anek'thga). In the Hopala Puiva 
Tdpani the sages ask Brahmd, “Who is the highest (iod ? (.)f whom even 

death is afraid V By knowing whom evtwy thing els(' becomes manifested ? 
Through wliom does tl)is universe revolve ?" Tn answer to these four 
questions, Ikahml answers, that Kysna. is the highest (lod and devo 
tion ti> Him is the highest aim of man. He then teach(‘s the sages tlie 
^ilantra consisting of oight(?en syllables, namely, Klim KYsnftya Govindaya 
Gopijana-vallabhaya Svahu, 

Having taught this Mantra the ITpanlsad goes on to say : 

He who meditates upon this Krsna, recites Hi.s name, and worships Him with service, 
becomes an immortal. 

Douhf : Now aris(N tlie doubt Here three things are mentioned. 
DhySna or meditation, liasaiiu or Japa, and Bhajana or service. Does 
release depend on the performance of all these conjointly, or on any one 
of them separately V 

iKirvapaksa : The Purvapaksin maintains that all these three, . wdien 
performed conjointly, lead to ifoksa, because after conjoint mention of them, 
the Upani^ad says, “The man becomes immortal.’' 

Siddfnhifa : The next Sdtra refutes this view. 

Notf : We give the full passage of this llpauisad in order to better understand this 
.Vdhikaraea. 

Wl# f II 
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Om. The sages asked BrahmA, "Who is the highest Ood ? Of whom is death afraid ? 
By knowing whom everything else is known ? Through whom dojs this world cminatc 

^5 mm I 

On being so questioned, Brahivnt replied : 

Srt Krsna is verily the Highest Ood (This is Vitsudeva). 

The Death is afraid of Oovinda. (This is Saiikarsana-vyAha.) 

?r5 iBi^ I 

By knowing (Topijanavallabha everything else is known, /This U .Vnini Mlu<vyi\ha.) 

Through SvithA this world is created. (This is Bradyumna-vyi'lha.) 

^5 “?!: 'P'or: ? ffi: ? w 

flwn: I «irA qi; i 

2ft B!fT2j^ »t5trtT rfts^af II 

The sages asked him, “Who is Kr^na, who is Oovinda, who is Gopijanavallabha, who 
is Hvithit ?“ BrahmA answered them : lie who destroys (Karsana) sin is Krsqa. He who 
knows rrt or who is known through tf\ cows, earth and Vedas (for “go” means 
all these three) is (lovinda. He who destroys (Vallabha) th<i ignorance of the Oopljanas is 
called Oypijan vallabha. Ills MayA is Bv^hd. All (these four) constitute Brahman. He who 
meditates on this, recites it silently and serves it, becomes immortal, becom^)s immortal.” 

si'TUX lu., 3. 32. 

ii ^ i ^ ii 

Aniynmuh, there is no rule (as to the coaibinution). Sarvo- 

.s&m, of all. Avirodhat, there being nothing against or no conflict. 

Sabda, the word (2.^., the Revealed Scripture or Srutil. Anu- 

iiian^bhyain, and inference or Sinrti. 

32. There is no rule (for the combination) of all these, as there 
is no conflict (between this text of the Oopala ITpanisad and) other 
Sruti and Snirti texts. — 393. 


commkntauv 

There is no such restrictive rule, that the only means of obtaining 
Release is the conjoint performance of meditation, prayers (Japa\ and 
Divine services. Any of these singly has the potency to bring about that 
result Why ? Because there is no conflict between this text of the Oopfila 
70 
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Tapani and the otlier iSrutis and Siuftis. Thus in a later passage of the 
same Upanisad it is declared : 

i i 

5r^«i s^r i i 

q^nfnfcn q^q^ q^r^ mqrgjft 

iqufl I. et^q^jrr a® 6q«i?t si® aq«i^ ii 

Meditating with concentrated heart on Krsna, a man is freed from the Cycle of births 
and deaths. Kociting Ilis Mantra and doing Pujii to Him, is like the conjunction of the 
moon with the earth (the Lord is brought down to the heart of His devotees, as the moon 
is reflected in water). His Mantra consists of five words, namely, (/) Kljm-Krsndya, (ii) 
(liovindSya, {iii) Copijana, (iv) Vallabhiiya, and Svith^. lleciting this five-worded Mantra 
on the five parts of one’s body, namely, (^) Heart, (//) PTead, (iii) Sikhd or tuft-lock, (?>) 
Breast, and (v) Hands with five elcments—heavcn, earth, the sun, moon and firc--one 
assuming these forms, attains Brahman, verily he attains Brahman. 

Note : The five Mantras thus deduced arc : 

(i) # ^JT: I 

KUm-IvrsiiAya divatraane hrdaydya namali,’ (Heart). 

(«) ^qr^r i 

Govtnddya bhfimyatmane Hiraso svfihit,’ (Head). 

(in) nWl3tJig.q!rq5r f^igiir qqjl 

Goptjana BAi75tmane Sikhdyai vasat,’ (Tuft-lock). 

(iv) qawipr qiq=mq sg. i 

Vallahhfiya chaudramasdtmane Kavachaya huin,’ (Breast). 

(r) ®iT7qiciT^ s^T3? q :2 

‘Svithii sAgnyatmano’ strAya phat. 

This tex:t of Gopala Tapaiif shows that the meditation on or the 
rcfiitation of the Mantra can singly confer release. Therefore, the previous 
text of this Upanisad (namely, ‘Tiltadyo dhyfiyati rasati bhajafi so anirto 
bhavati”) must be interpreted in conformity with the subsequent text 
of the same. Similarly, there are other Snifti texts to the same effect. 
Thus : 

By merely singing the name of Krsna, one gets release and reaches the Highest. 

fi^Tq ikt: i 

He who bows down to Krsna, even once in salutation, gets the merit equal to the 
performance of ten Asvamedha baths ; with, however, this difference, that the performef 
of A^ivamedha comes back again on earth (on the exhaustion of merit), but the adorer 
of Krsiia is never born again (for the result is inexhaustible.) 

These Purfinic texts also show that singing the name of the Lord 
or service of the Lord by prostration, etc., singly is capable of effecting 
release. The Gopftla Tftpant ^ruti (Dhyftyati, Rasati, Bhajati) is not opposed 
to these. Had it meant that these three must be practised jointly for the 
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sake of Mukti, then it would have contracli(dod both tlioso 8ratis and 
Smytis, which teach how release can be obtained by Bhakti (wiietbor it 
be of meditation or recitation or service). 

The conclusion, therefi>re, is that the sentence “ho beconu's immortal/' 
should be joined with everyone of the throe verbs. (Ho wijo meditates 
on Him becomes immortal, iie who shigs Him bi^comos immortal, ho 
who serves Him becomrs immortal). If th<‘so thre(^ be taken colh^ctively, 
then Goprila Tapani should be interpreted as empluyinp: lu're an 
a fortwri ari^fument. (WInm the t)ther Srutis and .Sm^tis teacli that 
meditation, sinjrin!; or stuvice can sinj^ly lead to Mukti, !k)w mueh 
more easily and suiely must the Mukti be got when th(‘so three are 
combined). 

Those Ihroi' are illustrative of (dher nudhods of Bliakti ; they do not 
exliaust them. Thus the Bhagavata Parana, VII., 5. 23, describis nine 
kinds of Rhakti : 

Listening to the recitation of the name of Vi^nn, singing it. himself and remembering 
it always, sorvin^, wor.shipping and saluting flim ; treating Him as one’s Master or as a 
Friend, and self- surrender fare nine kinds of IJhakii). 

All thesti nine kinds are implied by the above three, and every one of 
them has full efficacy. 

“But/' says an ohjector, “Release is the result of meditation alone, 
as taught in the Sratis. etc., ( Brh. IV., 5. (i. and 

11, 4. 5). How do you say titat it can be eirected by Japa, etc., also 
To this wo reply ; dapa (silent recitation of prayers), etc., arc interlinked 
with meditation — one is pervaded by the otlier. jreditation is interwoven 
with Japa, etc., and Japa etc., is so intorwmven with meditation. Both arc 
mutually interdependent. Therefore, there can be no valid objection to 
what has been established above. 

Says an objector : It is not proper to say that on getting the know- 
ledge of Brahman there takes place release. BrahmH, Riidra, Indra and 
others, who have acquired perfection in the knowledge of Brahman, are 
seen immersed in cosmic activities— -nay. sometimes are found to bo acting 
contrary to the Lord Himself. 

This objection is answered in the next Sdtra. 


sfxiu m,, 3. 33. 

rain II ? i ? i 

Jnn Yavad-adhikaram, according to the (length of the period of 

their) ofiBce, Avasthitih, the remaining in the world, 

Adhikarikaijam, of the office-bearers, 
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till Tlif* offico-holdors remain in this world up to the end 
ef the period of their tenure of office. — 394. 


eOMMKNTAKY 

We do not maintain that all knovvers of Braliman, thoiij^h perfect 

iMast(‘rs of such knowledj^e, must necessarily b('come ]\Iukta (or got out 
of the cosmos). Hut what wo say is this. The Ih ‘lease* is for him whoso 
Hrarahdha Karmas (the so much of the deeds for tlie total expiation of 
which a n(‘w incarnation is tak(m) are exhausted, by suffering tlie fruits 
there(>f, Avhoso Ivvyamfuia Karmas (the deeds done in tlic present 

incarnation to be atoned for hereafter) do not cling to him (because of 
Brahma-vidya, since he performs them as sei’vice to the Lord, because 
lie lias attairu'd the knowledge of Brahman), and whoso Sanchita Karmas 
(past deeds other than Jhfirabdha, which are kept in store for (‘Xpiatiou in 
some future incarnation) are destroyed by the fire of Brahma-vidya. In 
oth(‘r words, he whose past deeds are all destroyed and (‘xhausted by know- 
ledge, and suflering, and whoso present deeds sit loose u])t»n him, because 
of thousophic knowledge — such a person gets ]\Iukti and goi's away from 
the world. But office-holders, like Brahma and the rest (having a definite 

l>lace in the Divine hierarchy) are still not l\Iuktas, though tlieir Rahchita 
Karmas no longer exist, but are destroyed by Yidya, and their present 
Karmas are unelinging for the same reason, but their Praiahdha Karma 
(in the shajie of the strong Will generah'd in the Past to he co-workers 
with the liord) not being exhausted, keep them to tiieir post ; and they 
remain in tliis w'orld so long as the duration of tlmir office lasts, and 

does not conu* to an end. (They are a])pointod by the Lord in aceordanco 
with their Karmas for a certain period, and it is on tlie expiration of 
that period tliat their Karmas are fully exhausted.^ On the exhaustion 
of these meritorious Karmas that gave them this office, they get release 
and enter into the Highest State. It should be undi'rstood thus. Dovas 
like Indra and the n'st, with a shorter iieriod of tenure of office, go at 
the end of thoir respective pcTiods, to Brahma's world ; for the duration 
of Brahma's office is longer. But when the term of Brahma's office comes 
to an end, and ho gets release, then all these lower divinities get release, 
also along with him. (Tn the interval they remain merged in Brahmll). 
The author of the Sutra will mention this in lY., 3. 10. 

As to their standing against the Lord (such as Brahma did in 
stealing the cows of Kp^na, or Indra in sending torrential rains on 
Vraja), that is a mock fight only, and is done under the command of the 
Lord, to farther the action of the drama wluch the Lord plays in each 
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Avattira. The so-called opposition tt) iho l.ord is no real opposition, for 
Jlrahma and others are all ariors, playdii:; tliis world-drama, in harmony with 
th(‘. AVill of tlie Lord. 


As 

to tlu'ir being 

oli'NCsscd by passions, 

ole., tliat is 

also an appear- 

ance 

only. Being firm 

in their knowliMlge 

of Brahman, 

passions, (ta, 

cannot 

overcome them 

(they make a show' 

as if they w(*n‘ si) ovf*r- 


powered.) 

llieri'ho’e, it fnllnws that utlaa- knowrix of Truth than thrs(‘ olVu'e-holders, 
do Miikli as .soon as the\ j^et the Vulva. (In tlie ease vd' these IL irarehi(‘S, 
it is (ielayet) till tin' (*n<] of tlie peritul ol the olViee of llrahma). 'riius tlnn'e 
is no real injustiee doin' to an\hody 

ijuurr. 1)0 thvso oflua-holdtas rrnlly want Miikli Or tio lliry not, tiini sweater satiH- 
faction in hdn^ conscious co-workers with the. Lord in His Worldolniiua V 


AiHiiLarana .VT — Thr of Hrhodaraoyokd Upaiumd 

nr,, s. s.^ is no! I tKOijiO hlo oj 'iiii'd (lot ooi . 

Vtsniin : Tin' autlior now commences a fresh topic, teaching; that llie 
aUril)iiles liK'o ‘hieithor ci)irs(‘ nor iim*,** tde., should also he eomhined in the 
tmalitation on th(‘ Brahman. In the pieviuiis aphorisms, Brahman was lati^hi 
to he m(‘ditat(Ml n[)oii with the attrihntes appeitamiip; to a Form. Now sue.li 
attrihntes art* i^oiinj: (o b(^ nu'iitioned whitdi cannot heloni^ to any form. In 
Bvhadaranyaka ll])anisad we read (HI., S. : 

11 c: II 

H<! said : *() the Lruliinanas call this the Aksara (!h<‘ imperishahlc). It is 

neither coarse nor fme, neither short nor loiifr, neither red Hike firej nor fluid (like water) ; 
it is without shadow, without darkness, without air, without ether, without attachment, 
wdthoiit taste, without smell, without eyes, without cars, without speech, without mind, 
without lijrht (vifTOur), without breath, without a mouth, without measure, havinr*: no 
.within and no without, it devours nothing, i^nd no one devours it.’ 

Doubt : Now arises the donitt : Should the attrihut(*s ncL^aiint,^ tfm qualities 
of coarsemess, fin(*ne.ss, shortncs.s, etc-, bo combined in all nu'ditations on 
Brahman called liero Aksura or Imp<‘rishabl(j ? These attributes f^ivo 
rise to conceptions incongruous with the idea of Brahman having a 
form. 

Purvapakm : In the Sutra III., 3. 20, Brahman has been described 
as having a form (Vigraha), and meditation is taught on tliis form of 
Brahman. But the qualities described in the above passage of Byhad^rariyaka 
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IJpanisad are iiiipossible to exist in a Brahman having a form. There- 
fore, tlH‘so attributes should not be comprised in the general maditation 
on Bnihmaii. 

Siddhdftla : The next a])]iorism controverts this view. 

SOTKA HI, 3. 34. 

Aksara-dhiyam, of those (qualities) wliicli inform about the 
Intporisiiublo Braliman. ij Tu, wliilo, but. Avarodliah, acceptance : 

comprising, combination. Samanya, because of tlie uniformity, the 

sameno.ss, the equality. Tad-bhavabhyatn, and his qualities. 

Aupasadavat, as in the case of Aupasad Mantras, Tad, that. 

3^ IJktarn, has beou explained. 

.‘54. But tlieso qualities which give information about the 
Aksara Brahman, arc to ho comprised in meditating on Him as 
a Form, because of the uniformity of His nature as in the 
case of what belongs to the Upasad. This lias been mentioned 
before. — 39.''). 

Note, -Dr. Thibaut translates this Suira thus : Hut the coneexitions of the Imperishable 
nr(‘. to he oomj^riseil in all meditations. There being equality of the Brahman to be 
meditated on, and those conceptions existing in Brahman ; as in the case of what belongs 
to the Upasad. This has been explained. 

('(miENTARV 

The word '‘Tu” refutes the above Purvapaksa. All these conceptions of 
“not being coarse, etc.,” described in relation to the Alcsara Brahman ouglit 
to bo comprised in all meditations on Brahman. Why ? Because all the 
Vedic texts refer to Brahman alone : such as the following Sruti (Katha 
Upanisad, I., 2. 15). 

Yama said: That Word which all the Vedas record, which all penances proclaim, 
which men desire when they live as religious students, that Word I tell thee briefly, ‘it 
is Om.’ 

The essential nature of Brahman, who is the object of meditation tailght 
by all Vedic texts, is uniform and the same throughout. Therefore, all these 
attributes of non-coai'senoss, etc., applied to Aksara Brahman, must be thought 
of in meditating on him as a form. 

The sense is this. In the SvehTfivatara IJpauisjad, I. 11., it is said that 
release is obtained through knowledge ; 

When that God is known, all fetters fall off, sufferinga are destroyed, and birth and 
death cease. .From meditating on Him there arises, ou the dissolution of the body, the 
third state^ that of universal lordship ; but he only who is alone, is satished* 
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This knowled^T m(*aiis conception of God not iis an ordinary object, 
but an extraordinary Boin^, possos'^inj; paradoxical attributes. Otherwise, 
if Brahman is thoui^ht of as an ordinary bein^, tlnui it will leid to many 
inconsistencies, and the knowledi.n* of Brahman so irained will not be a 
ri<>;lit cone<*ption, Therohire, the fonn of Brahman possesMS not <>nly 
bliss, knowIedy(‘, all-pervadijii^ness, etc., but it is (|naliti(*(I by th(' n(‘^ative 
attributes (if “not coar<(' nor tine," (*le.» also whmi the Form is 

m(‘ditated on witli all tli('s<^ (pialities, such meditation l(‘ads to trui^ knowled^o*, 
and is not lik(‘ ordinary knowled^o‘, because tlu^ lattm* cannot lead to 
Miikti. Such paradoxical know h'd*:** dilhu'cntiatis Brahman from all 
other heini’s and obj(‘cts. Tims it has Immmi d(unon>trat(‘d, that this 
Vi^Taha or Fonn poss(‘ss(S all supernatural atlributc's, far nMuoved fnmi 
anything iuat(‘na] and d«‘]iasinf,^ 

^ ^ 3T?c^: I 

iim: ^ 11 

ITc is verily neither an anjjel (Deva) nor a demon f Asnra), neitln^r a mortal man nor 
an animal, lie is neither a female nor a eunuch, nor a male nor a living hein^. Tina 
Brahman is ncathor attribute, nor action, neither hein^ nor non-l)(*in^. He in that which 
remains after all nepjalions. May thin endless Beinp; be ever victorious. 

Tims the olephunt, attacked by tlio alligator, praisr^d witli the above 
verse the Sui)reme Brahman, showinji: him as devoid of coarseness, etc. 
Thou^di thus prayed to, the story mentions that the I^ord TIari apptxarod in 
His usual fortn bt^fore tlio elephant, and ^avo him release. If the Lord 
were formU'ss, and if the above attributes of non-^;rossnoss, etc., did not 
belong to His form, then He would not have thus appeared before the 
elephant, because be (tlie elephant) had not addressed his prayi^rs to any 
being with form, but to one formless Entity, who was neither Deva nor 
Asura, etc. Therefore, tlie form in which tlie Lord appeared before the 
elephant, must be the form that possessed all the attributes mentioned 
in the above prayer. Otherwise, there would have arisen only more 
knowledge in the mind of the elephant, a mere consciousness of some 
*vague and vast existence, who had come in response to his prayers, and 
it would not have been a visible perception, but a mere conception. In 
the above verse, the Prak^’tic Deva-hood, etc., is negated of the Lord. He 
is not a Deva, etc., having a Prfikytic body. But He lias Deva-hood and 
Purusa-liood of Dis own, which are His essential nature and which are 
non-Pr^kiftic, because the Lord appears as a Shining One or a Deva and 
has the form of a Man (Purusa). 

The Sutra gives an illustration of the principle that qualities 
(Secondary Matters) follow the principal matter to which they belong, by 



5()0 VEDANTA-S(JTRA8. ITT ADHYAYA. [Oovinda 

tisin^c tlio phraso “As in the case of what belongs to the Upasad,” namely, 
like the Mantra which belongs to the rite called Upasad. 

The moaning is that it is treated like the Mantra, which is a sub- 

ordinate member in the ceremony called Upasad. The Mantras (Agnir 
vai hotram, etc.,) for the offering of the Furoda^a cakes are taught in the 
Siima-veda : and are sung with the Sama-vedic intonation, in a loud voice. 
Hut ill th(^ Yajur-vodic four-days’ rite called the Jamadagnya, in those 
Ujiasads whore the PurodaSa cakes are to be offered, these Sama-vedic 
JIantras are used by the Yajiir-vcdic priest, the Adhvaryu, whose duty it 
is there to offer the PurodaAa cake. Therefore, tliese Mantras, wlieii used 

in a Yajur-vodic rite, are recited in a subdued voice as other Mantras of 

the Yajui-veda, and not loudly as the Mantras of the Sama-voda. (The 

Mantras lose their Sania-vodic cjiaracter when used in a Yajur-vedic rite). 

“As the Miintra ‘Agnir vai hotram vetu,’ although given in the Saraa-veda, yet has to 
be recited in the Yajur*voda style, with a subdued voice, because it stands in a 
subordinate relation to the Upasad-offerings prescribed for the four-days’ sacrifice called 
Jamadagnya ; those offerings “are the principal matter to which the subordinate matter, 
the Mantra, has to conform.” This point is explained in the first section, «.e., in the 
PCirva Mimansa BfitraH, Ilf., J. 9.”— Doctor Thibaut’s R^mdnuja. 

Therefore, the ideas of absence of grossness and so on, though found 
in a few passages like those of the J^rhadaranyaka Upanifjad, must be com- 
bined with all tlie other attributes of the jirincipal, namely, tlie Aksara 
Hrahman, in all meditations on Brahman ; because all these ideas invari- 
ably follow the idea of Ak^^ara Bralimaii. 

jXotc : The Sfitra III., 3. 9 of the Piirva Mimdiiisd is to the following effect : 

“The subject of the hymns of the Hdraa-vala being sung low at the time of establish- 
ing a sacred fire.” 

“The principal and subordinate statements being opposed (to one another), (the 
latter submits to the former) because the subordinate statement subserves the principal 
one. Hence the principal statement (alone has) a connection with the Veda.” 

The two kinds of statements, principal and subordinate, have already been explained. 
Their cxegetical functions difier. When they conflict, the principal statement prevails, 
because a subordinate statement has not independent function to perform ; it has to con- 
tribute to the power and use of the principal statement. Hence the principal statement 
invariably predominates. The translation of a Vcdic text will illustrate and explain 
these remarks, “lie who knows thus establishes fire.” This is the principal text 
proscribing the establishment of the sacred fire. In this connection, other Mantras, 
prescribing the way in which Samas are to be chanted, occur. They are : “(He) who 
knows this, sings the Varvantiyasdma.” “(He) who knows this, sings the Y^jnayajniya- 
sAma.” “He who knows this, sings the Vfimadevya-sdma.” It Is already shown that 
the Mantras of the Y’ajur-vetla are to be sung low, and those of the S^ma to be 
chanted aloud. But the establishment of the sacred fire is to be regulated by the dicta 
o! the Yajur-veda, and these dicta are, therefore, principal. The Mantras of the 
SAma-veda are to be sung as subserving the principal, the establishment of the sacred 
fire. Though the general rule, that the hymns of the Sdma-veda are to be chanted 
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aloud is rcco^nifici!, yet the hymns or Sonias preBorihtHl in the Yajiir-veiia, and to 
be chanted in connection with the establishment of the sacred fire (Aj^tiy^idhiina) arc to 
be suii^^ low. The trist of the Sutra is that the principal overrules its subordinate. - 
Kunte'e Saddarsanachijitanika. 

Says an objector “in tiio Srntis (('bhrimloiiya Upanisad, III,, 11 . 2 ) 
Hrabnian is (l(*serib(‘(l as doiin; all at‘t> (Sarvakanna). havin.u all stMuits 
(Sarva;.>*andba), oto, just as In* is doscribial as po‘*«S(‘ssiji<^^ tin* (jtwilitios ol 
havirpir a form, etc., c.msotpiently tlioso attrilnitos nf A]ba.iicncy, All-scentin;^, 
etc, sbonM 1)0 mf'dilatoil upon t‘\ery\vhons in ovory meditation on !b*abman.“ 
riiis, luovovor, i> iu»t tie* (;u^o, as sliouu ju tlio no\t Sutra, 

sTiiu in„ do. 

\\\\\ \ Vi II 

A 

lyad, so mu(‘b only, Amananat, on a(‘Oount of Ixdni* 

montionod in tbo scriptures (as principal). 

ijo. ('File nttrilmt(‘,s of All-ni;‘encv nnd the n‘sl arc not 
to bo inodilatod upon in all meditations of l^>rahmaii, but 
only) so much (id' the attrihuhs as have h(‘(m meJition(‘d before), 
heeause tlndr meditation is tlu‘ principal (th(‘ otluu’ attributes 
are st'cuudaiT und are to be im^ditabul upon in espia'ial cases 
only). — 


COMMICNTAPY 

“So much only," namely, so imudi of tbe fjualities, such as poss(‘Ssiim' 
a torni and the rest, mentiuniMj in tiie previous Sutras, must necessarily 
b(? conjoined in all meditations on llrabman. Wliy? Amananut 

‘ Because tlio Sm ipturcs declare," that th(‘so should be primarily 

meditated upon. Th(\v say, by ro much of the collectiou of attributes^ 
is the meditation eomi^hded, therefore, tho.sc* attributes are necessary to 
be meditated upon. On tlu^ other baud, the attributes like All-agents 

and the rest, naturally follow as existing in tlie object of meditation, and 
so it Os not necessary to meditate upon them separately, as existing in 
Brahman. 

Xote : “Only so much,*’ only those (lualities which have to be included in all 
meditations on Brahman without which the essential special nature of Brahman cannot 
be conceived, if., bliss, knowledge, and so on, characterised by absence of grossness and 
the like. Other qualities, such as doing all works and the like, although indeed follow- 
ing their substrate, are explicitly to be meditated on in special meditations only.— 
Dr. Thibaut> Eilmdnuja, 
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Adlitkdrana XVT , — The Vyoma or City of Bralinun^ 
may also he made an object of mcdifal ion, 

Tho author now toacho?; tliat the attributes of liaving divine palaces, 
in which the J^ord dwells, slioidd also be ooiiibinod in tlio meditation 
on Brahman. 

J^isaya : In the Mundaka Upanisad (If., 2. 7), it is said : 

I ii »=; ii 

?nu %: ii ii ^ 

5T ^n\ %cf1 MBT 

II ?o II irSi'^t^irgd 5?:e^fr\ m 'isrfu 3[f%iir^sj\=d3^?TT i 

w U\\ ms: ii r ii 

<. He M'^ho i8 All-wise, and All-knowing, whose greatness is thus manifested in the 
world, is to bo meditated upon as the Atman, residing in the ether, in the shining env 

OF UllAHMAN. 

Ho is the C-ontrollcr of the mind, and the Guide of the senses and the body. He 
abides in the dense l)ody, controlling the heart. He, the Atman, when manifesting 
Himself, as Illissful and Immortal, U seen by the wise through the purity of heart. 

H. The fetters of the Jjva arc cut asunder, the ties of Linga-deha and Prakrti arc 
removed, (the effects of all) his works perish, when He is seen who is Supremely High. 

9. The Brahman, free from all passions and parts, resides in the highest golden 
^eath. That is the pure, that is the highest of lights, it is that which knowers of 
Atman know. 

10. Him the sun does not illumine iior the moon and the stars. Nor do these 
lightnings, much less this fir(' illumine Him. When He illumines all, then they shine 
after (Him with His light). This whole universe reveals His Light. 

11. The Eternally Free is verily thi.s Brahman only. He is in the east and in the 
west, in the north and the south, in the zenith and the nadir. The Brahman alone i.s 
it who pervades all directions. This Brahman alone is the Full (that exists in all time— 
the Eternity). This Brahman is the best. 

Doubt : Hero arises the doubt about this City of Brahman called 
the Highest Ether. Is it another name for the glory of the Lord, His 
Omnipotence and Almiglitiness, or is it really a cit 5 % consisting of wonderful 
palaces, gateways, courtyards, ramparts and the rest ? 

Ptirvapaksa : The City of Brahman is an allegory, aud describes the 
power and the glory of the Lord (there is no actual city in which the 
Lord dwells). In otlior Upaui§ads wo find it said that the Lord dwells 
in His own glory. In the Chhandogya Upani§ad, VII., 24. 1, in answer 
to the question of Nftrada, “Lord, in what does this Inftnite reside Sanat- 
kurafira answers, “In His own glory.*’ This text shows that the Lord rests in 
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Ills own glory. Thoivforo, tlio Tify of Hrahinan moans this glory ol 

Brahman, ami that is also the lut^aniug of tlio word Sanivyorna used in 
the above text. In faet, the word Vy<nna moans the infinite ether which 
has no end. ]\loreo\'('r, tho l.ord lioing all-pervading, cannot iuive any 

particular dwelling place and si» the above text says : He is in the east, 

He is in (he west, etc. Brahinapura is, therefore, an all(‘gory, 

SMhnntfi • 'rids view sfd aside by the next Snti'a. 

sCiKV 111., o. 3d. 

I ^ I II 

Antura, insKb*, within 'that Brahmapura). H!? Blinta, elemental, 

pliysical. mw Hramavat, like tlu' city or town. Svatimmah, to His own, 

?. c., to His devotees. 

AO. Within (that city of Hraliman, things appear) like (physical 
objects in) a physical city, to the vision of the elects of I he Lord. — 397. 


» oMMl'Al \nY 

“In fho interior/' (hat is, in the C’ity ealled the (ireat Ether, ovc*ry 
thing looks like a city made oi eleimmtal matter, in the sight of His own 
(devotees) “Of 1 1 is own," moans the devotees who hav(‘ heon elected 
by the l..ord as His own. (Thes(' devoio<,‘s see this Samvyomu as a 
physical city). As says the Sruti (Mundaka, HI., 2. 3) : 

This S<*lf cannot ho gained by di.ssertatio h devoid of devotion, nor by mere keen 
inieUect. nor by much hearing'. If is gaineil only by him fr/to/?i the Atman rhooses. To 
him this Atman reveals His form. 

(Thus this divine citv is reachable only by the ohicts of the Lord). 
Though all the objects in that city are pun^ and simple essence of Brah- 
man, for every thing there is Brahman, being a manifestation of His 
power, yet they look to His devotees, as if made of material objects, likf? 
earth, etc. Tlie word “Val" or “like," in the word Bhiitagrania-vat, 
shows thaf it looks like a physical city, but is not actually so. Every 
thing there is Brahman as has already been meiition(.‘d before in tho 
Mnn^aka Upanisnd, IL, 2. 11 : 

‘'This verily b Brahman the immortal (who ajipears there) in tho east and in the 
west, in the north and the south, in the zenith and the nadir. The Brahman alone is it 
who pervadea all directions. This Brahman alone is the Full (that exists in all time, 
the Eternity). This Brahmiua is the best.” 
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To Ilis (lovohMjs, tli(‘ Lord, the Supreme Self, ^ who essentially 
eonsists of kiiowled^o* uiul bliss appears variously, as Imvinn; hands, 
feet, nails, liair, Similarly, this Brahmapura, tliou<,di consisting of 

pun^ Brahman lts(‘lf, a]>poars to Ilis devotees like earth, water, etc., and 
though it is all of oiKi essence, yet it scintillates with many colours, like 
the feather of tlie peacock. 


sfruA III., 3. 37. 

wm\ II ^ I 1 II 

Anyatha, othorwisi'. If there Ih‘ no ditleronce. '4^ Bhoda, of th(' 
difference, ^gqqf^: Anupapattih, not obtaining. Tti, so. Chet, if, 

^ Na, no. Upades^a-antura-vat, as will ix' seon from tdiier teacli- 

ings. 

B7. [f it he objected that without admitting: diff(T(mcc (hetweeii 
Brahman and the city of Brahman), tlicn^ Avonld othei'wisc he no 
possibility of predicating; difTcrciiC(‘ at all, W(‘ say it is not so, becausi^ it 
is like otlicr t(‘achijigs n'garding: Brahman. — BDS. 


euMMCM Kin 

''otherwise," that is to say, if th(T(‘ was vant of dilVcrcnco between 
Bralmian and the o}>j('cts in the jlralnna})ura, then there would not 

arise any diflereiu*(' between tin* supportial and the suppiirt, the location 
and the thing located. This is the ohjcetivm raised by the opposite part 3 ^ 
Tie says, 'If Brahman and tlu* city of lludnnan he identical, then tliero 
Would b(* no ditVenmci' Ix'tween the location and the tiling located, and it 
w»ndd h(‘ absurd to say tlie Brahman i.i \ ks in Brahmapnra. For it would 
then mean tliat Brahman lives in Brahman " This objection is raised 

in the first iialf of the Sutra, \\hich says, if wo do not admit diflerence 
between Brahman and his ri^sidenco, then the v(‘ry possibility of difference 
would vanisii. The objeetion is answered by saying, “It is not so, because 
it is reasonal>le (or unreasonablei like otlier teachings.’' As in other 
texts, iLhas been d^xdared that there is no difference between the quality 
and the (jualitied, in the case of Brahman, yet sucli difference does appear 
on account of specitic texts, similarly is tlie case iiere. Thus fhe '^aittiriya 
Upanisad declares Brahman to be bliss, and it also declares Brahman as 

poasesshig bliss, by knowing tlie bliss of Brahman one does not fear. Tims 

Brahman is both bliss and blissful— the quality and the substrate of quality, 
Similarly, Brahman is both the tenant and the tenement — the dweller and the 
residence, for everything is possible in the case of Brahman. 
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As there is no dilVoreneo hetw(‘on the Loka (worlil) and tin* Lord of 
the Loka, bctwe^'ii tln:' dwollor and tin* ri*sidonco, it lollops that both aro 
the objects of worship Ofinally. Thi*- is .shown in the next Sntra. 

Xotc: This is true only of fioloka and Vaikuntha and not of lower Lokus, The lx>rd 
constitutes Jfis i leaven. Every object there is the l/)rd. thou^^h appearin}^ to the Kleets 
as separ^ite from the Lord, l.ojrically, therefore, every sueh ol)jc(‘t may he worshipped, 
for it is the J.ord. 


sTiiu 111, d. 3\ 

ii q. I X i ll 

N'yatiharah, niutuallv (‘han,‘:<‘ahlo. \'isniisanti, they 

distiiif^uish. III, h(‘causc. Itaravat, as tho other (utliM'ancos). 

.‘5S. Tho Srutis tloscriho tho Lord and Ills W'orld as iihnitioal and 
mutually intorchan.i;'oaljlo, like olln‘r texts, (whm’o tli(‘ Lord and His 
body aro sliowii as idontioal). — 


« OMMl'M \in 

In the llrhadaranyaka Lpauisad, 11 . L\, it is said ; 
m iiimjnT 

V^3 ft stixu f qi 

m ^sTcq9rqft5, ^ 

There aro then this Hrahman, Ksatra, \Us, and >ralra, Arn«»ji/i the l>evas that IJralirnaa 
existed as A^ni (fire) only, anion, u men us nrahinajia, as K^atriyii throip’:h the (divine) 
K'^atriya, a» VaiAya throu^rh the (divine) Vaisya. as Spclra throutrh the (divine) JSudra. 
Therefore, people wish for their future state amon;: the I hjvns, through Apni (the Bacriticial 
fire) only; and among men tliroiigh tlie linthinana. for in these two forms did 
lirahman exist. 

Now if a man departs this life without having seen his true future life (in the Self), 
then that Self, not being known, does not receive and bless him. as if the Veda bad not been 
read, or as if a good work had not been done. Xa\, even if one who does not known that 
(Sel/) should perform here on earth some great ami holy work, it will i>erish for him in 
the end. Let a man worship the Atman only, as the World (Jxika or llrahmapuraV If 
a man worships the Atman as the Lokam (the city of Ilrahman) his work do(*« net perish 
for whatevejf he desires that he gets from that Atman. 

This text clearly shows that the Lord i.s the Loka. Texts like 
these describe ttte Supreme Self as the Loka, and the l.oka as the Supreme 
Self. Thus^ it pr<ivcs that the Loka ami tlie Atman aro interchangeable. 
The Supreme Self is the heavenly region called Hokula, Vaikuntha, Sam- 
vyotna, Mahima, etc., and the heavenly region is tho Supreme Self. This is 
like other descriptions of Brahman. As in the Oopala Tapani Upaoisad, the 
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Lord is dtscribod ms hiiviiif,' cyf>s like full-grown lotus, etc., as being above 
rrnkvti, showing that tlio body is the Lord and the Lord is the body, so here 
also tlie I.ord is tlio Heavenly World and the Heavenly World is the Lord; 
both are o(|uall.v adorable. So it follows that llari, whoso form is bliss 
and knowledge, througli His inconceivable pow'ei'. Himself appears as the 
Heavenly World, with all its various objects, as He Himself is various in 
His nature, and this Ho does to His devotees and not to otliers. Therefore, 
the Heavi'ii World should bi; worshipped equally with the Lord. 

Tbo Ifcavcn of the Ijord i» visibh; only to the Elects. Others cannot see it— 
they can up to Svarga only. 


uldhl/caratja XVII.— Brahman is not atirihnlclrs>^\ 

The niitlior now commences the ])resent section in order to strengthen 
till', teaching above given. 

rimya : All tiu* texts that describe peculiar attributes oi ^ the 
Lord are N'isaya texts in this Ailbikarana. In the lueceding feutias 
it has been taught that the Lord has the (iiialities of omniscience and 
the rest, that the great etlun* is His dwelling place, and that Hu must 
h(‘ meditated upon as such, possessed of these attributes. 

Donht: Admitted that the Lord llari has all tliise attributes, ycd 
it (loos not follow that tliese are tlu* real attributes of Brahman, but that 
they are phenomenal and <lo not constitute II is essential nature *, becairse 
the texts say that Brahman is Nirguna or without any qualities. Tho 
doubt, thm’cfore, arisf\s, are these qualities of Brahman phenomenal (Mayic) 
OI’ th<‘ essential attributes of Brahman ? 

rhrrapahsa : Tlie texts like those of the BrliadAranyaka ITpanisad, 
IV., 4. Lb (By tiie Mind alone it is to be perceived, there is in it no diversity, 
lie who perceives therein any diversity, goes from death to death) and 
11., 3* 0. iNext follows the teaching (of Brahman by it is not so, it is not 

so, for there is nothing (dso liigher than this, if one says) : It is not so. 

Then comes the name The True of the True/ the senses being the true, 
and He, the Brahman, the True of them), show that Brahman has no 

attributes, and that the so-called qualities of Brahman are phenomemd 

only. 

Siddhdnta : 'U\\< view is set ai^ide in the next Sutra, which shows 
that the attributes of Brahman are not unreal. 

SITHA IIIm 3, 43. 

ft W \ ^ \ I II 

S^-eva, she verily. fti Hi, because. &atya-adayal?i batya 

(truth) and v>thers. 
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Becaiiso she Ilorscif (the Pani Sakti of the Lar<l) is the Triitli 
aiul the ivst (these attributes are real). — fiKi. 

< oMMKNT^JiV 

III the Svetusvatara rpainsaJ, VI., vS, it i.s deeluretl that the pow^M* i>f th^ 
Lord is iulK'reut in Him and i-? kimwii as PanV^akti, and is ilitVorent from the 
Milyilsakti of the Lnrd, 

^ ^ ^ I 

lliere is no oftect and no cuiiMe known of iriin, no ono is seen like unto Him or 
hotter ; Ffis Ifij^h Power fPar'i Sakti) is revealotl us manifold, as inhorcMit, aotinp; as force 
and knowledi^o. 

This and t(‘\ts like ‘Vi.snu saktih para,' (‘tc., sluov that tlie Lord lias 

this Ili^Lili IVwer, dillerent from Muyd, and that this is an attriliuh' whieii 
constitutes the tssential nature of Hraiunan, as heat is tln^ t'ssontial 

finality of Fiiv. This is called the PanWkti or t\\o Svanlpaiakti of the 
Ijord. Hf*oausf‘ this vfu'y powtT h(*coihos modiliful as truth, omnisfuf'iu'c, 
lunice they are not Mayic or phenomenal attributes, hut on tli<‘ otluu’ iiaud, 
they beloni»' to the fvsseutial Self .)f tii(‘ Lonl. Tliesf* attrilmbs of truth, 
omnis( 3 ienc(\ otc., an* moditications of flu* PariiAakti, and fin* t\vo reasons 
for it will !)(' mentioned in the next Sutra. Therefoit', the Sruti says, 

“there is no diversity In'ro,’’ meaning thereby that all tlu's(* attributes an* 

modifications of the Faru^akti and PanUakti ‘Herself. The text “Not) mdi, 
quoted by the Pnrvapaksin, lias already been explained in Sntra III., 2. 22, 
and those argumonts n(‘(*d not be repeated In're. 

The word “Adi,’’ “and the I'est,” in tin* Sntra implies that attributes like 
purity, ‘compassion, for^;iveness, et(*., as w(*Il as omniscience, omnipotence, 
all-blissfulness, all-beauty, etc., are also to be inclnd(*d. 

Therefore, Sri ParuSara has (*xplained the ^^ord Bha^avat as tlie Su])rcmo 
Self havinj; the attributes of Isolation, as widl as of ^reat f;lory (llaliavibhuti). 
Having Tiientioned this, he goes on to say that the Lord possesses also the 
attributes of .’"complete Lordliness, .supp(»rling (*very one and tin* rest, both 
collectively and .’separately. 

Sote : In the Bhagavata Purina, I.. H>.27, the (Joddeaa of earth, in addressing Dharma, 
the king of juatice, enumerates certain attributes, such as truthfulness, purity, com- 
passion, forgiveness, generosity, contentment, rectitude, control of mind, control of senses, 
aust^ty, impartiality, forbearance, indifference, learning, knowledge, dispassion, govern- 
ment, prowess, energy, strength, memory, independence, dexterity, beauty, patience, 
softness, magnanimity, humility, good-naturedness, menial clarity, intuition, perfection 
of senses, physical, 'ethical and mental enjoyment, depth, steadiness, faith, adorableness, 
glory/ non-selfishness. She says that these and other great attributes must be prayed for 
by the striversfafter greatness, from the Ix)rd, for they all exist in Him. 
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Sinccj thoso qualities are iuhoroat in the Lord, therefore, the Rsi Para^ara 
has ilelitual the word Ilha<>:dvat as nieauin/i: the Supreme Self, who though 
pure (isolated from all attributes) yet is possessed of all glorious attributes 
and p(AverN fst'e A'i^vui Parana, VI., 5. 72). ^ 

II 

() Mtiitreya, the word Rliagavat is applied to the ('ause of all causes, to the pure 
Supreme Prahmaii, possessing Mighty j)ower and Glory. 

vr^ ^'T.Tds§5-!nf?^^: i 
g^r: ii 

i 

gfiRu-qferTTTcufiT i 

^ ^ II 

— (Visiui Puraua, A^l., G. 73-75.) 

lie is the aupfuirhr of all, and the protector of the universe. This is the two-fold 
meaning of the syllable ‘‘Bha” ^ (Bharttit and Saihbhartta). The syllable “Ga" if denotes 
the saviour (he who brings the pure souls to himself, Gamayitc^), the leader (he who causes 
his devotees to attain i)urity of Helf) and creator (he who unfolds manifold bliss to his 
dt'votees). Therefore, the word ‘‘Bhaga” means the collection of the six attributes, Aisvarya 
(lordliness). Virya ((mergy), Vasas (fame), Sri (fortune), Juiina (knowledge), and Vairdgya 
(dispassion.) The syllable “Va’ ^ means that in whom all elements and living beings 
dwell (Vasanti], the Great Self of all, possessing all energy, and w’ho dwells (Vasati) in all 
beings. Himself unchangeable and immutable. Thus the word “Bhagava," consisting of 
three Hyllal)le8, means knowledge (omniscience), energy, power (to create the universe), 
strength (to support the universe), Lordliness (to control all), and the rest. 

Tli<‘r(‘fon', tlies{‘ spocilic attributes likt' truthfulness, etc., exist in the 
Supreme Lord, and are md dith.'nmt from Him and must be meditated upon 
by tlie (l(‘votees. 

AdhlJcarana XVIIf — if^rl or Para >^ahit of the Lord 
may also he Meditated upon, 

ISo^v tlie author eommeuoes a new subject, in order to indicate that 
the Lord must be meditab'd upon as having Sri oi Fortune as His constant 
companion. 

: In the White A'ajur-veda, Ci)apter xxxi, verse 22, find the 

following : 

iRi 

Beauty (Sri) and Fortune (Laksmi), are thy wives : each side of thee are Day and 
Night The couBtellations are thy form : the Asvins are thine open jaws. 

Some say that Sri nieans here Rum^ Devi, and Laksmi means Divine 
Fortune (Bh&gavati Sampat). (Hirers say Sri means tlufe Goddess of speech 
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and I^aksnii means Kuiniv Devi, In the Atharva Siras ((iopala Tapani) 

also ne find tlie Lord addressed as the liusband of Kainalit, in the follow- 
ing verse : 

JW: JPI: II 

?»Tmifigii?iT 3 f jiri ii 

.Salutation to thcti whonc eyes arc like lotus, who has tci^rland of lotus, from whose 
navel j'rows the lotus, and wbo is the husband of Laksini. Salutation to (lovinda, the 
belovetl of llamit, lie who is adoriKal with the crown of peacock feathers, and who possesseft 
unohstriictcfl inlclli^ence. 

Similarly in tho Ihima Pnrva Tapani IJpanisad, tiu) Lord is (‘ullod 

Kamadhura, lln^ supporti'r of Rama. 

rijft HU: I 
*tI?WiqTSSff|>J?‘^ II 

Salutation to th(M> whose ori^^inal form is the Veda and who is Om-kitra. Salutation 

to Sri Uaimi, the Supiiork'r of Uanni, who is tho Lelighttu*. and whoso form is hia own 

Self. 

Dofihl : ILn’o aris(‘s tho doubt : Is Sri a phonoimuial lh*in!,,% math^ 

of Lrakriic mattor and ilicrcforo, non-(‘t(‘rmd, or is slm eternal, n^prc^sfmt- 
iiui: t!n' Rarasakti of the Lord ? In otlu‘r words, dot^s Si'i n'present lierf‘ 

Uio I’rakrti, ilio nmi-eternul enorij:y of ilio Lord, or docs she r(‘|)n*scnt 

here the Hi'^her Energy, called tlu^ Parii^akti V 

rTirrapnJi'sa : The Prirvapaksin says, Sri is a nun-cdernal attrihute 

of tlie Lord, and slie consists of pure Sattvic Ih'akrti, and is tlu) Afaya 

(mergy of the Lord. The Siipreim' S<df lias not Sri and liaksmi for his 
wives in the liti'ral sense of the term, for tlie IJpanisad texts rej^eatt'dly 
proliibit all sueh attributes with regard to Him, by Una words Neti neti, 
“He is not m), He is not so.” ]\[oreovx‘r, to think of tlie I/ird as having a. 

wife constantly Ji<‘ar Him, is a degrading idi‘a of Hodhuod, for it makes 

Him subject to passions, (dc. 

Siddhnnta : Tin* above objection is answered in tlu‘ next Sutra, 

where ii is shown that Si*i is the RarasaAti of the Lord. 


SLTRA IIL, 3. 40. 

rR II ^ I ^ I « o 11 

^inif2 KfimMi, desires and tlio rest sfrrqi Itaratra, in places other than 
Saiiivyomaii : elsewhere, Tatra, tliere. lu tlio Hanivyonmii. Clia, 
and. Ajj'atanadibhyal), the word, means all-poivadiiig, aq 

'72 
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moans sproading out of bliss and release for the Bhaktas. The word means 
tlic statement of the unity of the PaifiSakti witli the Lord applies to Sri also. 
Tim whole word means “because of being All-pervading, All-spreading and 
the rest.” 

40. (Sri is verily the Parfisakti and) there (in the highest Heaven), 
and elscAvliero (in tlie Pifikrtic world she creates all) objects of desire 
and the rest (for the Lord), (and this is so) because slu^ is all-pervading, 
the .giver of Mukti and the rest. — 401. 

The words “Sa-eva,” “she even,” aia^ understood in this Sutra from 
the last. “Sh(^ cwon,” namely, the Para^akti even is she. “In that,” 
namely, i*i the Supremo Kthei*, called the Samvyoman, whicli is untouched 
by Prakrti, and “in tiie other,” that is, in the world of Prakrti, whenever 
the liglit of tlie Ijord manifests, she is ever ready to create all objects of 
desire, for h(U‘ Lord, the Siiprenn? Sell (in the sha|)e of various modifica- 
tions of her own self). Tln^refons Sri is ev('r attcmdant upon the Lord, 
and hence lie is called tiio (‘t(3rnal consort of Sim'. TIk' w(')rd “desire” here 
means a wi>li for all objects of beauty and orotic sentinuMit. The words 
“and the rest" nujan all the semtiments subordinate to the sentiment of 
Iv^ma : such as the service of tlu* Lord. Therefor<‘, Sri is verily the Para- 
&i!\ti. AVhy ? Pecauso she is all-pervading, and she gives release and 
bliss to llie worshippers ol the Ijord. The word “Aya" means all-pervad- 
ing ; and “Tana” means spreading out of bliss and I'olease for the Bhaktas. 
Because of these two-fold reasons (all-piwvading and bliss-spreading), 8ri 
is just like the l^ira^akti and has the attributes of truth, etc. And as the 
Lord is not dilTerent from His attributes, tliougb llis attributes in coiivimi- 

tional usage are described to be separate from Him, so Sri is not separate 

from the Lord, though we talk of Her as if she was separate. By the word 
“Adi," “and tlu' rest," is meant unity witli the Paraiakti, namely, the 

statement of tlie unity of the Para^akti with the Lord applies to Sri also. 

Thus tin' text of the ^5evtaSv\atara (Jpaiiisad, "His ParaAakti is inherent in Him,” 
shows that she is iion-dilVerent from the Lord. Therefore, 8ri is the Pardfeikti 
and all-pervading. And as the Para^akti is described as the giver of 
knowledge and release and whoso essential nature is all-compassion, 8ri 
also possesses all these attributes, aud is not diflercnt from her. And so 
it is mentioned in the Visnu Purina : 

“Sri, the eternal, is the mother of the universe and as Visnu is all-per- 
vading, she is also like Him imperishable and undecaying, 0 Brahmanas !" 

In anotiiev place it is said : 

“0 Goddess, thou art the science of the Self which gives release.” 

If Sri and Visnu \vere not identical, and if there existed any differ- 
ence between them, then these two attributes, namely, all-pervadingness 
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and giver of salvation, could not It.ive ho('n attributed to Her, because those 
are the essential attributes of Ji.e Lord. And if it bo admitted that there 
arc two all-pervadi!l,!^ substance.", and two givers of salvalitm, then \\t 
are. landed at .Vpasiddhauta cir a co.iclusiou unwelcome to all (laities. 

Sri is identical with the I’anlsakti and this is mentioned in tlie same 
Visnu Piiratui : 

“ile who IS oa!!e<l raramesa, who is pun' (without ditTerence), is so 
(•ailed (Parame^a means husband of the Parilsakti) liguratively ; may that 
Visnu be gracious to us wlio is the Self (the motive power) of all embodied 

The word Parame^a is a com|iouud of three words, namely, Para 
(Supreme), Ma (Lak-fiui or Sakti) and tsu (Lord or husband). The whole 
word iiioan-i tli<^ Lmd or luishatid tbo Parasakti. 

Tho (lualitios of all-porvadinj^noss and tlio rest do not belon;^ to 
Prakvti and are not iiossilde in th(‘ ease (d tin* lattor, therefore, it is clear 
that Sri is dilleivnt from Prakrli. Tho conelusi.)!). iln'irfore, is that Sri 
is the l^irasakti indot'd, and eons(*(juently she is eternal. 

II Sri h(‘ tht' i^uasakti, tln'n Jler dt*votion to the*, I.ord wmiiUl bo 
nni>o,ssilde, Ihhmum' Para^akti i^ identi(*al with the Lord and nonii c»ui 
he devoted to Ilis own Self (not e\(‘n an ej^otist). Tins objection is 
answered in the mext Sntra. 


sTtuv nr, 3. 41. 

II ^ I ^ I 

.Adaiiit, h(*cause he'r) intense love. 'Jin? \voi*d Adara of tin? text 
must be translated here as love, mn: Alopah, nen-oinishion, non-cessation. 

41. The d(‘Votiou of Sri to the Lord does not cease to exist 
bccaiie of her intense love for Him. — 402. 


. (OMMKNTVKV 

Thouf^h there is no difterenco between Sri and the I^arafeikti, which 
in her turn is identical wdtli tlio Lord, yet the devotion of Sri to the Jjord 
does not vanish, because of Her great love for tho Supreme Lord, Who 

is the root of Her existence, and Who is an ocean of wonderful attributes. 

The branch cannot but love the tree, nor the rays of the moon their lord, 

the moon. So Sri cannot but love the Lord Visnu, who is her very 

existence. Her devotiim to the ijord is established by the Srutis (of tho 
Yajur-veda) quoted above. That Sruti shows that she is the niost devoted 
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of nil wiv(% and possesses all the attributes of a loving spouse. In the 
Bhfigavata Parana also the Gopinis, addressing the Lord Krsna, say : 

'He wliose sorvice is constantly craved by Sri, wl^o is ever anxious to 
o))tain the dust of Tlis lotus feet, he whom Tulasi though ever resting on 
his bre^ast, is ever anxious to serve, etc. 

TIh‘ erotic sentiment is possible only where there is difference 

/ 

hetvv{MMi the two, the lover and the object of love. But Sri being identical 
with the Lord, such a sentiment is out of question in the case of the Lord, 
for no 011(5 is self-enamour(‘d. Thendore, Kama cannot exist in the Lord 
and Sri cniuiot give rise to tliai sentiment in Him. This objection is met 
in the next Sutra, 


SUTRA in., 3. 12. 

!i \ \ \ \ w 

U[)nsthit(\ being present, being near. Atah, hence it is proved. 
Tad-vachanat, from the statenumts about Him. 

42. (The orotic sentiment arises in th(5 Lord), wlien 
they are near to each other. Hence this sentiment exists, 
liecause theiv' is the statement (to that effect in the Sruti). 
— 40:i 


COMAIKXTARY 

Th(> word Upasthita is a past partieipl(\ wiili the forc(‘ of condition. 
It nutans that tliough the Sakti and her sup])ort (tlie Lord) are identical, 
there being no ditferemee between them, y(d the Support of Sakti being 
the best of the males (Piirusottama) and Sakti being the best among all 
females, wlum these tw’o are prc'sont (Upasthita) near to each other, tlio 
erotic sentiment and tlie rest arise between them ; and thus is fulfilled 
the saying that the Lord is Self-enjoying, Solf-eiianiourod. Therefore, 
the (Existence (d that sentiment is ])ossihle in the ljurd. But have you 

any authority for this statement? Yes, the text of the Gopfila Uttara 

Tftpant : 

ft ^ B I ^ ^ 

‘*He who, through Kiltna (lust) desires the objects of desire, he is called Kami. He 

who, without Kama (but through love), desires the objects of desire, he is called 

AktSiui. 

Xoff : The reading in the printed text of the Ananddsrama series, is ^ ip 

the second sentence ; whicji, however, does not appear to be appropriate, 
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This t('xt slitnvs that tlu' Lonl luts onjoyinonts of the objects of 
(losing thoiif^h not moved tliereto by Kuina or sensual dc'sire. The word 
Akama means somethinii: like Kama, but not Kama, 'riie force ol the ne^?a- 

five pailiele ^ is to indiiiate similarl.v, and not absolute noc;ation. 

Akama, tln‘r<*f(tro, is emotion like Kama, but on a hii^dier level. Wlion lust is 
transmuted into love, Kama becomes Akama. The Ijord, thendore, enjoys 
the obj(‘cts of desire tliroi^ih Akjiina (»r love, not throutdi Kama or lust. 
Such (h'sirin.ix (d the object of d»\siiv, nanudy, ol Sri, who is llis ownself, 
iind in \\liom lie rc’alises tin* completion of llimseU, is not in conllict with 
the I.ord’s Ixuni;' S(‘lf-enj(n’in‘: and full. Th(‘ intensi' bliss resultin.n* from 
contract ^Nith Sri, ^^llo is His own S(di\ must bo understood like unto the 
jov which one feels at lookin^r at his own l)eauty in a mirror. Therefore, 
tlu‘ sonse of the above' is tln>. 

The I.ord 's qualified as possesviiiii; two Saktis called Para and 
Svarfipa. The hi^i^lu'sf siibstancf' is thus decrilx'd in the Sriitis. Wlien 
He manifests Ifimsedf in His Sv^arupa Sakti or esse'ntial nature He is called 
Purusottaina or the highest male. Hut when His a-^pc'ct of Parai^akti 

pn'dominatos then su(;h manifestation <?ets the name of Dharma and the 

rest. This Parasakti verily manifests in the shape of sweetness, lordliness, 
compassion, joy and knowledjie and is calh'd Pharma or virute'. Sri in 
th(' shape of sound is called tin' word. Sri in the shape of eartli and 
other phuK'ts is calhal the abode and when manifesting as giver of 
gladness, joy, ('xi)ansion of consciousness, she is calhal Sri, Kadlia and the 
H'st, the Inghost of all wonu'n. All these are various manilestaiions of llu^ 
Parasakti of tiie [/n’d. TiuMadore, though tliero is no differenoo Ixdwcen 
the Lord and His Parasakti or Svarnpa Sakti, yet for purposes (‘f convem- 
tional usage tlu'y are spoken (d as difVerent. And Parasakti is said to 
satisfy the emotional df'sires of tin; I.ord. TIk'so manih'stations of the 
Parasakti, like Dharma and tlie rest, mint not be tlionglit of as temporal 
and transient, but they exist from beginningloss time, thougli they come 
into play with tlie coming of man on the earth. Thus theie is no objection 
from any eonsid('ratinn. Therefore, the followers of the Ijord Sri K^’sna 
must meditate upon tluj highest truth, namely, the liord as always 
accompanied by Sri. 
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Adhikarana XIX. 

In tin' (lopalii Tapnni it is furthor statod at the end : 

fsjtr i?«f qd d d ^Tt ii 

1'hcrc‘fore Krsiui alone Ih Iho hij^hest Clod ; one should meditate on Jfim, recite His 
name, adore Jlini and worship Him. 

Donht \ Herci arises the (loul)t : Is it necessary that the worship of 
Uh‘ Ijord Jlari must h(‘ done in the form of the worship of Sri Krsna 
or )nay Ho be worshipped in any other form ? 

Ptrrrapakm : As tlie above verse ends tlio whole Upauisad, it is 
more harmonious to interpret it as laying- down a restrictiv(i rule that the 
worship of Sri H'ari miut bo always iu the form of Sri Krsna. 

i^iddhnrda : This view is set aside in the next Sutra, Avhere it will 
he shown that tliere is no such restrictive rule. 


H\’Yn\ 111. 3. 13. 

1| ^ I X I « II 

Tad, ef Him. Nirddiiarana, of d(*eisien, determining, 

Aniyaniah, tln're is no rule, or restriction, Tad, that, Hrst-aih, 

through tlui staiemmds seen, IMhag, si'parate. fk Hi, becaiis(‘. 
Apratibandlud.i, nou-obstrucUon. IMialam, fruit. 

[Ij, There is no restrictive rule, deteriniuiiig the worship 
of the form of Si’i Ivrsnu alone* 13e(*aus(^ tliis is seen ; for 
there is a separah^ fruit, namely, non-obstnietioii.— +0 1. 

( OMMCNT vnv 

Tliere is no such restriction that the Lord (lod should he worshipped 
with the attributes of Sri Ki’sna only, and with no other attributes like 
those of Sri llama and the rest. The form of Sri Krsna is generally under- 
stood to he tlial of the infant suckling at the breast of ^"aAoda. That is 
no doubt a form of the Lord, who is all-pervading, omniscient and all-bliss. 
Hut there are other forms also. Why do wo say .so ? 1 localise we see so 

in the Scripture (Oopala Uttara Tapani) : 

fqg: i 

=qg:?is?I it ( Bf«f.TK: ?rg?.Tfa: ) 

The liOrd Krsna resides there surrounded by the throe, namely, by Balar^ma, 
Auiruddha, and Trudy urana. And He has His Energy also, Kukmiiil. The one syllable 
Om manifests in these above-mentioned four forms. (N'dsudeva- half m^tr^, =Aniruddha, 
^sPradyumua, ^=Saiikarsaiiaj. 
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This text shows tliat Sri Krsna has thoM‘ forms also, and therefore, 
Bahuleva and the \vA aiv to In* \\orshipi)ed (>(|ual]y as Sri Kxi^Uiu for they 
are not different fnnn linn. Hut tlion the word Eva or ‘aloiu^'’ occiUTiii^j: 
in the aliovo to.\t (KiNon i< the hii^hesi (lod) would becuinu' useless! 

Tlh‘ word Era is iu»t a n‘dundanev, and tlie Sutra answers tiiis ohji^ction 
l>y sayin^^ "the rtsuit is soparate.” What is (hat separate result? Tiio 
removal of the ohstnietion which is <‘aus(‘d f)v worshipping; any other deity 
as tiu' Hij^hest. Tlie worship of Krsna is tin' unolistrueted means of 
salvation. Tin' woiship of otlit'r dritii's is tin' iinlii’i'ct mean®. Tho word 
K\a, theroforo, servos .a us«‘ful purpose, l)y n'lnovin.L^' this olisiruetion or 
nnsiiateiiess, which is tin' natural (‘onsccpuMice of wnirsliippiinr other deities, 

watliout tin' idea of their heinu. Sri ICvsna. 'Fln'rofon', thi.', la'inGj so, a 

person who lia-^ a !ov(' for the w»nNhip of Hahnleva and others, may do so, 

pi'ovidi'rl lie <* suhines in his meditatio’i (dl the atti'ihiit s of Sia* Kr.sna, if 

In' is eapahle of dt»ina -o. Such worsliip is jin' dii’f'ct (‘aiise of Mukti, 
hilt il he i^ not. so ('apahle, then he must wordnp Sri Krsna alone, and 
n it any other inaiule-tatien o{ Him, lik(' Halarama. etc. 


Adhiharnna XX. 

Xo'.v the author coinnn'nefs a lU'w t^^l^ic, in order to teach that tlie 
asjHi'ant must po^si'ss also attrihuto of (hwotion to his fiiiru, for oniJ 

of (In' atfrihnfcs of |,iio Lord is that He is reacln'd ihrouL?Ji the (Juru. fu 
the dest'i'ipiioii of various Vidvas or nn'tliods of Hliakti, it is said that 
triUM Hhakti is one of tlie conditions of success, in th(* Svo'tasvatara 
npanisad, VI. 2d, it is said: 

I UflfUft: I 

sf^ I 

Tf thcso truths have Ihhmi told to a hiidcaunde I man, who hsils the liiurhest devo- 
tion for (rod, AXO i'»)H Ills (iciii AS I eu (ioo, tin'll they will Hhiiio forth, then they will 
shine forth indeed, 

Similarlv, in the (jlihando';va Upanisud (VJ , 1 1. 2) it is said : 

V'J II ni'in who finds the teachers, ol»(iiins hnowlcd<{e. 

S(v also in Mundaka Upani-aid (L., 2. 12.) i( is said: 

Let a seeker of Brahman, after he has examiin'd (and thoroiit^hly mastered tho fon'cs 
of (he worlds, (hat arc reaehtitl by the 0 (*eii!t) works, acquire freedom from desires for 
them. For the uncreated world of Brahman cannot he frained ihrouf(h the created worlds. 
Therefore, to know this, let him approach with foldeil hands, tire (hiru, who is inspired 
and dwells constantly in the eternal. 
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Jhifhi: fUre tho doubt: Doos tlio fruit aecriui iiKU’ely 

studyin.i' tlu' Sciiptnios with tiie (him, or ilooi it result from such kiiow- 
accompanied witli tluj i^nicc of the Guru. 

PurrnpdLsa: TIh^ fruit results from the mere kiunvlod^^e from the 
study of Scriptures. WImt is t!ie use of the grace of tluj (hiruV 

Sifl(lhfu/fn: 'rii(‘ grac(‘ of the Guru is neci^ssary, as is shown in the 
iic\t vSiitra. 

scTin III., 3 . 44 . 

11 ^ I ^ I « « II 

Pradanavad, just as the gift of l(‘arning given by a b'acher, through 
fa\oiir, to his disciple. Kva, (‘xactly. Tad, that, IJktam, it is said. 

44. It is said that the attainment of llraliman is exactly as 
niu(‘h the g-ift of the (Juru, as tlu^ attainment of learning Scriptures 
tVom bim.— -1(1;"). 


COAnTKNTVkY 

According to the (extent of the favour of the (hirii in imparting 

th() imxins of obtaining Hraliman, namely, in imparting teaching which 
is ih(* (^ause of attaining Grahman, to that (extent d(‘pmuls liu' fi’uit of such 
attainiiKmt li is not by inert' study that Grabinan is veaclu'd, liiit the 
kindly glanc(‘ of tlu' (him is absoluhdy noc(‘ssa]-y for that pui'pos('. Tlie 
word lb*a in iiie Sutra indicab's this gixu^e of the Giiiu. The Lord Sri 

Kr.sna lliinsidf lias said so in the (uta (XIll, 7): 

“Jlumility uiipreUMitioiisness, liarmlcsHiicss, forgivenesH, rectitud(', siciivicK of the 
TKA(’H i:ii, purity, steadfast nc.ss, self-control,’’ 

Therefore, the attainment of the Brahman is the result of that study 
whieh is aeeompaniod liy the grace of the (him. 

AfUiikarapa X.V/. 

Dould : Is one’s own f'xertion stronger or the grac(‘ of the Guru? 

Parvapahm : Witlioiit ex(‘rtion the grace of tlu" (him will not be 
able to ai'complish anything, hence, one's own exertion is stronger. 

HitWianfa : The above view is controverted in the next Siitra. 

SUTRA m., 3. 45. 

II ^ I ^ I II 

Lihga, of indicatory marks. Bhuyastvat, on account of the 

plurality, Tad, tliat (proofl ft Hi, liecause. Baliyab, stronger. 

Tad, that or this, Api, also. 
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4 .'). Owiiii^to plurality of indiratory iiiarkc, the (iracc (tf (Jiiru 
is tho stroiin'c'st, tint tlio ofhors aUo istudy. no'ditafioii, etc. ) should 
be coiitiiiuod to ho porfonucd. 


• oMMLNT\K’Y 

In tiu' ('hfiamloL^ya r(»a»!l^:ui tlim* i-; storv of a (li.soiplo (»f 

(iantainu, eallotl S.ttyakaina. Satyakiuna was tau'4:ht Hi'ahniavidyA by 
t*(M‘tain Dovas, w lio liafl assiunotl tja* <»f i\ bnll. IIh' liia', a llainin^t), 

and a \vatrr-l)ir<l. Th«*UL:li ho ua^ tauidit by t'a^st* n<*\\'»s, In- still piMV'; tt» 

Ins Ciurii to tou'h him IJraliin.iv idyu (I'hlian. \ [k, IV, Ik l-.‘k) : 

Thus ho ro!i<‘lied the Iiouko of Iuk tonolior 'Hio loai laa’ said to hmj : *Sal.Mdvitn»a I’ 
Ho roiduKl ‘Lord.* 

'rh(* toachor said ; ‘Friond ihioi shiiiest vorily likt* oop who knows Itrahnian. Now 
who has taught thtv, fi man or a Dova ?’ He ivphtal ‘IkiiiL^s othor than nan. tluivi* 
taught me). Ihit, Lord, for my ^mod, >ou should teach nn' ’ 

‘Hceause oven I hav<‘ heard from cvaltcd ones like you, iha! only such knowhalf^e 

as is learnt from a re^mlarly accepted Teacher leads to the liijLdi(‘Ht /j:ood.' Them lie 
taui^ht him tho very same thim;:, and Salyakittiiii Huflered no harm, (Ihou^di he Imd learnt 
from l)oin|Jcs otlu'r than a teaclu rk yt'si, lu‘ HUtlercd no harm. 

Siinilarlv, in the '-lory of llpakofcda, ^^ho was a disciple of lids 

Satyakaina, w«' find tln‘ snmi fatd rcilcratt'd. 11 pain Ada was iaiicht by 
tho sacrod tiivs, the mysbn’ios of Hrahinan, but still In* tmiys to liis d'acduM* 
to explain to him the doctrine of Brahman (thihan lo^ya, IV, 10 1., the 
end.) : 

TPATH KHANh.S 

Upakosala, the son of K^malAyana, dwelt as a reii^<ioas student, in the house of 
Satyaktiraa JtSbdla. He tended his fires for twelve years. Ihit thou^^h the t(‘achor allowed 
tho other pupils to depart, he did not allow U|)akosala to depart. 

Then his wife said to him, ‘This student is (juite exhausted with austerities, 
because he has dilif.?ently tended your fires. (But you have not taujjjht him), and your 

fires even thou#j;h so well tended have not tauj^ht him. Now (at least) teach him.’ But 

Satyak^ma, however, went away on a journey without haviiij^ tau|.^ht llpakosahi. 

Then Upakosala, from sorrow*, took into his head to leave off oatinf?. Then the wife 

of the teacher said to him, ‘Student, eat. Why do you not eat T He said. There are 

many desires in this man here, which in different directions. 1 am full of sorrows, 
(and so have no room for food), so I do not lake food.’ 

Thereupon the fires said among thcmselvc^s, ‘This student has become 
exhausted through austerities in serving us properly. Now let us teach him.’ Then they 
said to him : 

‘Pr^iia (power) is (lower) Brahman. Ka (Infinite Power and Joy) is (higher) Brah- 
man ; Kba (Infinite Power and wisdom) is (also higher) Brahman.’ 

He said, T understand that Pr^na is Brahman ; but I do not understand Ka or 
Kha.’ 

They said, That which is Ka is indeed Kha ; that which is Kha is indeed Ka. 
They, therefore, taught him that the (lower) Brahman was Prdija, and that (the higher) 
Brahman was the All-luminous (Vifinu). 

73 
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KT.KVKXTH KHAN1)A. 

After that the Garhapatya Fire taught him, “Brahman is Vast, the World-Guide, the 
Destroyer and the Eternai. As subjective Antary^rain (He is) the Spirit who is seen 
in the Solar Logos (by the illumined sage). He is the ‘Supreme I am,^ He indeed is 
the ‘Supreme I am.’ 

“He, who knowing this, thus meditates on Him, has his sins destroyed, becomes a 
dweller of the world of God, obtains life eternal, lives resplendent, and his dependants 
do not perish, because we guard him in this world and in the other, whosoever knowing 
this thus, meditates on Him.” 


TWELPTiI KllANDA 

Then the AnvAh^rya Fire taught him, “Brahman is the Protector of all, the Guide, 
the Supreme Ruler, the Joy Eternal. (As Self He is) the Spirit who is seen (by the 
illumined sage) in the Lunar Logos. He is verily the ‘Supreme I am.’ He indeed is 
the ‘Supremo 1 am.’ 

“He who knowing Him thus, meditates on Him, has his sins destroyed, becomes a 
dweller of the world of Cfod, obtains life eternal, lives resplendent, and his dependants do 
not perish, because we guard him in this world and in the other, whoever knowing Him 
thus meditates on Him.” 

TllIUTEENTH KHANDA 

Then the Ahavaniya P^'irc taught him, “Brahman is All-powerful, All-pervading, the 
Luminous, the Hentiency. (As Self, He is) the Spirit .who is seen (by the illumined sage) 
in the Deva of lightning. Ho is the *I am.’ He indeed is the ‘1 am.’ 

“He who knowing him thus, meditates on Him, has his sins destroyed, becomes a 
dweller of the world of God, obtains life - eternal, lives resplendent. His dependants do 
not perish, because we guard him in this world, and in the other, whosoever knowing 
Him thus, meditates on Him.” 


I'OriiTEKXTH Ivl I ANDA 

Then they said, “Friend Tpakosala, (thus have we taught thee theoretically) the 
two doctrines about God, namely, that God is the ‘1’ (the inner ruler of all souls) and 
that God is the ‘Atman’ (the All-pervading cosmic agent). But thy teacher alone will 
tell thee the (practical) mode (of realising this teaching.)” In time his teacher came 
back, and said to him, “Upakosala 

He answered, “Lord.” The teacher said, ‘‘F'riend, thy countenance looks bright 
as that of a person inspired. Now who has taught thee (a Deva or any lower entity) ?” 
ITpakoSala said : “What (lower entity) can dare teach me. Sir ? Men and Asuras hide 
themselves before thee. The (presiding Devas of) these (fires) verily taught me. They 
were (refulgent) like these, but unlike these (as they had hands, feet, etc.)’’ Upakosala 
spoke about the Fires before his teacher. The teacher said, “What, my friend, have 
these PTres told you ?” 

Upakosala answered, “This (repeating all that the Fires had told him).” The 
teacher said, “My friend, they have taught thee the knowledge about the World-support- 
ers, but 1 shall tell thee (the goal, the path and the method of meditation). As water 
does not cling to a lotus leaf, so no sinful act clings to one who knows Him thus.” 
He said, “liOrd, tell me.” He said then to him. 

FIFlTaCNTU KHA^'DA 

He said : This person who is seen in the eye is the Self (called Vamana.) This is 
the Immortal, the Fearless. This is Brahman. Nothing clings to this. Because (such a 
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Person resides in the eye), therefore, if any one drops melted butter or water oti it, it runs 
a\vay on both sides (and does not clinp: to the ejeb 

The wise eall Him the Samyadvjtma (the Most Beautiful) because all objects of beauty 
enter into Him. All beautiful objects enter into Him who knows Him thus. 

He verily is called V^mani (the (iiverof beauty). Invause He alone fijives beauty to 
all. He w'ho knows Him thus ^^ives beauty to all (beinj^ inferior to himself). 

He is also Bhamani (the Resplendent), for He shines in all worlds. He who knows . 
this thus, shines in all worlds. 

Now when such persons die, whether (their relations) |:>erform their death ceremonies 
or not, they ^ro to the plane of the Bay, from the Kay-plano to the Day-plane, from the 
Day-plane to the Brip:ht -fortnightly plane, from the Bright-fortnightly plane to the 
Northern six-monthly plane, from the Six-monthly plane to the Annual ]>lane, from the 
Annual ])lane to the Solar plane, from the Solar plane to the Lunar plane, from the Lunar 
plane to the plane of Sarasvati, (from that they reach to the plane of the chief VAyu) who 
is her T/Ord and beloved of (lod. 

He leads them to Brahman. This is the path ^^narded by the Devas, the path that 
leads to Brahman. Iliosc who pnx’ced on that path, do not return to this round of 
humanity, yea, they do not return. 

Those texts show that tlioro avo many antlK>ritios to prove that the 
^J:race of the riurii is tlu* stronsjest olonKMit, in l)rin(cin^ about Mukti. 
“But if this ho so why should a man (‘xert at all ? Tlie ^rnico of tlu* (him 
is all-sufficient.” Ono should, however, not fall into this mistake. For 
the toxt.s also sav that a man should have supreme devot'on ^to Ood, 
(Yasya dove pariihhaktih) and that he should study and meditate (Srotavyal), 
roantavyah) and tlie rest. All these are necessary for attaining perfection, 
rience says a Sm^’iti text : 

The grace of the Guru is the strongest. There is nothing stronger than that. Still 
study, meditation and the rest must also be performed in order to accomplish that (Release). 


Adhikarana XX I L 

It has been establislied that the fruit is obtained by worshipping the 
Lord as qualified with attributes accompanied with the grace of the teacher. 
Now the autimr reconciles tlm.sc texts which are in apparert conflict 
with tlie statement above made. In tho Gopala TSpani the .sagos asked 
Brahma, the lotus-born, about that being who is the object of adoration 
to all, from whom (hiath is oven afraid, etc. In reply to their question 
Brahma teaches that Sri K^sna possesses all those attributes and that the 
method of reaching Him is devotion to Him, which Brahml teaches to 
the sages. In the Uttar Gopala Tapani he further says: 



580 


VRDANTA^SIJTRAS. Ill adhyaya. 


( Oovinda 


Hincc this is so, let him meditate on Him who is beyond Tlajas with the idea ‘‘I am 
he,*' “J am Cropala.” fic obtains Moksa, he gets the state of Brahman, he becomes a 
knower of Brahma. 

Doubt : TIore meditation with non-difterence is apparently taught by 
tlu‘ phrasf? am He ” Therefore, arises the doubt : Is this meditation 
“r am Tfe” based upon the teaching that the supreme Self and the individual 
Self are idtaitical in essence, or is it only a particular kind of meditation, 
a particular manifestation of d(woti(m tauglit above and in which state 
the Bhakta idcaitifics himself with the object of his devotion ? 

Purrnpnh'fja : The opponent holds the view that the first alternative 
is tfie light one, for the words of the IJpanisad naturally lend themselves 
to that view, and that Moksa is caused by meditating on the Great truth, 
that th(^ individual Self is identical with the supreme Self. 

Siddhduta : 'fhe view is sot aside by the next Sutra, where it will 
be shown that So’ham is a form of Hhakti only, and is not to be taken 
literally. 


SfTRA HI., 3. 46. 

ii \ ii i il 

T5 Purva, of the former 0*. devotion.) Vikalpah. an optional 
form. Prakaranat, on account of the subjeet-matter. Syat, there 

may bo. Kriya, tlie, acts nf offering in PujS. Manasavat, like the 

act of meditation. 

46. This ^SoTiaiu' meditation is a form of the former (i.e., 
it is a kind of Bhakti), because of the context, just like the 
mental forms of meditation and the physical acts (offerings in 
Pftja and the rest, are but modes of Bhakti k — 407. 

COMMENTARY 

This mental idea “I am He'' is an optional form, and nothing more 
than that, of the "'‘fonnerP namely, of Bhakti. Why do we say so ? Because 
of the context. Tlie opening sentences of the Gopitla Tapani, aftei; 
describing meditation and Japi of Sri Krisna, thus defines Bhakti or 
Bhajana : 

Bhajana or worship means Bhakti or dovotion to the liOrd. It consists in having no 
desire, or rather in renouncing all desires of enjoying the fruits of good work, either in 
this world or in tho next ; and in fixing the mind in That (Bri Krsna). This is indeed 
true Naiskarmaya or Sanny^sa. 

This Bhakti being mentioned in the previous portion of the Upani^ad, 
and being also mentioned in the concluding portion of it also (Sachclii- 
danand-aikarase bhaktiyoge ti^hati) the middle portion ‘So’ham' cannot 
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but refer to tliis Bluikfi. Hence text must bo mt««rpiet.ed in c .u- 
sonaiico with tlie opi'iiiuK aiul the eoncluilii'ii poltiou^ ot tin '' mo 

Upanisad ; and when so interpreted, it is lound to be a pduliai moi i 
Bhakti, and not a dilferent statem-nt altoRt'ther, t.'aehim; tlie identity o 
the human soul witli liod. The Siitiakilra illustrab's this h\ an « \amp e, 
“(vriya-niftnasa-vat.” It is like nets of services and I njas. an< 

meditation. As th.-se acts of f’nja and meditation aiv but mod.'s ot Hhakti 

so also tlie cry of the devotee “1 am H<," is also a particular mode ot that 

very Bhakti previously taufrht. This mental condition ‘T am lie arises 
ftom the intensity of love as well as from the (>\tr<‘mit\ ol i<ai. 

(lopinis from the intensity of love cried out, I am Ki;sna Oi .is a 

man attacked liy a lion, from the extremity of his fear says, ' I am Bm 

lion.” The sense, therefore, is this. In the I’urva Tapani the question 

asked is, “Kah paraniodevah, etc.” Who is the highest tied, et.i r Iho 

sns-es asked Brahma about the nature of that transcendental substance, 
who possessed the attrihuto of heiuH: the object of adoration to all, who 
destroys the cycle of birth and .loath for His .levotee, who ,s the refuKO ol 
all aii.1 the cause of all. Brahma heins thus aske.l, replies by sayintr . n 
Kvsna is the liiRhest Cod, wlm possesses all these attributes, winch the 

sages have enquired after ; and then h.' further teaches that ho who medi- 
tates on Sri Kr-sua, recit.-s His Mantra and worships him, beconios 

immortal, and by such Bhakti the man loses the f.air of the world. u 
being .so taught, the sages again asked Brahmft what is the form in which 

Sri Krsna should ho moditated, what is the particular Mantra w iic 

should ho recited, and what was the mode of worshipping Him Here 

the question evidently relates to an ohjee.t of .h‘votimi and tho method of 
that devotion. Being thus questioned Brahma teaches the form of hn 

Kv^na which tin' devotee must moditoto iqion in the versos beginning 
with “The cow-herd ot the c.dour of cloud standing under tlie Kalpa tnio, 
etc.” Having thus described His form and os.sential nature together 

with His companions (tin* cow-herd, the cow-mates and the cow) Brahma 
next describes the Mantra that one must constantly recite m his .Japa 
and then he says that the worship of Krsna consists in dov ition to Him, by 
which a man discards the fruit of idl works to h.' enjoyed hero or in tho 

•next. world, and which consists in roiiunoiation of all such fruits; and .such 

fixing of tho mind on the Lord is true Bannyasa In other words, 

Brahma teaches three tilings to the sages in answer to th.'ir three questions. 
(0 The form which must be m.slibited u|)on, (m) the Mantra which mast 
be recited iu the Japa and Uii) the most important of all, ho gives the 
definition of Bhajana, as Bhakti in these niomorahle words : 


Spngfsuwmj ^ 
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i^hajana or worahip means Bhakti or devotion to the Lord. Tt consists in having no 
desire or rather in renouncing all desire of enjoying the fruits of good work, either in 
this world or in the next. And in fixing the mind in That (Sri Krsna). This is indeed 
true Naiskannya or Sannyjtsa. 

This dofinos Bhakti and describes its nature. After thus defining the nature 
of Bhakti, the IJpanisad teaches the silent recitation of the Mantra with the 
syllable f)m prefixcid to it, and states that the result of such Japa is Mukti, 
in the shape of attaining Ivrsna. 

He who recites this Mantra, consisting of five words, prefixed with the syllable Om, 
is shown by the lx)rd His own form ; therefore let the person desiring Mukti recite it 
always. 

Note: With the syllable Om, the Mantra would become Om Klim Krsn^ya, Om 
Oovinditya, Om Oopijanavallabh^ya Om Rvahfi Om. 

Having thus shown the result of this Japa, the Upanisad goes on to 
say : 

q?:q2rT^=g9TT cfrq^nfJT i 

“I worship with the highest praise that one Govinda, whose form is existence, 
knowledge and bliss ; whose Mantra consists of five words ; who is seated under the 
heavenly tree in BnidAbana, along with the Maruts.” 

Having thus shown tliat a man by meditating on Iv^sna gets 

knowledge and happiness, the first part of Gopala Tapani ends with the 
statement “Tlierefore, Krsna is the highest God, lot one meditate upon 

Him, let one recite His Mantra, let one love Him, yea, love Him Om tat 
sat.” 

Thus an analysis of the whole of Gopala Purva Tapani Upanisad 

shows that it begins with declaring that Kv?ua is the highest God, and 

ends with that declaration. The whole thesis of this Upanisad is to 
teach the greatness of Krsna, and His worsliip, as the only means of 

getting IMukti. 

It docs not show^ that the Jivas who have to worship Kr^iia are 

idenical with Him. An analysis of the second part (Le., of) Gopala 
Uttara Tapani (in which occurs the plirase ‘V am He''), would lead any 
reasonable man to the same conclusion as above, in spite of this stumbling 
blocc of So'ham Asmi, I am Hc^ We now proceed to analyse this Upanisad. 

Chice tlie cow-maids of Brndabana asked Sri Krsiiu, Who was 

the Jttest pei'son whom they should feed w ith alms V Kr^ua replied 

tliat Diirvasas w*as such a person, w ho lived on the other side of the 

YamunS. They asked Him, ‘How are we to cross it ?” Kysna said, “You 
will walk over it by saying to it, “Kt§iia is a celibate.” The cow-maids 
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did so, and crossin. n: iht* river, wc'iit tt> the hermitage of Pnrvjtsa.s pre- 
sented all the delieious daiiitu*'^ that t oy had l)roiiKht hn' liiin. And the 
sa2:e did full justice to the viands. Heini; higldy pleased, he blessed ilK'Hi. 
and then tiiey ask(*d him “How an^ wo to return ?’ He said, Walk 
over the waters of the riv(‘r savin*; that fs a fastmg sn<jf\ Ihe 

cow-maids preplexed, making Radlui their spokesman, mujuired from him 

the meaning ot those dark sayin.gs -*-how Kv^jpa was a celibaU', anti how 
Durvasas was a fasting sage. Then Durvasfts exjdained to them the 
mystery of tlie (rrcat Self of Sri Ivrsna, beginning with the following 

words ; “This verily is Sri lvv?na, about whom you iiavo aslnnl, who 

is tlie cause of the subtle and the gross body, etc. H<‘ tauglit them, that 
Sri Krsna was the cause of all, that His nature was to willingly 

submit to those wlio loved Him with sincere and disinterested alleetion ; 
and that He is tlie eternal beloved of sueli souls. Then tlu' cow-maids 
asked him about the l)irth, deeds, tln‘ Mantra and the various plac('s of 
manifestation of Srt Ki’s^a* And tin? sage tells them thi*se, commencing 
witli tli(' following words : 

In the beginning waB Ood NdrAyana alone, in Whom thew worUlH are interwoven. 
From the lotus of his heart arose HrahmA, the (Veator of the worhl. Brahmil asked Him 
who is the highest and best of all Avatiiras with whom all the worldH and the DeviW arc 
satiHfied, by remembering whom they cross the cycle of births and deaths, and how is 
this AvatAra, the Brahman ? 

To him replied the (lod NdrAyaija, “As there arc seven cities on the summit of the 
Meru hill where dwell those who have jHirformed good deeds, with the desire of getting 
reward ; so there arc seven other cities above these where dwell those who perform works 
without any desire of reward. Among them the best is the city of (tnj)jtla, the manifested 
Brahman. This city is MadhnrA.” 

Then Nilrayami d( 3 scrib(‘s this sacrod Madliiira, surround(?d by vaiinus 
groves and gardens, forests and bow^Ts and protected by tin? Chakra of 
the Lord. And then In? say.s, “Sri Kysna dwells in this cit.y, accom- 

pained by His thre(‘ powers, and four glories (HalarAma, Anirudilha, 
Pradyuinna, and Rukmini) who repre.scmt tin* four lettm's of the syllahh? 
Aum. Then He adds : 

Since He is so, salutation to Him, who is above Rajas. Let a man thinking that 
*‘l am He,” meditate ‘I am (fOp^la.” 

Ttiis toadies a form of meditation— the meditation of unity bebveen 

the worshipper and the worshipped, ami shows that such prayer of ipion 
is also a cause of Mukti. This teaching “So’ham, <iopaio’liam? ' does 

not declare the absolute identity of the individual s<ial with the Biipienio 
Self, but that a more reasonahle interpretation of this h xt is that it teac les 
a pariicular kind of devotion, similar to those tauRiit in the iikcc mf. 
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portions of this TTpanisad. As in the state of ecstasy, a man weeps, rolls 
about, boooinos catalyptic, etc., so also there comes a stage in devotion, 
wh(*ri the saint cries out “I am He,” “I am Brahman.” All these expres- 
sions ar(‘ t>ccurrences of Ood-intoxicated .souls, and are not to be taken in 
their literal sense. E.xpressions like these, found in other Upanisads, like 
th(; Taittiriya and the rest, declaring non-difference, must be understood in 
this sense, nanu^ly, as expressions of persons saturated witli Brahman and 
])ossessed by Him. This is possible only where there is difference, and 
not whore tliere is absolute identity. This has boon explained before also. 

The author now gives another reason f(jr holding that statements 
like “I am He,” are merely expressions of particular mental modes of the 
devotee's, and they should he so understood ; and that they do not teach 
the absolute id(‘ntity of the luiinan soul with the supreme Lord. 

srTRA ni, 3. 47. 

II ^ U I II 

Atid(!6ttt, on account of comparison. ^ Clia, and. 

47. And oil account of comparison (made in the Gopala 
Uttara Tapani between the Lord and Hi.s Bnaktas, a.s that of a 
father and his sous, the human soul is not identical with the 
Supreme Self). — 408. 

commkntahy 

In the same llpanisad (GopSla Uttara Tajiani) the Lord addressing 
Brahma, says : 

5WI q’iir ^ gf I 

W f^i|Tsr»i3^sf e«n ii 

Aft thou art surrounded by Thy hohb (Narada and the rest, and art happy in their 
company), as Kudra is surrounded by his hosts, as T am constantly accompanied by 
Sri, so verily My Bhaktas arc dear to me. 

This verse may also be translated thus : 

As Thou with Thy sons art dear to Me, as Rudra 'with His hosts is a constant object 
of My solicitude, as Sri is ever impartible from Me, so is My devotee dear to Me* 

This shows that as the lotus-born Brahma and the rest are accom- 
panied by their sons, etc,, so the Lord is always accompanied by His 
Bhaktas and lie loves them very dearly. The >vord “and’’ implies that 
the next verse also should be considered in this connection. 

fird 

B ^ II 
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‘‘Let ^[y Ix'loved meditate constantly on th»' csoteiio nu‘anin^’ of Jfy 
form as d(\scril>tM! al)o\o, ^noh as My is Kufaslha, etc. Tims he attains 

relcasSO, becomes fi’t‘e and I iri\e myself tn Him.” Thus this Hfainisad 
shows that tiie d<‘vot<H‘ is tho rtornally htdovt^l nl (lu^ Lord and that as he 
has entirely <,dvmi hiinM*!!' t > Hon. the l.nrd has also i;iven Hinist^lf te him. 
Now this eternal loviin;' and reciprocal is impt»ssihle if the devotee 

wf‘ro identical witli the [/>rd. 'rh(‘r('foi-(‘, ('xpn'ssion.s like “I am He," “I 
am (Jopfda,” {Hadllfn j), “I am the true/’ imlicafe tliat they aiv ditlenMit 
modes of Hhakti. Thus should la' explained the “S(/ham” expri»ssions 
found in other Lpanisads like liama Tapani, (‘t(*. 

Thus it has h(»en established that r(‘]eas<» is to bf' obiaitied from tht‘ 
wor.sliip of the Lord acicoinpanied bv the of (he (Jiiru There (*an 

be no objection to this pro]H»sitien. 


Adh iharana X^Xflf — \^f(lya of inrdlla/ioH ))rcc('(lr(l hif tho 
diiih) of Scripture^, 

Th(‘ author now tries to show more clearlv tijut tln^ rel(‘asf‘ is to 
bo obtained by such Vidya. Then' an' (‘xprossions like “Ivnowint; Him verily 
one f,mcs beyond d(‘ath,” “There is no other path to walk upon”— (Svetai^ivatara 
llpanisad, IH.. S). Similarly, in Purusa Sukta, “knowu’n^- Him verily on<' 
becomes immortal hero/’ Such expressions show that it is fiy knowled^-o 
that one ^rets immortality. 

Doubt : ir(‘n» arises the doubt : What is the dire(*.t caus(‘ of ^fukti? 
Is it the performance of tin.* ritualistic acts whieh h*ad to ^fiikti? Or is 
it the performance of such acts accompanied iiy VHdya as defined ahovi^ ? 
Or does it depend on Vidya alone, indr'pcndently of Karma or ritualistic 
acts ? 

Purrnpaksa : The Ih'irvapaksin maintains that Mukti depends upeii 
the due p rformunco of tlie ritualistic. Karinas, and he refei.s to tfie 
six aplK)risms eomniencin;^ with III., 4. 2-7. On the stren^i:th el tlu*s<‘ 
aphorisms, he maintains that Vidyii is secondary or rather if stands by 
Karina in a supplementary relation The Purvafiaksin further ■‘ays, if ' 
Karnias alone are not the cause of Mukti, then Karmas plus V'idva Icatfe/^ 
Mukti, and timt none of thmn sinf;ly lias the jiower of i • lease. ,/T^us 

be takes his stand on the Hrst two altcjrnatives. In support <>[ his 
tion that tiie combination of Vidya ami Karma is tie' (mmm* ofjitfakti, ho 
refers to the following:: Sloka : 

74 
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3«Fwiijr«t igivjji qur ^ <irgj^r i 
aV sf.iffRr«?f «^Rr ii 

Ah the birds move in the sky with the help of both their wings, so a man becomes 
Mukta by the conjoint help of Karma and Jndna. 

The Purvapaksin further says that Miikti may depend upon VidyS 
alone, becaus(3 of the text above quoted. For all these reasons he affirms 
tiiat tlH‘ true eaiise of Mukti is indeterminate. It may bo Vidya, it may 
bo Karma or it may 1)0 a combination of botli. 

Sidd/mNla: The following Sutra refutes this view: 

sf'TRA IIT., 3. 48. 

^ ^ I ^ I II 

Vidya, the devotion accompanied by knowledge, Eva, indeed, 
g Tu, verily, undoubtedly. Tat, about, Nirdhtiranat, being 

asserted. 

4y. Vidya alone is verily the cause of Mukti, because Scripture 
mentions it exclusively. — 409. 


COMMENTARY 

The word Tu is used in the Sutra in order to I'emovc the doubt 
above raised. The Vidyii alone is the cause of salvation and neither 
Karma nor the combination of Karma and Vidya. Why do we say so? 
Because of the assertion in the Scriptures ( Svet. Up. HUS'): 

By knowing Him alone one gets ftfukti. 

In the above, the particle Eva “alone” indicates that the Vidya and 
Vidy^ only loads to Mukti. By the word Vidya is meant here devotion 
preceded by knowledge. The word Viditva of the above text, there- 
fore, means “by being devoted to Him, having fully known His cSsence.” 
That this is the true meaning of the root Vid, to know, when used in the 
Scriptures, wo find from other passages also. Thus the well-known passage 
of Brliadfiranyaka Upunijjad, ‘VijnSya prajham kurvita’ after knowing, let 
him practise wisdom,’ where the word wisdom means the same thing as 
Vidya, and the sentence means after knowing Him *let one practise devotiou.’ 
The also uses the word Vidy^ in botli these senses of knowledge and 

devotion. Thus in the sentence, ‘Vidya kuth^rena sitena diuralp ‘the 
wise one with the sharpened axe of VidyL’ Here the word Vidyfi 
evidently means knowledge. Similarly, in the Uitfi IX. 2, the word Vidyfi 
is used in the sense of devotion. (‘R^ja vidyS,’ ‘rfija guhyani,’ etc.) 
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In fact, the word Vidya, wIhmi U'^ed as a i!:(Mi(»raI t<'rni, denott's both 
knowledge and (h'votion, but wIhmi used in a restricted sense, it moans 
devotion only. It is like the words Kaurava ami Mijudnisaka. When 
used in a iriaiorie sfmse, Kaurava ineludes tlie sons ot Dhvtarastra and 
of Pandu but wlion used in a restricted sens^*, it means only tin* first class 
and not tiu^ IMiubivas Similarly, a Mimiuiwaka in a general wav means 
one who knows the Mimaiiisa, wludher if la* tin* Pnrvainimaiiisa id Jaimini, 
or the rttara Mrmaiiisa of Hadaniyana. In tliis j^eni'rie sense a VinlAntin 
knowin^r the Vinlanta Sntra is also a MimaTiisaka ; but iu the restricbal 
sense, the followm’s of riaimini, who study the Karma Mimaiiisa are only 
calk'd Mimruiisaka and not the Vedantins who studv tlie Brahma Mimruiisil. 

Tliis Moksa, moreover, is brouicht abouf liy the direct ])('ree|>tion of 
the LortI as an oxtiTiial object, namely, by thi' nerception of the Lord in 
the same Avay as oiu' s('es an obje(;t which is e\t(‘rior to hiinsi'li. So lon^ 
as this (‘xternal visual ix'i’ception do<‘s not take plaia*, there is no salvation. 
Thoreforf*, the author says in tlu' m'xt SCdra : 

sflKA 111., d. db. 

11 ^ I \ I II 

Dai-Aanfit, it l)pin}i seen in the Scriptiins. Ciia, ami. 

40. And this Mukti takes plrna* hy secinn; th(‘ Lord. — 110. 

COMMICM'MtV 

In tlic Mundaka Upanisjad II , wc read us follows : 

wfrm II II 

The fetters of the .livn arc rut asuadcr, the ties of LifiKadoha and Prakrti are 
removed, (the efferts of all) his works perish, when He is scon who is Supremely High : 
(or when the Supremely High looks at the Jiva). 

This clearly shows that Mukti is the result of the direct vision of 
the liOrd. The word “seeing” is not used Itero in a figurntive sense, 
hut means seeing tlie Ijord like any other object of perception. 

If • this be so, then it contradicts those Scriptural teaching, winch 
declare that release is from Karma ; or those teachings which 
MukU is obtained from the conjunction of knowledge and ad ion, .In|pk 
and Karma. This objection is answered in the next .Sutra. 

si'Tit.v 111., 3. 50. 

II ^ 1 ^ I ^ 

Sruti4di, of the Vedas and others, 
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account of the stronger force. Oha, and. Na, there is no. w:, Badhali. 
rel’iibdion. 

.')(). Tlio texts quoted l).y the Pftrvapaksiii are not competent to 
sot aside tin; t('xts which declare that Mukti is by Vidya alone, because 
the direct texts of the Sruti together with those passages which are 
iinlicatory or which give some reason, are more powerful than the texts 
of the I’urvapaksin.- ■411. 


COMArKNT \1{Y 

By th<‘ two texts (|not(‘(l by the Purvapuksin, it is not possible 

to set aside the operation of the texts whicli declare that it is by Vidya 
alone that Mukti is obtained. (The two texts of the Purvapaksin arc 

f!jiv('n in S^utra ITT., X 48). Why do wo sa^^ so ? Beeanso tlie texts of 
the Vedas are stronger in force than tlie Snirti texts quoted by the 
Purvapaksin. Snch woak(‘r text cannot set aside the stronger texts of 
the Sruti. The Sniti uses the exeliisive ])article Kva, (‘ram eva riditva’) 

to indicate that it is by Viditva or Vidya alone that Mukti is obtained. 
'Phis stronii^ text of the Sruti overpowers the weaker texts. This text 

is the strmii^est by reason of the word ‘Eva* in it. The word Adi in the 
Sutra indicates that reason and characteristic marks are also in favour of 
Vidya bein^ tlu' cause (d Mukti. The Scriptures p^ivi* characteristic marks 
or su^fj^estions indicatiiifr that Vidya alone is efficacious. Thus the following 
text : 

^ 11 

The king Indra though He had offered one hundred Asvamedha sacrifices, yet he 
was not satisfied with himself and approaching the adorable Brahmd, said to Him : 
‘Neither by sacrificial works nor by riches, nor by any other means like these can one 
see the highest joy, therefore, tell Thou unto me the great tnith.^ 

(This shows by suggestion tiiat Vidya alone is efficacious and not 
Kanna\ Another text says, ‘Nasty akrtali kidena,’ the eternal is never to 
be obtanied by the transient means. This gives the reason why VidyS 
alone is efficacious. lilukti is an Akrtalj or non-man ufactured or eternal 
thing. And, ibereforo, Kannas which are Krtas or products cannot give 

Mukti. 

regards the six Sutras IIL, 4. 2-7, quoted by the Purvapaksin, 
they do not represent tlie view of BMarHyana but of Jaiinioi ; and the 
Sutrakftra himself refutes the opinion of Jamiiii in his subsequent Sutras 
beginning with Ills 4. 8-14, 
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The word Vha' in tlio i^utru indieato> tliat all tho^io pas<;a!i:os vvhicli 
express that Vidya destroys all Karnias must j\1so ho iiududed here. 
The t('xt (jiioted hy the Purvapaksin, namely, ‘Tam vidyilkarmani hy 
Vidyfi and Karma conjointly "Mukti is ol)tain(Mr is explained hv the Sutra- 
kara in HI., 1. 11. 

Therefore, it is provcnl that Vidya alone is the cause of Mukti. 


^ 1 (lit i ka ra n a AW 1 1 ^ 

Now the author shr>\vs tliat Mukti is to h(‘ obtained witli the auxiliary 
help of holy imm. In tlui Taittiriya Ppanisad, 1., 11 2, it is said; 

L(‘( the p:ncHt he a ('«od (o Thee. 

Donhf : Is tlu^ worshi]) of the )i(»ly i^kmi a cause of frettimj: Mukti 
or not ? 

Pl/rrapaLsn : TIh' opponent's view is : What is tli(» us(' of w(»rshippin}x 
the holy men when Mukti is to he ohtainc'd hy th(' Hrae.e of the Hum 
added to the worsliip of Hod ? The ^ood neoi or S^at an^ not moans of 
Mukti 

SifMlfdttfa : Tins vi('w is s(d. aside in the n(‘xt Sutra. 

.srTUv III., 3. hi. 

II ^ I X I V ni 

Anubandha-adibhyah, from the eorrespomlin.i'’ injunction tto 
worship the ^reat souls) and from others. 

51. From the express injunctions (for worshippinj; 
the great souls it follows that that also in an auxiliary to 
Miitti).— 412. 

COMMKNTARY 

The word “Anubandha" means the injunction about the* woi-.si)ip 

ot the Great Ones. That is to say, wurship\)inj< them as if they \vf*re 
Devas. By such worship also they become gracious and Mukti obtained.,; 
If the worship of the Holy Ones was not an auxiliary to Mukti, then 
Sriiti would not have said, ‘Mw>rship the, guest as a Hod,' Wtithi 
bhava.’ The word ‘guest’ her (3 mean.'> t!ie Holy and tin Hivat 
the Bhagavata Purina also we find the samo beaching given by 
to Rahugana (V., 12. 12): ^ 
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This attainment of Mnkti cannot be had without the service of the Ureat Ones (lit., 
without anointing one’s self with the dust of the feet of the holy ones), for this knowledge 
is not to be obtained })y austerity, O Bahvlgaiiaf Nor by sacrificial offerings, nor by 
gift of food or houses, nor by the study of the Vedas, nor by the worship of water, 
fire or the Hun. 

Tho Loid has lliinsolf said so to Uddhava in the same (XL, 12. 1-2) : 

^ ITT zftifr ^ ^ I 

gfiTfif filJffIT qHT: I 

ft mi^ll 

1 am not constrained so much by the practices of Yoga or the study of Hafikhya, or 
])y the recitation of the Vedas, or by the performance of penances or by renunciation, or 
by acts of sacrifices, charity and public utility, or by alms, or by fasts or worship of 
Devas, or recitation of secret Mantras, or by visiting sacred pilgrimages, or by the rules 
of restraint and religious observances ; so much as I am constrained by the company of 
the (lood which destroys all other evil companionship. 

Hero tho Lord, (3ven after revealing His own mystery to Uddhava, 
ends by saying that tlio company of tho Good (Satsahga) is the highest 
means of constraining God, namely, of reaching Him easily. Tliorefore, 
Satsanga is mo of tho secrets of Sadliana or practice by which a man 
may reach God. 

The word ‘Adi,’ ‘and tiie rest,’ moans that going to sacred pilgrimages 
and not abusing worsliippers of gods other than Hari, arc also to bo 
included, in tlu' moaning of the word Satsahga, as wo find from tho 
following Hirnlis : 

ftqi: II (Bhfigavata Parana) 

^5T^s:r^r w (Padma) 

A person who serves (the Masters) and has faith gets a taste for the narrations of 
the life-history of Vfisudeva. This taste is acquired, O Briihmanas I by serving the 
Groat, by visiting sacred places of pilgrimages. 

Eari should be worshipped tilonc as the Highest God, Hupreme over all Devas and 
Rulers of Oevas. Nor must such a one look with contempt upon gods like Brahm^ 
and Rudra, etc. 

Ao/c : See Nmrada Bhakti Sutra^ 6. B. I/., Vol. VIL p. 18, 19. 

The Phrvapak^iii says, it is through the grace of God that one gets a 
Burn and tho companionship of the (rood; therefore, wliy not say tliat the 
grace of God alone is the cause of Mukti. Even the good luck CAd?§tn) 
is also caused by the Lord, and cannot be said to be the cause of getting 
the Lord. In fact, all human motives and inclinations are caused by the 
Loifd, as has been proved in the previous Sutra IL, 3. 39. * Therefore, to 
imagine that t\ie grace of the Guru and of the good men is also a cause 
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of Mukti is a redundancy, for wlien tlie grace of Ood is obtained, there is 
no necessity of any other person. 

To this objection we reply, it is peiTectly riglit that God Himself 

is the cause of the grace shown by the (iurii and the (Jreat Oiie.s still these 
persons must also bt' considered as causes, though inc'diab' ones. This 

has been c.\i)lained in Stitra 11., I 40 and tlie rest. Tlio fact is that the 

Lord Ilari, who is a slave to Mis devotees, confers His power of granting 
grace to .such pimsons ; therefore, sucli pei-sons (the (iiiru and tlie Oreat 
Ones) may he considered as independent agents in sliowing grace to 
otliers. Wlien a man has the good fortune of obtaining the grace of 

these Holy Ones, then the Lord also shows grace on such a person. Thus 
all te.vts ar(' harmonised and eontliet removed. 

Xnte : The following iSutraa of NiSradii show the Hame ; 

liat love of fiod is possible on the abandonment of all sensible objects and of every 
attachment to them. — d-'). 

(That arises also) from its cultivation without remiss, or from iiullinching adoration 
of (lod.— 3(), 

(That springB alwo) from listoninK to and singing of the virtuctt and attributes of 
the (ireat (tod in society. -HT, 

Jiiit that is obtained, principally and surely, by the grace of the ({real Ones, or, in 
other words, from the touch of divine compassion. • 

(Companionship of the (Jrcat is, again, ditnciilt of attainment. It is hardly possible 
to assign how and when men may be taken into the society of the (ireat. Hub once 
obtained, association with the (treat Ones is infallible in its oj)eration. -T.). 

And companionshii) of the (Ireat is gained by the grace of (tOd alone.- ‘lO. 

Because there is no distinction between Him and llis man.- 11. 


Adhilcarana XXV. 


Doubt : Now urisos tlio doubt with rogiird to the te.vt of the 
Ghhandogya Upunisad 111., 14. 1. 

Wk W I 

Because a man is a creature of faith, as is his faith in this life, ho will i*c his 
condition in the next after death. Ho lot him generate full faith (iu the Lord;. 


lliis worship of Brahman is of different modes, according as it 
pure worship of Brahman, or is accompanied vvitfi meditatioii on 
Guru and the Great Ones. The questiou is, do these different 
meditation lead to the same fruit or are their Ksults different ^ 
cause of the different perception of Brahman in Afukti, by th 
who had fcume through different paths V 

Purvapaksa : The Purvapak§iu says, tfiero is 
perception of Brahman, by the devotees, in Mukti, 


no diff 
Til 00^5^ 



in the 
come 
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hy cliffbnMit p^iths, tfioir pcrcoptioa of Brahman is uniform^ just like the 
porcei)tion of travellers coming to the same city, through different direc- 
tions. Tliough they come by different roads, they see the same city. 
They do not see different cities, merely because they had come through 
difffTent roads. That their conception is uniform, is. proved by the 
Sruii also. We have in the Mundaka Upanisad HII., 1. 3.) that on attaining 
Miikti all the Jfvas get similarity. 

When th(‘ Jiva sees the golden coloured Creator and I^rd, as the Person from whom 
Brahnmt comes out, then the wise, shaking off virtue and vice and becoming free from 
Avidyrt, attains the highest similarity. 

Therefore, you cannot say that Mukti is different for different people, 
according to the paths on winch they have come up. 

SKjdhdnta : Tliis view is set aside in the next Sutra, wliich shows 
that the vision of the Lord, obtained by the devotees in Mukti, differs 
according to the paths on which they have come up. 

svTRA in., 3. 52. 

lU 1 ^ I II 

51^1 PrajHa, cognition, perception. Antara, the other, the different. 

Pi'tliaktvavat, according to the variety of, or the difference in. ?fH: 
Dtfjt'ibi the direct seeing of Him, by the devotees. ^ Cha, and. Tad, that. 

Uktam, is stated. 

52. Like the difference between the two sorts of knowledge 
mentioned in Brhadaranyaka Upanisad, IV., 4. 21, there is 

difference- in tlie perception of the Lord, by the different devotees, 
in the state of Mukti. And tliis has been expressly mentioned in the 
Chhrindog.ya texts.— 413. 


(OMMENTARY 

Tn the sentence ‘Vijhaya prajnam kurvita’ (after knowing Him let 
liim practise wisdom. — Brhadaranyaka Upanisad, IV., 4. 21\ wo find two sorts 
of knowledge, one called Vijnana or knowledge and the other is called Prajna 
or wisdom. The first is intellectual knowledge obtained from the study of 
the words of the Scripture.s. But the other called Prajfia or wisdom 
means devotion. This differs from tlie first, for the one is a more intellec- 
tual conception, the otlier is an intuitional realisation. As there is this 
^'fferenco between tlio intellect and the intuition, so there are different 
kinds of intuitions also, — beatific vision obtained by the worshippers of 
the Luvil is not same for all. Visions differ, according to the attitude of 
the worshipping souls. This has been asserted in the text of the ChhSndogya 
Upanisad moutioned above ; namely, there is a difference in the state of Mukti, 
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according to tho Kratu or faith of the dovotoo. Thus it follows tliat tlufi 
vision of the liord ditters according to tho nature of meditation on Him 
And that, after such vision, there comes final Mukti» The sirnilarity 
spoken of in tlie Mundaka Upanisad consists in tliis, that all liavc the vision 
of the same Lord, thougli He appears in difienmt as[)octs to dilTer(*nt 
devotees. In other words, all see the Lonl calliHl Niranjana, free from 
all veils of Milya, hut that does not meati that I..ord does not appear in 
difierent aspects, to tiie diiTerent devotees. 

Ohjcrtion : Admitted that this is so, your argument is still faulty. 
You say that without Vidya or devotion, there is no vision of the lidrd ; 
and witliont such vision, there is no final mnaneipation. Botli these pro- 
positions are iintenahl(‘, because during the time of tlie manifestation of 
the Lord on earth, as an Avatjua, Ih^ is seem hy pcTsons wfio have no 
devotion ; and ev^eii after such seeing, all who s(M‘ Him do not g(d Mukti, 
All who saw K'vsna or Rfima did not get Mukti. This objection is next 
answered. 


soTu.v ni., 3. 53. 

H ii n n v ni 

5T Na, there is not (the power of liberating), Samilnyat, duo to 

similarity, Api, even. llpalahdheh, of the seeing, or percei)tion. 

Mrtyuvat, just as in the case* of every kind of death. ^ Na, not. ft Hi, 
because. Loka-ilpattili, tin? reaching to the‘ other worlds. 

53. As death, common to all, (docs not mean Mukti) but 
only attainment of any particular r(\gion of (*njoy/m‘i]t so Mukti 
is not attained by an ordinary or common vision of the Lord 
obtained by every being; (when thi3 liOrd incarnates on earth as an 
AvatAra), — 414. 


COMMIvNTARV 

The word “also'’ has tho force of exclusion. That vision which is 
.obtained in a general way, namely, which is common to all, at the time 
when the Lord descends on the earth and assumes a physical form, is npj 
the cause of Mukti. As death, which is common to all, is not the cay 
of Mukti, though to the Jivanmukta, death mr-ans .Mukti. Hut 
there no good result even in this ordinary seeing of tin; Lord, 
conies as an Avatoa ? Do those persons who see the Avafaia get/^jl^Tes 
at all ? Yes, they do. It is not l^Iukti, but attainnuMit <4 in 

of heavenly joy, Thus as tho Vidyadhara Sudarf^anu 
a general way lind got heaven, or just as the king 
75 


Ueaveu 



694 VEDkNTA-sdfRAS. Til ADHyIyA. [Oovinda 

by such seeing. If you say that getting heaven is Mukti, then the Sutra 
replies “Na hi,’^ not so. Getting of higher spheres is not Mukti. The 
Srnrti is also to the same effect. In the Narayana Tantra, we also find the 
following : 

From the ordinary perception of some one form, different celestial regions are reached 
but final release comes from the perception to which he is especially entitled ; 
and there is no doubt as to this, that the soul attains Mukti (release) on obtaining the 
perception of Brahman, for which he is eligible. 

The sense is this, the vision is of two sorts — the vision of the Lord 
as enveloped in MSy^, and vision fref 3 from snch Maya. The first sort 
of vision arises when there is great merit of Punyam. Through such 
vision a man reaches heavenly regions : but the second sort of vision, 
which is obtained only through thcosophic knowledge or Brahina-Vidya, 
the subtle body called the Lihgadeha is destroyed, the man becomes the 
beloved of the Lord, has Ilis vision and sees Him as consisting of intelli- 
gence and bliss, free from all M^ya. It is this vision, so produced, which 
causes the final Mukti. Thus every thing is reconciled. 

It is said, that even tlie enemies of the Lord, killed by the Lord, got 
Mukti at the very moment of their death, when they are just killed by 
Him. How is this ? Such persons get final ]\rukti, because their Liuga- 
deha oven is destroyed, by the mysterious touch of tlio sacred weapons of 
the Lord, as they strike at Him. When the Lihgadelia is once destroyed 
thus, at the very moment of death, liis attitude of mind instantly changes 
from hostility to Him to love for Him, and he at his last moment sees the 
Lord, as the object of greatest endearment and love, and because he sees Him 
.so, he gets Mukti. (The Mukti is not obtained, because he is killed by the 
Lord, but because his Lihgadelia even is destroyed, and he sees the Lord 
in His true glory, with unclouded vision, full of love). If this were not so, 
it would contradict many texts (declaring that love of God and not hatred 
of him leads to Mukti). 


Adhilcara na — XXVI, 

This section is commenced, in order to strengthen the view, that 
Mukti is obtained by tlie vision of the Lord, through devotion. In the 
Mimdaka and Katha Upani§ads we find (Mund. III., 2. 3. Kafha, II., ?3) : 

This Bclf cannot be gained by dissertations (devoid of devotion), nor by (mere keen) 
intellect, nor by much hearing. It is gained only by him whom the Self chooses. To 
him this Self reveals Hia form. 
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Doubt : Here arises tlie doubt : Does the beatific vision depend upon 
tlie choosing of tfio Lord, or is it the cHect of devotion joined with dis- 
passion and knowletlgo ? 

Furrapaha : The opponent maintains that it depends niercly upon 
the choosing of the Lord, as the above text sliows. This is set aside in 
the next Sutra : 


sOtija III., 3. 54. 

^ : 11 f 1 ^ I 1( V || 

Parena, by tin' statements immediahdy following. ^ Chn, and. 
Sabdasya, of tins word. Tadvidhyam, being in reference to it, having 

the same impiirt, namely, demoting the attainableni'ss of the Lord through 
ffliakti. Hhuyastvat, due to pre-ominenco. 3 Tii, also, Anu- 

bandhah, the corresponding injunctions : the exclusive mention. 

54. AVlien read Avith the verse iininediately following, tho 

words here also denote the same. The exclusive mention of choice is 
because of its pro-ominence.— 415. 

(The words expressing that the Lord can be seen only by him whom Ho chooses, 
when read with the verse) immediately following it, (mean one and the same thing, namely, 
He is obtained by Bhakti preceded by knowledge). The choice is given pre-eminence, 
because it is the last in the chain of causation, and is the predominating factor. 

COMMENTARY 

The words of the above texts, thougli aiipaiently meaning that tho Lord 
is to be obtained only by him whom the Lord chooses, yet really 
mean to teach that He is obtained through devotion, and tin's is shown by 
the next verse immediately following it, and by other texts also. Tho 

above verse, therefore, does not mean that tho vision of the Lord depends 

upon the al^bitrary choice of the Lord. In the immediately following 

verso it is said : 

i 

This Self U not to be gained by one who is destitute of power, nor by the heodlcss, 
nor by one who performs penances not countenanced by scriptures. Hut the wise, who 
strives after Him by those means (by ‘sravaiia, manana,’ etc., coupled with Jihakti, 
praying always for grace) obtains Him and then for him (these become helpful). 
this Supreme Self manifests in the home of Brahman (reveals Himself through 

This shows that the methods or IJp&yas of seeing 
power, heedlessness, etc., mentioned here. Bala or power means 

Bhakti or devotion. As is said ia another verse : “They ^ntrol mo y 
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dovotion as faithful wives control their husbands.” Similarly, in the Git§, 

(VJIL, 22.) : 

lie, the highest Spirit, O Partha, may be reached by unswerving devotion to Him 
alone, in whom all beings abide, by whom all This is pervaded. 

Similarly, in Katlia Upanisad, 11., 23 and 24 : 

21 W 1# ^TcHT n 

The Atmii is not to be obtained by many explanations, nor by the intellect, nor by 
much learning. He whom alone this Atma elects, by him is He obtained : for him this 
Atm<5 reveals His own nature. 

^Tfq I1 \)i 11 

He who has ceased from evil deeds and in controlled (in senses), concentrated (in 
intellect) and controlled (in mind) obtains this Atmii through the knowledge (of Brahman). 

Note : This shows that ‘sama, dama, samfidhdna, etc., are also means of knowing the 
Lord: for His grace would naturally fall on such a person. 

This second verso of the Katlm Upanisad, immediately following the 
lirst, qualifies it, and shows that practices of devotion are not useless. It lays 
down a graduated series of practices for obtaining Brahman, or rather for 
obtaining His clioioe. They arc (/) cessation from evil deeds, (?V) control 
of the senses, {Hi) conccutiatiou of thought, Hr) control of mind. I'lms the 
verso about choice, Avhieh occurs both in the Miindaka and the Katha 
(Tpaiiisads, must bo read with the immediately succeeding versos in each 
of these Upanisads ; and wlieii so road, it will appear, that tlie choice 
of the Lord is not an arbitrary and capricious thing, but a well regulated 
selection of divas, having regard to tlieir devotion, etc. Therefore, the 
choice liere means selection made by the J^ord, owing to the devotion of 
the elected, for thus can the two verses of this Upanisad be harmonised. 
Moreover, the first vau’se means that the Lord is to be obtained by election 
alo>fe, no one can got Him whom Ho does not elect. And Ho does not 
elect any one who does m)t love Him, but only those who are His beloved, 
and who love Him in return. TIkkso are the beloved of the Lord,* who 
have devotion to the Jjord, and not those who have no such devotion. 
Thus ultimately devotion is the cause of Lord's election. The Lord 
Himself has said so in the Gita, VII., 17 : 

ft b ^ m n 

Of thtrRo, tlie wise constantly harmonised, worshipping the One, is the best ; 1 am 
supremely dvar to the wise, and he dear to hie. 
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So also in the Kaivalya Upani^ad, vei'se 2, Brahma says to ASvalayana: 
‘Sraddha-bhakti dhyana-yogad avohi/ “try to know Him by the combined 
practice of meditation, devotion and faith/' 

The texts like these show that tlie knowledge of Ib'ahman is obtainable 
by Bhakti. If this were not so, and if only tliose could know Him wlioni 
Brahman chose to reveal Himself, then the L(>rd would be open to the 
charge of partiality and favouritism. 

If this is so, why does the text say, “the Lord K'veals Himself to 
those only whom He chooses so b> reveal ?” The answer to tliis is 
given in the last ^^ords of the Sutra, ‘bhuyastvat tvanubandhah.’ 'I'ho 
exclusive mention of choice is to imlicato its greatness. The choice is 
the immediate cause of Divine vision. It is the last in the link of causes 
that load to Divine vision, and it is the greatjst of such causes, and 
tlH'H'fore, it is mentioned as tlu^ exclusive causii of the Divine vision. 
The gradation of causes is as follows : first comes kec'ping tlu' (jompany 
of the righteous and good men, and serving them. By such company 
and service, tliere dawns the knowledge of the essential nature of one’s 
own Self and of the Divine or Sui)reme Self. Them comes Vaiifigyam 
or a total disgust for every tiling of this world, and of the next ; with a 
yearning to reach the Lord. This is Bhakti. When tlie Bhakti becomes 
strong, tlie man becomes the beloved of tlu' Lord, and because of such 
dearness to Him, he is chosen by Him. Then comes the direct vision 
of the Lord. Thus choice comes as the last in this chain of causations, 
and hence the Sruti says, “He only secs the Lord, whom the Lord chooses 
to see.” 


Adhikarana XXV 11, 

It has been determined before that the devotees, who w'or.shii) the 
Lord with the attitude of a servant or a friend, from the very b(*ginning 
of their worship, meditate on Him in the highest ether and sec Him 
there. But there are some who do not see the Lord in this nsp(‘ct, but 
whose attitude is one of quietness, and who worshij) the Lord not in 
the supreme ether, but in the various parts of their body, such as stomach, 
etc. Thus in the Aitareya TTpani^ad, it is said that the Sarkarfiksas ^'ersl^ 
Brahman in the stomach, that the Arunayas worship Brahman in the 
etc. Here these words, stomach, heart, etc., give rise to doubt 

Doubt : Is Ilari to bo worshipped in the stomach, h^jr 
or not ? 



598 VEDXNTA-StTRAS. Ill ABIIYIYA [Oovinda 

Purvapakm : The Purvapaksin says : Brahman is not material, and 
so should not be worshipped as stomach, heart, 'etc. He does not manifest 
His glory in these transitory objects, but He exists in the non-material 
highest other, which is itself eternal, and in which the Lord is eternally 
manifested. 

Siddhdnta : This view is set aside in the next tidtra. 


SCTRA HI., 3. 55. 

Eke, some. Atmanah, (the worship of and the meditation on) 

the Lord, Sarire, in the body, or in the heart, or in the Brahmanic 
hole. BhAvat, because Ho is (there). 

55. Some Sakhins hold that the Atman (Visriu) should be 
meditated upon as various members of the body, because He exists 
there also. — 41(). 


COMMl':NTAnY 

Some Sftkhas hold th(‘ view that the worship of Visnu, the Supreme 
Self, should bo done in the body, namely, in the stomach, heart and top 
of the head, etc. Wiiy ? B(‘causo the Lord exists in those places also. 
They say, that if a thing is to be obtained near at liaiid, why one should 
search for it in a distant place ; if honey is to be found in house-tree, 
why should one go to the hills in search of it ? They mean to say, when 
the Lord is so worshipped in stomach, etc., Ho being pleased with His 
devotees, must necessarily give them the highest region or Mukti. In 
the BhSgavata Purfina (X., 87.18) also it is said : 

The 8£rkardksas worship the Lord as stomach, following the paths of the Rsis. 
The Arunayas worship Him as the ether of the heart, as the easiest road of reaching 
Him. But higher than these two, O endless One I is Thy abode in the head ? Those who 
worship Thee in the head, rising thereto by Susumnd from the heart, they never fall 
into the jaws of death again ; (for head is the Vaikupjha). 

Thus in tlie Aitareya Aranyaka, II., 4. 1 : 

The StVrkardksas worehip the stomach as Brahman, the Xruqayas meditate on the 
H8 Brahman, etc. 
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Adhikarana XXVIII. 

1q the text of the Chhandogya Upanisad, IlL, 11. 1, it has been said 'as 
is the faitli of a man in tliis life, so will bo his condition in the next.'' 
And in the succeeding verses of the same Klianda, it lias been taught 
that Brahman should be meditated upon as possessing the attributes of 
Lordliness and as well as those of Beauty and Sweetness. It has also 
been shown above, that tlicre is no conflict in these two forms of 
meditation, the Lord as Majestic and the Lord as All-beautiful The 
divas follow one or other of these modes of meditation, according to the 
will of the Lord, and the training obtained by tluMU in the company of 
the Good and Holy men belonging to that particular order of devotion. 
By any one of these two methods tlie Lord is n^ached, as has been 
shown in the Sutra TIL, 3. 29. 

Doubt : Now arises the doubt : Does the man rc'acli that particular 
aspect of tlie Lord, possessing tliose particular (pialities, which ho has 
been meditating upon or does he reach the Lord as possessing every quality, 
over and above, that so meditated upon ? In other words, will the 
devotee of the I.ord, the Beautiful, see the Lord in Mukti as Beautiful 
alone, or as Majestic also and riee-versa? 

PurvapalxHa : The object of meditation being one, the devotee, 
when h (3 reaches that object, will see It in tin? fulness of all Its qualities, 
and not only possessing those qualities which he had meditated upon. 
It is something analogous to meditating on tlie Lord with a few qualities 
or witli a combination of all qualities, ’ 

Siddhihda : This view is set aside in tlio next Sutra. 


soTRx m., 3. 50. 

11 ? I ^ I II 

Vyatirektil. 1 , difference. 5T5 Tad, of tlie meditation, Uliftva, 

of the qualities, Bhavitv^t, because of tlie existence. sr Na, not. § 

Tu, .surely. Upalabdhivat, as in the case of knowled^o. 

56.* There is not the perception of tlio Lord havin'^ other attribute.s 
than those with which He was meditated upon in life. It is like the 
realisation of the Lord, accordin'.; to the nature of one’s conception or 
knowledge.— 417. 


commkxtahy 

The word Tu’ is employed in order to remove the douy|jl[([cr 
Sfftra declares that in release there is not perception of 
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than those meditated upon, because the devotee having meditated with 
certain qualities as belonging to the Lord, the Lord appears to him as 
possessing those qualities only. For in Heaven, one sees the Lord as 
having those qualities only, with which he had invested Him in His 
meditation. It is like knowledge. When a person meditates with a 

particular kind of knowledge, in obtaining that object he obtains it with 
that particular knowledge. Namely, in the state of Mukti, his conception 
of the Lord is realised in the particular form of knowledge with which lie 
had conceived Him on earth. Though the knowors of the Lord are fully 
conscious, that the object of tlieir devotion has attributes other than those 
with wliich they meditate, but as they do not wish to see their Lord with 
tlioso attributes, so when they reacli the I/ord in Mukti, they see Him only 
as they liad meditated upon Him, and not otherwise, because they had 
not so meditated upon. And thus the above Hruti of the Chhandogya 
Upanisad is justified, for as is the faith of the man in this life, so will be his 
realisation in the text, otlicrwise this text would become invalid. 

In the next Sutra, the author shows by an illustration that people 

have different kinds of faith, and reach the Lord in his different aspects, 

because the Lord so wills it. The illustration is taken from that of the 

Yajam&na and his officiating Rtviks or priests. 


SUTRA in., 3. 57. 

ft II ^ I ? I II 

Ahga, parts. Avabaddhah, appointed to, connected with. 3 Tu, 

but. 5T Na, not. SakhSsu, in all the Sakhtis or branches. Hi, because. 

Prativedam, according to the Veda. 

57. But they are appointed (or restricted to) particular parts, and 
not to all branches of a sacrifice, because of the Veda. — 418. 

Note : Like the priests to whom separate functions have been allotted by naming 
them to certain posts, so Jfvas follow one or the other path of devotion, because it has 
been so determined by the Ix^rd. And as the priests when holding a particular office can- 
not perform any other function but what is appropriate to them, and cannot perform the 
other parts, because the Vedas are definitely prescribed for each priest, so the Bhaktas do 
not follow the paths other than their own in their devotion to the Ijord. 

COMMENTARY 

The Yajamftna, when performing a sacrifice, chooses several priests 
to perform it. Every one of these priests knows all the parts which 
con^^titute the full sacrifice. But the Tajamana allots to each priest, the 
particular part which he must perform iu sacrifice. Thus he binds them 
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down, as it wore, hy giving tlicni particular names, such as : “I select 
yoti to do tiio part of the Adhranju priest, I choose you to take the seat of 
the Hotar priest, I ask you to do the duty of the Udgdtdr priest in this 
sacrifice. And so on.” According to the particular office assigned by the 
Master to eacii of tliese priests, they are restricted to that particular office. 

Tints, one elected to the office of the Hotar, tliough equally de.xterous in 

performing the duties of other offices also, is yet confined to the work 
of the Hotar alone, and lias no right to do the work of any other priest. 
That being so, he cannot perforin all the other acts, taught in the various 
Sakhas, because the parts an^ regulated according to each \^eda. Thus 
the Hotar performs his part with the verses of tlie Rg Veda, the Adhvar- 
yu witli the sentences of the Yajur Veda, the Udgata with S^ma Veda, 
and the Brahma with the Atliarva Veda. Here tiie particular office which 
any priest has to till, is determined by the will of the Master alone. No 

priest has a right to say that he will do all the work, or any otlier work 

than that to wliich the Master appoints him. According to tlie nature of 
the office filled by the priest, is the nature of the fee also (Daksina) 
received by him. Similarly, it is the will of the Lord whicli determines 
the particular mode, in which particular divas must worship Him, whether 
tliey worship Him as Lord the Beautiful, or Lord the Majestic. 

The author gives another illustration showing how Uddhava and the 
rest worshipped the Lord with mixed sentiments of love and fear, worship- 
ped Him both us Majestic and Beautiful. And though this mixed sentiment 
is not so ])leasing to the autlior, yet ho tries to explain it. 


SOTRA Ilf., 3. 58. 

]\ \ \ \ \ ^.^ i\ 

Mantra-Sdivat, as in the case of Vedic verses and others. 
Va, or. Avirodhah, there is no contradiction. 

58 Or there is no conflict, as in the case of certain Mantras 
and the rest. — 419. 


CO^IMKNTARV 

The Lord willed that men like Uddhava and the rest should have 
this mixed form of devotion, in order to evolve their Bhakti on both 
these lines. It is like the Mantras of the Yedas. As sometimes one and 
the same Mantra is employed in many ceremonial acts, and as other Man- 
tras are employed in two acts, while there are others whicli are coutiued 
to one act only, according to the directions given in tlie ritual, so some 
men are employed to worship the Lord in one way only, other^ ta ^preral 
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ways. The word “Adi,” “and the rest,” is employed in the Sutra in order 
to include time and action. Just as one and the same time is the cause 
of producing in one tree, loaves and flowers ; in another it is the cause 
of the tree sliedding all its leaves ; in one person it produces youtli, in 
another infancy and so on : so there is no contradiction, if the Lord 
inspires different sentiments, in different people, at one and the same time. 
Therefore, witii whatever attributes, and with whatever essential form, the 
Lord is meditatc^d upon, with tliat attribute and form, He appears to the 
sight of His devotee in release. Thus it is demonstrated, that the Lord 
does not appear in Muliti, with attribub's more* than those meditated upon 
by the devotees. 


Adhikarana XXIX, 

Now we stiall discuss the following texts of the Hoprila Titpani : 

‘Eko’pi «an bahudha yo vabhati.’ Thougli om^ ho who appears as many. 

‘Ekam santam bahudha dvj^yamfinani.’ Being oni^ who is seen as 
many. ‘Atha kasmild uchyiito Brahma.’ Wl\y is he called Brahma V 

like the Vaidurya gem {lapis la\Nh) there (‘xist many forms in tlu^ 
Lord. Though possessing all these, Ho is still one, though called by 
many names. Similarly, tliough tin* Lord has many qualities and has 
manifold mod(‘s of manifestation y(‘t His essential attribute and form is 
one. 

Donht : Now arises the doubt : Sliould this mani foldness, tauglit in 
the Sruti, and depending upon the manifoldness of His attribute and of His 
essential forms, be an object of meditation or not ? The (luestion arises, 
should a ])erson meditate on the manifoldness (Baluitva) of tlio Lord or 
not ? 

Purmpnksa : This Bahutva or manifoldness should not be meditated 
upon in every devotional exercise, that is to say, that th(> attribute of 
the Lord as appearing manifold (His Bahutva attribute) should not be 
meditated upon in every Upasana, because there is conflict in such meditation, 
as has been e.xplained in Sutra III., 3. 12. Attributes like bliss, etc., may be 
well combined in all meditations on the Lord, but the attribute of 
multiety is incongruous with the idea of unity. When meditating on the 
Lord as one, it is impossible to think of Him as many. Unity and 
plurality cannot co-exist in the same substance. The Lord should not, 
therefore, be meditated upon with the attribute of plurality. 

SiddhUnta : Tins view is set aside in tlie next Sutra. 
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SLTHA IJL, 3. 59. 

^q^ 11 ^ ? I II 

.Bhumnah, of the plentiful : the multicty ; inanifoldiioss ; infinity, 
•Kratuvat, as in the case of sacrifice, Jyayastvani, pre-eniinonco. 

TathS, thus. f% Hi, i)ecauso. Dav^ayati, the scriptures show. 

59. The universality (Bhuina) of the Lord must be 

meditated upon in every Upasana, because of its pre-emi- 

nence, like the Kratu sacrifice. The text also sIioavs this* 
—420. 


rOM.M KM'AK V 

J’lurality or inanifoldiioss of conditions, boin*^ the hi^dn^st among all 
the attributes of the [jord, and like tiio sacrifice, it being always and 
every wliore co-cxistont with (bid, it must bo thought upon in all medita- 
tions upon Him. As the Kratu like the Jyotistoma sacrifice, is a sacrifice 
oven in the beginning wlion the sacrificer undertakes it and is initiated 
into it, and remains a sacrifice when the sacrificer has finished it by taking 
liis final bath, and as this conception of Kratu is the most important 
ingredient in every sacrifice and is present in every one of them. Similarly, 
in all the attributes of tlie Lord aiipertaiuing to His essential nature, 
this quality of Baliutva or much-ness is inherent and every attiibutc of 
the Tjord has it. It must be meditated upon in every worship of the Lord. 
In other words, every attribute of the Lord is infinitely gieat and manifold, 
thus Baliutva or manifoldness runs through every attribute of the Lord ; 
thus as Kratu-ness runs through every sacrifice, beginning from its very 
inception called Diksa and ending with the final bath called Avabhytha. 
This is illustrated by the text of the scriptures also. The Sruti shows in 
the well-known Hhiima passage of the Chhiindogya Upanisad that every 
attribute of the Lord has this quality^of Bliiima in it; for Bliuma or much- 
ness is an invariable concomitant of every attribute belonging to the Lord. 
See Chhand. Up., VII., 23. 1 : 

“That which is BhiimS that is happiness. There is no happiness in 
the finite, etc.” The text further teaches that Bhiima must bo meditated 
upon everywhere, for without such meditation, the eternity of Karma 
could not be established. 
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Adhikarana XXX. 

Doubt : Now arises the doubt : Is meditation on these many forms 
ot one nature or of different nature ? 

Purvapakm : The object of meditation being the same in its essential 
nature, all meditations must be of one kind. 

Siddhdnta : This view is set aside in the next Sutra. 

sCtra III., 3. GO. 

n ? K® II 

^RT Nana, of ditt’erent sorts. Sabda4di, of the terjns and others. 

Bhedfit, due to the variety. 

60. The meditation is separate and diverse for each form 
of the Lord, because of tlic difference of the words and the 
rest— 421. 


omDiOTAHY 

In those forms the. meditation is indeed of various kinds. In other 
words, it is different for every form. Why do wo say so ? Because there 
is a difference of words, etc. Thus the meditation on Nrsiiiiha is different 
from meditation on Sri Kv^na, because the words Nrsiiiiha and Krsna 
are different, because the Mantras of Krsna and Nrsihiha arc different, 
because these forms are also different, and their ritual of worship is also 
different. So also we find in the Sinrti : 

5TRr ii 

Kesava is worshipped in different modes, with different rituals, in the Krta, Trcta 
Dvdpara and Kali ages. He assumes different colours, according to the Yuga, and has 
different forms and names. 

Therefore, the ritual is not the same in meditating on the different forms 
of the Lord. The PujSs arc different. 


Adhikarana XXXI, 

It has been said above that meditations are of different sorts, according 
to the nature of forms meditated upon, such as whether it is the form 
of Nysiriiha, etc. 

Doubt : Now arises the doubt, Avhether the woi’shipper of a particular 
form, should combine with his worship the meditation on other forms also, 
or is such combination optional to him. 

Ptirvapaksa : There is no reason why meditation on all these forms 
should be optional. They must bo combined. 

Siddhdnta : The next Sutra sets aside this view. 



nhdHi,a\ iir pAda, xxxn adiiikarana, sk ei. fior? 

sCtha hi., 3. ()1. 

II ^ I \ I U II 

Vikalpah, there is an Le., restriction to one paiticulai* 

form, which once chosen must be stuck to. Avi^i.sta, not special, 

similar, the same, Phalatvat, because the fruit is. 

Gl. There is option (to choose one form and stick to it), because 
there is no greater excellence of fruit obtained t)y meditating on 
all.— 122. 

I'O.MMEXTVK’V 

There is option in tlioir meditation and Piija. There is no such 

latitude allowed that one should worship Nrsiihha for some time, Kam- 
chandra for a few days aftei\ that, and Krsna then. One must make 

his option and stick to that particular form of Upasana and Phja, which 
has been taught to him by his Guru, and which belongs to the order of 
Good Men with wliom he is brougiit up. For Guru and tluj Good 
Company are the environments in which the soul is [daced by the Lord, 
and lie cannot change the particular mode taught to liim. Wliy ? Because 
tlic fruit of all meditations is the same, namely, all worships lead to the 
realisation of Moksa. If perfection is obtained through one form of Phja, 

what is the necessity of constantly changing the forms of Phja ? Though 
in a previous Sutra it has already been mentioned that one must follow 
one mode of worship, yet the same .statement is made here again, in 
order to show that the Ekantiii Bhakta is the highest, and thus tiiere is no 
tautology liere. 


AdhUcarana XXXII. 

It has been mentioned just now, that necessary Phjas, as those of 

Nrsiihha and the rest, the fruit of which is ^lok.sa or release, must be 
performed by the man, during tlie whole period of his life, for such is 

the duty of Ekantiiis. These Nitya pujas must not be changed, but 

should remain uniform throughout one’s whole life. But there are 

K^mya puj^s or worships made with the object of gaining some parti- 
cular fruit, such as fame, victory, fortune, etc., and such modes of Upasanfi 
of Brahman are taught in the Upanifjads like the Bvhadaranyaka, etc. In 
the case of such K^mya puj^s there arises the following doubt. 

Douht : Should the meditation on Brahman vary with tlie particular 
desire to be gained, or must one pray to his tutelary Deity (I§ta) alone 
for the acquisition of any particular object ? 
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Purvapaltsa : The meditation must be of one particular form 
in order to ol)tain all desires : and the form must not change. Because 
as there is no distinction in tlio various Nitya meditations on Brahman, 
all lead to Mukti, there being no necessity of changing from one to anothoi, 
so the worship of one form can confer all desires also. There is no option 
to ciumge. 

Siddhduta : With regard to Kamya piijas, there is no such strict rule 
and moie latitude is allowed. 


seTUA 111., 3. 62. 

II ^ u II 

Kamyrdi, aiming at objects of desire. 3 Tu, but. Vatha- 

Kamam, according to ones liking. Samuchchaycran, may cumu- 

late. ^ Na, not. Va, or. Purva, the former. %3 Ilctu, reason 
Abhavat, on account of the absence ol. 

02. But in tlic case of Kamya devotion, one may, 

according to liis wish, worship any other deity for the 
fuliilnient of that particular desire, or he may worsliip 

even his Ista deity for getting it. Because there is absence 

hei’e of the reason which existed in the case of the first. 

—42:]. 

(XOlMKNTAin’ 

In Kamya meditations, where the object to be gained is not the 
realisation of Brahman but the attainment of fruits, like fame, etc., one 
is at liberty to Avorship any form, or one form, from which he can gain 

Ins object. That is to say, a worshipper of Nvsihiha may worship other 

forms of the Lord in order to obtain some particular fruit, like fame, etc., 
or may worship tlie Nrsimha form itself, even for the purposes of getting 
Kamya fruits. AVhy ? Because the reason of the last aphorism does 

not hold good here. As the fruits to be obtained are different here, 
different forms may bo worshipped in order to gain those fruits. So 

long as there exists a desire to get the particular fruit, all those medita- 
tions and Pi'ijSs must be performed which are calculated to give that 
fruit , more expeditiously. But if a man has no such desire, he need not 
perform any other worship, but that of his particular Puja. The sense 
of the whole is this. A person striving after release, a Mumuksu, must 
ahvays stick to the worship and meditation of one particular form, but 
if he is ever in need of getting some lower object, even then also he must 
ask his God for that object. He must never worship any lower deities 
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in order to get any lower object, for Ilari can give every obj('ct to His 
worshipper. As says the Smrti ; 

fOw Ji5r?r ii 

The wise, brotid- minded aspirant after release, must always worship the Iti;>;hest 
Person alone, with the intense Yo^a of Bhakti. whether he desires nothing; or dosiaes 
everything. 

Thus has been explained tlie meditation on the various forms of the 
Lord, with various ]\rantras consisting of ten syllables, etc. ^ill IvTimya 
pujas may be performed either optionally or collectively. 

Xofc : See ClopAla Pdrva Tapani for the various Mantras dcduee<l from the IS- 
syllabled Mantra, Klim KrsnAya Gopijanavallabh^a SvAha. The 10-syllal>lcd Mantra is 
1 Jopijanavallabhaya SvilhA. This is the favourite Mantra which Indra recites. The 10- 
syllablcd Mantra is ()m namah Krsmtya Devakipututya hum phaf sviihti, eie. 


Adhtkarana XXXITT. 

Ill tlio previous part tlicro has heoii explained meditation on the 

spiritual attributes of tin* l.iord. Now is coinmonced tlie topic teaching 
meditation on the various members of tlie body of the Lord, in the 

(Jopala Purva T&paiii Upanisad towards the end, Brahma says : 

“I proiiitiatc with highest praise that one (iovinda whose form is 

existence, intelligence and bliss, wliose Mantra consists of five words, who 

is seated always under tlie Kalpa tree in Brndabana and is surrounded fiy 
forty-nine Maruts." (Then follow twelve verses of iiraise) reciting the 
various attributes, mostly iiodily, of tlie Lord. 

surf II ? II 

ii h n 

5iR<itHIurJr W! II ? II 

II II 

n v ii 

II i II 
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5i>!iaqt«n?f qn: ii vs n 

Jiff: qiqsn^r^im ^ \ 

'jjRT^ft^fTr?ai?r ti >; ii 

{sis^BSfTJf ftJTtflq I 

sijft 5ifr: II f II 
'l^>TlSi?5 I 

5gj^ JIig5< q«^ II ?,o II 
eftjsjK I 

HTJi Hig-5^ srn^sd ii U n 

JiTTTJP!! I 

Rt «g3:c irm n il 

1. All hail to Him whose form is the universe, and who is the cause of the sustenance 
and dissolution of the universe : who is the Lord of the univease and \vho is the universe, 
hail, hail to (lovinda I 

2. All hail to Him whose form is Intelligence, and consists of the hicjhest Bliss 1 Hail 
to Krsna, the Lord of the (lopis, hail, hail to Oovinda ! 

11. All hail to Him whose eyes arc like lotus, who has a pjarland of lotus ; hail to 
Him from whose navel k^ows the world-lotus, hail totheJiOrd of the TiOtiis-born (fvamaht)! 

‘1. All hail to Him who is adorned with the diMcm of peacock feathers, to Rfima of 
the unobstructed Intelligence : hail to the Heart’s delij^ht of Ram^t (Sri), hail, hail to 
(-Jovinda ! 

0 . All hail to the Destroyer of the brood of Kaiiisa, to the Slayer of ICcsin and 
(-hani'ira; hail to the Adored one of the Bull-bannered Siva: hail to the Charioteer of 

IVirtha (Arjuna.) 

0. All hail to the I'layer on the fiiite, to the Cow-herd, the Bruiser of the head of 
the snake, to the Sporter on the banks of the K:\lindi Yamuna, hail to the Wearer of the 
dancing ear-rings 1 

7. All hail to the Beloved of the cow-maids (of Brnd&bana), the master- 1 lancer ; 
hail to the Trotector of His devotees, hail, hail to Lord Krsna ! 

y. All hail to the Destroyer of sin, to the Upliftcr of the (Jovardhana, to the Ender 
of the life of Piitana, to the Killer of Tniavarta I 

1). All hail to the Partless, to the Delusion-less, to the Pure, the Enemy of tho* impure ; 
to the Sccondless, to the Great, hail, hail to Lord Kr^na I 

10. Be gracious, O Supreme Bliss ! be gracious, O Supreme Lord I Save me, 0 Master 
me, bitten by the serpent of Desire and Disease. 

11. 0 Sri Krsna ! O Beloved of Rukmini I O Stealer of the hearts of the cow-maids ! 
O World Teacher ! save me from being drowned in the ocean of Saihs^ra (world). 

12. G Kesava ! 0 Remover of pain ! O Nfiruyaiia I O Janfirdana ! O Govinda ! 0 
Supreme Bliss ! O M^dhava ! save me. 

In tlie above verses, the various members of the body of the Lord 

are described as having certain attributes ; such as His eyes are like lotus 

witli a compassionate gaze in them, the mouth is smiling and sounding 

a flute, His liead is adorned with a crown of peacock feathers, His 
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movements are slow and dignitiod, His intolligence is auintormptod, and 
Ho is an expert in singing and dancing. 

Thmht : [leiv arises the doubt: Are these attributes of smiling face, 
compassionate gaze, etc., to he separately meditated upon or not ? 

Purvapahm : They should nut meditated upon separately 

l)ecausc there is no liighei' reward in such meditation, and bocausfi the 
highest end of man (nam<dy, Miikti) is obtained by modiiating on the 
universal attributes td tl\e Lord, such as His omniscience, omnipotence 
and the rest; and so the cliarms of His personal appearance, costume, 
g(‘stures, movements, etc, need not be meditated upon. 

SffJdhdiifa : 'Phis view is set aside in the next Sutra. 

sCticv tu., 3* b3. 

II ^ I ^ II 

Arig(‘sii, in th(‘ limbs of the Lord. Vatluis^raya, according to 

tli(i fitness of tlie jdace, or tiie limb. Bhavah, the assuming of tlie mood, 

tile meditation on the aspects. 

03. ]\re(litation appropriate to each member of the body should 
also 1)0 perforuK'd. — 424. 


('OMMKNTARY 

In the various nuMubors, sucli as the mouth, the eyes, ote., tln^ 
(jualities and gistures appropriate to them, must be thought of or meditated 
upon. Tiie particular member, described as having a particular quality, 
must always bo meditated u[)on with that quality. In forming the mental 
image of the l.iord, the face must bo thought of as smiling and speaking 
sweet words ; the eyes as having a compassionate and benevolent gaze, 
and so on. 

si'TRA m., 3. GL 

11 \ I ^ Kv II 

Sistaih, by those who are taught. Cha, an<l. 

• 04. And because Brahma taught such meditation to His 

disciples in the Gopala Tnpani Upanisad. — 425. 

C0>D1KNT\RY 

At the end of His verses of praise in the (lopala Purva Tapani, 
Brahm^ says, “With these verses I praise an<l worsliip tlu* Lord” : 
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I propitiate even now Krsna, with these verses. Von also follow my advice, and 
aR I always recite the five-worded Mantra, so you also reciting that five-worded Mantra 
and meditating on Sri Krsna, will verily cross over this ocean of worldly existence, the 
cycle of births and deaths. 

Thus said Brahma to the sages. 

Thus Brahma Himself teaches the sagos to meditate on the attributes 
of the various jiiembers of the Lord’s body. Therefore, tlie i)ersonal 
cliarms of the Lord must also be meditated a|)ou. 

Ohjerlicm : lu the Chhaudogya Upaiiisad, 1., (>. 7., only the compassionab^ 
(ja\e of the Jjord is described, no other nuanbers are spe^cifiod therein : 

qiCR«f| II V!) II 

His two eyes are like fresh lotus. His (mystic) name is Ut for he has risen 
(Udita) above all sins. He also, who knows this, rises verily above all sins. 

This description of th(‘ Chhaudogya Upanisad is defective, because it 
mentions uidy the eyes of tln^ Lord, and is silent upon other parts. 'I’lie 
objection so raisi^d is answiu’ed in the next Sntra. 

sfriiA nr., 3. bo. 

^ II 

Samaharat, on account of expressing collectiv(dy ; all-comprehen- 
sive. 

05. ( Tlicre is no discrepancy in the statement of tlu' 

Cliliandogya Upanisad) because the description tliere (is collective 
and) all-coinprelicnsivc, (meant to include other members also). 
-4L'0. 

eOM.MKXTVHV 

'L'he word Na, “not" is to be drawn into this Sfitra from til., 3. (>7., 
namely, from the tiiird Hutra from this. It is to be read not only in this 
Sutra, hut in the next also. Since the description of other members of 

tlie body of tlie Lord must be supposed to have been described in a single 

description of tlie eyes in the Chluindogya Upanisad, there is no defectiveness 
in that Upanisad. The compassionate gaze mentioned in this ChhSndogya 
Upanisad is illustrative of all the other attributes, such as sweet speaking, 
etc. A kindly look is an all-comprehensive attribute, including the rest. 

In the next Sutra, the Piirvapaksin raises an objection to the ottcct, 

wiiy should a particular member be thought of with a particular attribute, 
and why not every member bo imagined as liaving every attribute ? 
The next Sutra, therefore, is a Purvapaksa Siitra, aud will be refuted 
later on. 
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sf'riu III., 3. 00. 

I! X I ^ I II 

9^ Oiiiia, of the (lUalities. Sudharanya, about tlie eoniinon-iicss. 

Smtch, freni the i^tatcinent of the V"edas\ ^ Cha, and. Tt includes the 
combination of all (Uinas. 

T)!), (Every ineinber of the Lord's body must bo meditcated upon 
as possessing the attribute of tlu' other member), because of the* text 
which says that there is a common-ness of attributes, (with regard 
to the members of the Lord's body). — 427. 


(.‘(OrMKNTAK'Y 

Tiic texts like ‘ everywliore Tiivr hath hands and fe(‘t, (dc." — (nittl, 
XIII., 14.) show that every member of tlu', body of tlu^ Lord can discharge 
tlie function of ('very otliei’ member. So every momlx'i* may b(^ nunlitated 
upon with the attribute of any other mombew. (Such as His eyes may bo 
meditated upon as grasping the whole world, and His hands as sejeing the 
whole universe). The 8mrti texts, like the following, also declare tiiat 
every member of tlie body of the Lord has the pow('r of discharging all 
the functions of all tiu' senses: 

Whose every member of the body }K)sscsses the function of all the senses, siU'h as 
seeing, drinking, hearing, moving, holding, etc. 

Therefore, there is no restrictive rule that any ])articular member of 
the Lord's body should be meditated upon with any particular attribute. 
Tlie wu'ird “Cha” indicates that all Lunas may also bo so included. 

Shldhdnla : The objection raised in this yOitra is answered in the 
next 


SLTRA in., 3. 67. 

^ II ^ I ^ II 

^ Na, not. m V^, rather, surely, only. Tat, their. Sahabhava, 

being together, A^rutelj, there being no declaration of this Sruti. 

G7. It is not so. (A particular member should be meditated 
upon Avith its OAvn peculiar attribute), because there is no text declaring 
that it may be meditated upon xvith (the attributes belonging to the 
other members).— 428. 
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COMMENTxVKY 

The force of Va in the Sutra is to indicate exclusion. The univer- 

sality of attributes must not be mediated upon in any particular member. 
Why? Because there is not any text describing attributes other than 
those appropriate to those particular members. Therefore, qualities 
belonging to other members not being described witli regard to any 

particular member, must not be meditated upon vvlien meditating on that 

particular member. The text like “every part of His body is a hand, 

(‘Very part a foot and eye and ear, etc.’' only declare the omnipotence of 
the Lord, and that all the powers of the Lord exist in every portion of 
llis body. It is not meant to teach incongruous meditation. 

sLTKA HI., 8. (is. 

II ^ I ^ 1 II 

UarSaiiat, because it is so seen in the world. Lha, and. 

()!S. And because it is so seen (and it is more natural meditating: 
in this Avay). — 429. 


(OMMEM’ARY 

It is more natural to think that the eyes see, ears hoar, hands grasp, 
and so on. (It is not natural to conceive tliat the eyes are hearing, the 
ears arc seeing and the feet are talking. Though in the case of the Lord 
all lliese things are possible, yet there need not bo any unnatural 
meditation, even in the case of the Lord). 



TIIIEI) ADHYAYA. 

Fonnii r\i)A. 

Adhlkaraiia f. 

Jn thi3 temple of faith, carpeted with ^ood conduct and jL;ood thoughts, adorned with 
the throne of knowledge, ])roduccd by V^airiigya, surrounded by the rampart of religion, 
behold there shines this Divine (Joddess called Vidyii, the best beloved of Visnii and the 
giver of all desires. 

Ill the previous Pada, N'idya and her concomitants appertaining to 
Hrabrnan and denoted by tluj words like meditation and worship, have 
been described. Fn the present chapter it will Ix^, shown, tliat Vidya is 
independent of Karman ; and tliat tin* latter is subordinate to her, and 
that the followers of Vidya are of three kinds and so on. According to 
the dillerenco ot determination (Ivratii), the seekers of Vidya arc of three 
sorts. The tirst kind is called Sanistha, namely, those who discharge with 
faith, the duties of tlieir stage of life (AAvama) and class (Varna), with tlii' 
desiiG of seeing the varieties of different worlds (such as those belonging to 
Indra and other higher Dcvasl The second class is called Parinisthitas. 
They also perforin, with equal devotion and faith, the duties of their 

Varna and Asraina ; not with the object of going to the different worlds 
in order to see tlio wonderful woiking of the Lord therein, but merely fur 
the sake of the society in which they live, and to upliold its traditions, and 

to maintain its continuity. Roth these classes of devotees belong to the 

order of householders. The third class are called Nirapeksas or Sannyasis. 
Their minds have been purified by truth, austerity, prayers, etc, 

performed in tlieir past life ; and licnce in llie present life, the^y do not 
belong to any order (ASrama). Such are' those who arc totally indifferent 
to ^worldly life. Thus devotees of Vidya are classified into those three 
divisions. 

The author tirst establishes the independence of Vidya from Karman 
or formal religion. 

Visaya * We find in the Upanisads texts like tlie following : 

( Chh. Up., VII., 1. 3 ). 

( Taitt. Up, IL, 1. 1 ). 

The knower of Stman crosses over all griefs. 

The knower of Brahman obtains the highest. 
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(ill vf.dAnta-siJtras, in adhyaya. 

So also in the Katha Upanisad, II., 10 : 

^fc^r 2ff i 

Knowing this Aksara verily one obtains whatever he desires. 

Doifht : lloiv. arises the doubt : Is Yidya the cause ol rekniso alone ? 
Or of heavenly worlds also V 

Piirrffpakftn : The wise, free from all desires, do not wish for heaven- 
worlds, and (‘onseqiiently Vidya is the cause of release alone. 

Slddluhila : Tri the nG\i Sutra it will be sliown tliat through Vidya 
one can get Svarga also, if he so desires. 

suTUA m., 4. 1. 

^ 11 ^ I HI 

Jkuaisa-arthah, tlie object of man’s attainment, a man’s Ijeneiit, 
f.r., knowledg(‘ of God. Atah, from this, from this Vidya. Sabdat, 

))ecaus(^ th(^ Scriptures state so. Tti, so. Badarayanah, Badaia- 

yana holds. 

1. Badaru}"ai.ia holds the view that from this Vidya, a 
man obtains all the objects of his desire, because there are 
words to that effect in the Scriptures. — 4o0. 

COMMKNT.MiY 

All the objects (»f man's desire, namely, Dliarma (religious merit), 
Ai'tha (worldly i)rosperi(y), Kama (enjoyment), ]\roksa (release), arc obtained 
[r(.m this Vidya alone. This is the view of Badaifiyana. Why ? Sabdat. 
Bocauso of the word. Because of the texts like those quoted above, which 
i'liow tliat through Vidya ( *Yo yad ichchhati tasya tat ) whatever one desires 
that ho gets. The Lord Ilari, being pleased Aviih the devotion (Vidya) ot 
Ills Bhaktas, gives even his ownself to his devotees. Like Kardama oi 
others, though having desire for otlior fruits, the Lord gives them that 
fruit, on account of Vidya alone, which serves the same purpose as if it 
was a formal religious Karma. 

Hero daimini comes forward with his following objections. 

Adhikamna //. 

SI TKA TIL, 4. 2. 

11 ? I » I ^ II 

Se§atvt»t, because of the rciiiainiug of the Karina, i.e,, the 
performance of the duties. Ptiru^a, about a man, Arthav’5dalj, an 

arthavada. Yatha, as. Anyc§u, in the case of others. Iti, so. 

'sifuRj: Jaiminilj, Jaimini holds. 



BM.Vja\ IT pAdA, 7/ APHIKARANA, Ru. 2. lilo 

2. On account of \'i(l.ya staiuUnu; in tlio su])i)lonicntarv 
relation to Karina, tlie statements as to tin' fruits of Vidyu are 
cilorificatory only, rci^artliuo; the person iK'rformin.fi; Karina. Tliey 
are like other »;lorifieatory passa,i!:<'s. This is the opinion of 
Jaiinini. — lol. 


t'()MMi:\T\K‘V 

TIio rlfva liiins(‘ll‘ (‘iitt'rs on lh(* ptnii)nn,iiiut‘ of Ivnrni.is in thi' shnpo 
t»f \\orsluppiiii» thn Lord, a> taught by th(‘ Lord, at'h'i* lit' has iindorstot)d 
th(‘ (ssontiul iiiitun? of Visnu, th(‘ objt'ct i>f wmship : and of His individual 
s(‘lf, thn worship] )nr. Throngli ihest' works Ini bnconns ])urili(‘il of all sins, 
and obtains tho fruits in tln^ shapi‘ of Svarga or ^^oksa, th(‘ (aijoyniont of 
heavenly pleasiins or tin* attainnient of r<‘lease, through the nns(‘en 
principk* called Adrsta. Vidya ludng, therefore, subordinato to Ivarnia, 
standing to it in tin* relation of a conipl(*nient, tin* fruits mentioned 
regarding’ tin* rtsults of Vidya in the Scriptures are to be consid<M’(‘d as 
ineio descriptive passages, glorifying Karma and showing its relation to 
Purusa. Such texts, therefore, which teacli si)ocial r(\sults of N^idya, are 
mere Arthavadas, like* other Arthavadas ndating to the sulistance (l)ravya), 
or to the imrification of the substance (Saiiiskava) or to subordinato acts 
tliemstdves (Karma). These Arthavadas or glorilicatory jiassagos are not to 
be taken in their literal sensf*. daimini in Ids Sdtras thus propounds this 
doctrine ; 

“Dravya-saniskara-karmasu pararthatvat phalasriitir arthavadah 
syat” IV., 3. 1. 

Because materials, tho operations performcti upon them, and subordinate acts subserve 
other acts, the description of a fruit in connection with any of them is a mere Arthavuda 
or glorification. 

Note : In performing a sacrifice materials are used, their pur])osc being described. 
The sacrificial materials are operated upon, and the purpose or the fruit of this is 
described. Subordinate acts arc performed in the course of a sacrifice — a main act ; and 
their fruit is also described. The descriptions of such fruits arc mere rc-statements ; 
because the materials, the way in which they are operated upon, and ‘subordinate acts 
subserve the main act. 

‘ Thus, the following are ArthavAdas relating to sacrificial materials. ‘‘He whose sacri- 
ficial ladle is made of the wood of Acacia caicchn takes for his offerings the juice of metres. 
His offerings are juicy. He, whose sacrificial ladle fJuhu) is made of the wood of Butra 
Frondom, never hears bad tidings. He, whose sacrificial ladle (ITpabhrt) is made of the 
wood of Ficas Belitjiosn^ secures fruit by means of knowledge. He, whose sacrificial vessel 
for clarified butter is made of the wood of Vailcankala - his offerings are stable then ho 
obtains children. These are the forms of a sacrificial ladle (Hrucha). He, who has a ladle 
of this form, obtains cattle of this kind, and his children are not born ugly. -Talttirltja 
Sa^iikita, III., 5. 6. 7. H. 

The following extracts sliow tin* gloritications of Sariiskara. 
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‘1-Te covors tlie eyo of liis enemies by means of tliat collyrium which 

ji(‘ puts in his eyes'’ (U)i(U VL, 1. 1. 5). “He cleans his teeth. He gets his 
“l)(‘ard and head shaved. He gets his nails pared. The hair on the head 
“and the board, being dead skin, are unfit for sacrifice. Then removing 
‘‘this dead skin unfit for sacrifice and being (iiialifiod to perform it, he 
“begins it. He bathes’' [Tbid,, VI., 1, 1. 2). The following extract shows 

glorification of Karma : — “When he makes the offerings called Pray^ja 

and Aniiyrija, he makes a coat of mail for sacrifice. He makes this coat 
for the sacrificer to overcome his enemies.'’ — (Ibid,^ IL, 0. 1. r)\ 

Thus a person performing throughout his whole life tiic duties of a 
liouseholder, such as sacrifices and the rest, and wlio is endowed witli the 
moral virtues of the control of conduct or thought, etc., is mentioned in 
tlie scriptures as attaining Brahman, in the texts like the following : 

?T ^ ^ ^ ii Mi 

One should learn the Veda in the family of his teachers and making presents to his 
(iurn, according to law, and doing his works fully, one should return home and enter into 
hou.sehold life. In a sacred spot he should recite the holy scriptures, and i)erform good 
deeds concentrating all his senses on the Supreme Self, he should not injure any living 
creature except hi sacrifices. He verily thus passing his life attains on death the world 
of Brahman and never returns therefrom, never returns therefrom —(Olihand. U])., 
VIll., Jf). 1). 

So also iu tlie Visiui Puraim, III, S. 9, wc find: (See HI, 4. 35 
below) : 


q<: 3^11^ i 

\"iBnu, the highest Person, should be worshipped by a man who is devoted to the 
duties of his castes and stage of life. There is no other way which can cause his 
satisfaction. 

These passages show that Karma or Puja of the Lord is a lifelong 
duty, and sliould noveu’ ho renounced. Karma being thus the main duty 
of humanity, all passages describing the fruits of VidyS must be under- 
stood as glorificatory only iu the sense that Vidya only fits a man to 
perform these works better and hence it is subordinate to Karma. There 
are other passages like those quoted above showing the pre-eminence of 
Karma. No doubt, there are texts teaching the renunciation of Karma, 
but they must be explained as applying to the blind and the cripple and such 
like persons, who are not entitled by law to perform Pujfe and sacrifices. 
For such persons renunciation is the best means of reaching heaven. 
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Th(' next Sutni gives another reason for holding that the knowledge of 
the Self is a subordinate nieinher of Karma or I’uja. 

srTRA iUm 4. 3. 

II ^ I » t ^ II 

Acliar.'i-clar&inat, such ooiKluci boin^;’ scon. 

3. Rocauso tlio practice of tlio best uf the wise men sliows 
tliat Vidya is subordinate to Karma. — 4.‘>2. 

Th(^ following: b‘\ts sliow lluit threat men like Janaka and tlio r(‘st, 

used to porforni sacrifice's;, tbouj^h tlioy had acquirc'd Alina Vidya. Ftir 
example, Janaka is described in Hrhadiiranyaka llpanisad, 111., 1. 1, ns 

performing a sacrifice : 

II 

Janaka Vakleha (the king of the Videhas) sacrificed with a sacrifice at whi(‘h many 
presents were offered to the priests of (the Asvnmedha). I^^riihmaiias of tlie Kurus and 
the IViuchitlas had come thither, and Janaka Vakleha wished to know, which of those 

Brtthmanas was the best read. So lie enclosed a thousand cows and ten 1 Vidas (of gold) 

were fastened to each pair of horns. 

Similarly, in the Chhandogya Upaiiisad, wo lind A^v^apati, tho king of tlu^ 
Kckayas, performing sacrifices, tbougli ho was a mastor of llrabma Vidya 
and taught Brahmanas who liad gono to him to loavn tho Brahma Vidya. 
(Chhand. Up., V., 11.5). 

^ iT«r?t JTT^trfcmfir^fftsisr ^ w»i^?!fts5JTRir 

5a:fr^5r 'SR Jr vrr 3 ?Rf n y ii 

When they arrived, the King caused proper honours to be paid to each of them 
separately. In the morning, after leaving hi.«j bed, he said to them : (What makes yon 
come hare ? Are you troubled by bad men ? But there arc no such people in this 
laud). In my Kingdom there is no thief, no miser, no drunkard, no irreligious, no 
illiterate person, no adulterer, much less an adulteress. (But if you have come to get 
wealth, then stay, for) I am going to perform a sacrifice, Sirs ; and I shall give you, Sirs, 
as much wealth as I give to each Rtvij priest. So stay here please. 

This shows that the best among the learned and wise men of old 
used to perform Karma, inspite of their possessing tho knowledge of tho 
Self. Had mere knowledge been sufficient for acquiring the final end 
of mail, namely, Release, they would not liave exerted themselves uselessly 

78 
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in the performance of Karma. They would have acted on tlie maxim, 
‘'whon 1 oney is to be found in the tree of one's own court-yard, why 
should one ^^o in search of it to difficult places like mountains ?” 

sOtra ul, 4. 4. 

II \ I » 1 » II 

‘O 

ci^ Tat, about tliat. Srutcdi, there being a direct scriptural state- 
numt. 

4. Because of the scriptural statement tliat Vidya is a 
suTbordinate uiember of Karma. — 4B3. 

COMMKNTARY 

fn the Cldi^ndogya Upanisad, there is a direct statiuuent to the elfect that 
Vidy^ is subordinate to Karma (J., 1. 8) : 

By the command of that Full and Supremely High Lord called Om, perforin ye 
both His worship, whether ye understand Him thus or ye do not. 

But the knowledge and ignorance are di/lerent (and opposed to each other). The 
man who worships the Lord, with knowledge, faith and propriety (to the utmost of 
his capacity) verily, his worship alone is conducive to endless reward, (not so the worship 

of the ignorant, whose reward is limited). This is the full explanation of this Ever- 

present Imperishable Om. 

In the above the word Yidyaya (with Yidya) shows that Yidya is only 
a subordinate member of Karma, because it is used in the instrumental 

case, and an instrumental case always denotes som(*thing secondary, just 
as the words Sraddhaya and ITpanisada. 

sfTRA lU., 4. 5. 

II ? / » I K II 

Sam-anu-aramblianat, on account of thoir taking hold 
togetlier or being together. 

5. Because the Upanisad also tloclaros that both VidyS, 

and Karma take hold of the juan after death, and carry hiitl 

to heavenly regions ; therefore, Vidyd is not independent of 
Karma.— 434. 

COMMKNTARY 

In tho Bvhadarauyaka Upanisad, IV., 4. 2, we find that when a man dies, 
his Vidyfi and liis Karma take hold of liim and carry him forward : 

'^ii 
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And when he Ihuti departs, life (the chief l^rdiin) departs after him, and when life 
thus departs, all the other vital spirits (Pranas) depart after it. fie is conscious, and 
being conscious he follows and departs. 

Then both his knowledge and his work take hold of him, and his acquaintance with 
former things 

This sh()^^s that Yidya and Karma both co-operato in producing the 
results, and, thoreforo, Yidya is subordinate to Karma. 

srmx 111., 4 . b. 

II ^ I » 1 ^ II 

5155 a! Tad-viitali, of such a one. f5WT5i. Vidluinat, thci'o being an injunc- 
tion. 

6. Because' there is the command that a person having Vidya 
must 1)0 appointed to perform Karma, therefore, Vidyiv is subordinate 
to Karma. — 435. 


|•0J1.MI•:.\T\RV 

In tlio Tuittiriya Saihliitii wo find ; 

wfeet 3511 5 # 1 

lie chooses as Ilis Brahmit priest, to perform the full moon and new moon ceremonies, 
one who knows Brahman. 

This shows that performance of the sacrifices rotiuiros Brahma 
Jhana. Otherwise the hJruti would not have insisted upon the condition 
that tlio Brahma priest must be a Bralunajna. Therefore, the knowledge 
of Brahman is subordinate to Karma, for such knowledge only entitles a 
man to become a priest. 

sri'in in., L 7 . 

f^qqi^ II \ I » I vs II 

Niyamat, tliore being a rule. Clia, and. 

7. Because there is the restrictive rule, that Karina should bo 
■perfor/ned throughout one’s whole life, therefore, Vidya is subordinate 
to Karma. — 436. 


CO.MMESTARY 

In the Kav§.sya Upanisad, verse 2, we find ; 

wrfftr «»iT! J 

W W JR II =5 II 

Performing works even here, let a man live his allotted hundred years ; thus is it 
right for thee, not otherwise than this ; Karma will not bind that man. 
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Tills rule lays down an injunction of life-long performanco of 
Karma with regard even to that man, wlio has obtained the knowledge 
of Atman. 

Some hold that conflicting texts, — (some insisting upon the perfor- 
mance of Katinas, others enjoining their abandonment) -can be reconciled 
hy the view that the performance of Karina is optional for one who 
has got knowledge of the Self. But this view also is set aside by tlie 
above Sruti. The texts, tluTefore, which teach the abandonment of 
Karma, have for tlieir scope those persons, who from some bodily defect or 
other cause, such as blindness, lameness, etc., arc not entitled to perform 
Karma. In fact, abandonment of Karma is strongly denounced in the 
scriptures. Thus in the Taittiriya Bnthmana we have : 

“Ho who Blops Bacrifices to the gods by not maintaining the sacred fires, verily 
becomes a killer of his children. Therefore, Karma must always be performed even by 
the wise.” 

Thus Yidya being complementary to Karma, is not indop(mdent 
in its action in producing the fruit. Tu other words, Vidya alone cannot 
[iroduco Kedease. 

In iho ])reccding six Sutras, Jaimini has advanced liis reason for 
maintaining that Vidya is subordinate to Karma. All tlu'se Sutras form 
the Purvapaksa. The author now advances his reasons for ditlering 
from Jaimini. 


Adhi karna III. 

srriiA in., 4. 8. 

II ? I « I c; I 

Adhika, nuue, ditVerent. UpadeAat, owing to the teach- 
ing about. 3 Tu, but. Badaifiyanasya, of Biularayana. 

Evam, thus, Tad, about that. DarSanfit, because of the Sfistric 

text. 

8. Vidya is greater than Karma, for such is the teach- 
ing of BadarSyana, and because such is to he seen in the 
scriptures. — 437. 


COMMEXTARY 

The word “Tu” (but) sets aside the Purvapaksa. It must be under- 
stood that VidyR is greater than Karma, because all Karmas are performed 
in order to acquire Vidya ; and Vidya is the principal, and Karma is sub- 
ordinate to it. Why ? Because such is the teaching of BadarSya^a. 
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Nor is his toacliiiig witliout authority, because wo see scriptural texts 
as authority for the sumo. For example, in Hrhadaranyaka lJ[)anisad, 
IV., 4. 22, we read : 

arid •uspiii qsfif 3i^5t ftf2.rfr gfuu'^Rr 

Bnthmarias seek to know him by the stii'ly of the Veda, by sai’ritiee, by gift«, by 
penance, by fasiinp;, and he Avho knows him, becomes a Muni. Wishiufj for that world 
(of Brahman) only, mendicants leave their homes. 

The above te.vts show that ViJya is tlio n'sult ol Karma ; and they 
enjoin Karma not for its own sake, but because Karmas lead to Vidya. 

When once the Vidyii arises by the strenuous performance of Karmas, 

then these Kai’inas themselves are abandoned, because no lon^^er necessary, 
after tlie AMdya has been obtained ; and lujcause it is a well-known fact 
that the end is .i>reater than the means. When once the end is accomplished, 
the means become no longer necessary. 

It has been said that excellent men possessing; Ihviliina-Vidya liavo been 

seen performin.u: Karmas, nuai like Kinj»’ danuka and A^vapati, and that, 

tlu'refore, Vidya is complementary to Karma. This arf>ument is next 
bcinj; refuted in the lollowinj; Sutra. 


sflKA 111., 4. 9. 

II ^ I 2 I 5. II 

Tulyam, tliu same, similar, equal, g Tu, Imt, or entirely, 
Dai’^anam, the Sastric texts. 

9. But there is equal authority against the view that 
Vidya is subordinate to Karma in the lives of other eminent 
men —438. 


eOMMKXTARY 

The word “Tu” is used in ordoi* to remove tlio id(‘a that Vidya is 
subordinate to Karma. There is equal authority in tlu? scrlphires for the 
proposition that Vidya is not subordinate to Karma. Thus there are 
scriptcral passages, such as “Knowing this the Rsis descended from 

Kavasa said : “For what purpose should we study the Vedas, for what 

purpose should we sacrifice ?” Knowing this indeed the Ancient ones 

did not offer the Aguihotra,” and “when Brahmanas know that Self and 
have risen above the desire for sons, wealtli, and worlds, they wander about 
as mendicants.” (By. Up., III,. 5). 

Thus the sages called Kavaseyas did not care for Karmas, nor did 
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V^jnavalkya, wJio al)andoning all Karmas, wont to tho forest. Thus we find 
oxan)i)los of ominont men devoted to Vidya, ronouacinpf all ceremonial 
Karmas. Therefore, scriptural texts are not all one-sided in favour of 
Karmas, but tliere are texts to the contrary also. The examples of persons 
like flanaka and others show, that those men followed Karma, either for 
the sake of purifyini^ their self or as an example to mankind, and that 
ihc social order may bo preserved. 

The author next answers the objection raised in tlie Siitra 4. 


sfriiA in., 4. 10. 

II f 1 » I II 

vVsrirvatriki, (tho Vedic text) is not ai)plicablo to all (the Vidyas). 
10. The scriptural declaration, Chhandogya Upanisad, I., 1. 8, 
is not of universal application, as supposed by the opponent. 
- 4:u). 


(’OMMICNTAKY 

The ahov(‘ texts of the Chhandoj^ya Upanisad, (L, 1. (S), isnon-comprehcnsive. 
It does not reler to all knowledge, but to tho \4dya connected with the 
subject-matter of Iho text. The subject-matter there is tlie TJdgitha- 
vidya and tlie h'xt says that if this ITdgitha-vidyil is recited by ii person 
with knowledge', tlu'u it is more fruitful tlian if it was recited without 
such Vidya. Therefore, Vidya is not an auxiliary to work in every 
instane(‘, 

Tlie author next answers the obejetiuu raised in llf., 4. 5. 


srTK\ in, ‘1. 11. 

II ^ I » 1 H II 

Vibhfigah, tln'ro is a division (of the fruits uf Vidya and Karma\ 
Satavut, just as in the case of a hundred (coins). 

11, The distribution of Yidya and Karma is to bo made in the 
above passai^e of the BrbadAraijyaka Upanisad (IV., 4. 2), like the 
distribution of a hundred coins,'— 440. 

CO^IMKXTAUY 

The fruits of Vidyli and of Karma are different and the above passage of 
the Brhad&ranyaka Ui>anisad, must be taken in a distributive sense. Yidya 
produces one fruit, while Karma produces another fruit This is like the 
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distribution of a luindred coins. A man by selling a cow and a goat obtains 
hundred coins. It does not mean that both sold for equal amounts of 50 
coins each, but we must distribute the hundred coins according to the 
natural value of these animals ; namely, tfiat the cow fetched 90 coins, 
and the goat 10 coins. Therefore, when the Scripture says that botli 
Vidya and Karina take hold of the man ; it means that both produce their 
results according to their innate qualities : but the fruits of both are 
not equal. 

The author next answers the objection raised in Sutra III., (>. 


sr™\ Til., 1. 12. 

II ^ I a I 11 

Adliynyana-m^tra*vfdah, of him wlio has merely studied 

the V'^edas. 

12. The word Brahmistha, Mevoted to Bralimaih” as used in the 
passage (|uoted by the Pfirvapahsin, do(‘s not mean one who h.as realised 
Brahman, but one who has merely read the Brahman (the Veda). — 441. 

(HjMiymXTAKY 

/ 

When the Taittiriya Sruti says that a Brahmistlia is to be chosen as 
a priest to lill tlio office of Brahma, it does not im^an tliat the one wlio 
knows Brahman must be chosen for that office, but it means that one wlio 
has I’oad tlie Yedas and studied tlumi w(*ll. must ho selected for the office 
of Brahma. In other words, it says that Brahma’s offi’ce must ha hold by 
a learned Brahmana and not merely by one w/io is dexterous in doinf^ the 
ritual or clianting the hymns. That text, thm’cfore, is not in favour of the 
yiroposition that \"idya is subordinate to Karma. In fact, llu^ word 
“Brahmistha” in the above passag(‘, is io ))e translated as “one who is 
well-vei'sed in Brahman,” whore th(* word Brahman means tlir* “Vedas,” 
and not the highest Because a pT‘rs(jn who has realis(‘d Brahman, 

the Hupnmio Self, is describc^d reimatedly in th(i scripturrs as Ixu'iig 
above^ all Karinas (Kaiskarmya). Therefore, one who has mastfuial tlu^ 
Vedas ; namely, knows tlie words of thf* Vedas (‘xaetly as they are and 
who con.staiitly recites them witfiout any selfish r>bj(‘ct, not wisliiug to 
gain money or wealth by such learning, is cahod a Brahmistha. The 
force of the affix “Istha” in Brahmistha, has this significance liere. 

Others explain the above passage as merely glorifying Karma. Karinas 
are so important they say that for its ilm? performaiUM* one must be a 
knower of Brahma. According to this ex|)laiiation, it is merely a glori- 
ficatory passage, and must not be taken in its literal sense. 
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It lias been said above tluit a person who has merely read the Vedas 
is ontitl(‘d to perform Karmas, and not one who has got the knowledge 
of th(i Supreme. A man who has no knowledge of the Ycdas cannot 
possibly perform Knrnias ; and studying the Vedas does not mean to 
commit th(‘m to memory by rote, but to understand its purport also. 

Upanisads arc part of the Yedas ; a man who has read the Yedas, 
must be supposed to have read the Upanisads also. And by reading wo 
nu'an the intelligent understanding of the text. The man who has read 
the Upanisads in this way, must necessarily have realised the Atman, for 
tlie study of the Upanisads produces the knowledge of the Self. Tons 
Vidya becomes subordinate to Karma. 

This objection may be answered thus. Merely mastering the moan- 
ing of the words, merely becoming a Sabda-jhanin, docs not make a person 
a know(T of Brahman. A man may know the meaning of all the 
Upanisad texts, but he would not become thereby a Brahmavit, a knower 
of Brahman. Tie alom* is called a Brahmavit who has experienced the 
Brahman, felt the Eternal. The mere utterance of the words, ‘‘the 
hon(‘y is sweet," ‘The honey is swe('t," will not give a man a taste of 
the sweetness of honey, but a man must actually taste it in order to 
know how sw(iet is honey. Tf the more recitation of the words “the 
lioney is sw(^et” were enough, then no juaii would taste honey, and every 
0 ) 1(1 would get the exhilaration of spirits by mendy sucli utterance. But 
we do not scm' any such results. Therefore, the mere intellectual know- 
ledge ])roduc(Hl by the words of the Upanisads, is not Brahma-knowledge, 
and such a ])(mson is not a Brahmvit. Therefore, when Narada goes to 
Sanatkiiu'ara and asks liiin to bo taught Brahma- Yidya, he is ask(xl to 
recite all that he already knows, in these woi'ds. '“Tell mo first what 
thou knowest alread}^ then come to j\Ie and T shall tell thee what is 
beyond that. Then Narada answers, “T know, Sir, the Rgveda, the 
Yajurveda, the Samavoda, and the Atharvaveda, the fourth, the Itih^sa- 
purSna, Avhich is a fifth book among the Yedas ; the science of ancestors, 
tho science of numbers, the scienc(‘ of Devatas, the science of treasure- 
finding, tile undivided original Ycda and its twenty-four branches, tho 
superhuman Beva-seionces, tlio science of Brahinan, tiio science of ghosts, 
the scienci' of politics, tJie science of stars, tlic science of serpents and 
Deva- officials (Oandharvas) ; all this I know, 0 venerable Sir.” 

Therefore, Up&sanfi is different from verbal knowledge. Miikti, tlie 
highest end of man, is obtained by Yidya, which means knowledge, direct 
and intuitive, resulting from devotion. And this we find in the Taittiriya 
Aranyaka (Maban^rliyana Upanisad, X., 0., Miindaka Upanisad, III, 2. 6). 

^ 11 ^ II 
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Having; well ascertained the true object, through the knowledge obtained from the 
study of the Veda, and having purified their nature by renunciation of fruits of action 
and due performance of duties, the pious dwell in the worlds of Brahm^. And when the 
period of Brahmd’s life approaches to its close, they abandon those Lokas (like Mahar, 
etc., and crossing the Tattva-sphere, at the end of HrahnnVs life) throw away the bondage 
of Prakrti and attain all the Highest Mukti. 

The verbal knowledge, on the contrary, is, like Vairagya or indifler- 
encc, a handmaid of Vidya or onlightened devotion. As we find in th(‘ 
BhSgavata Purina : 

The sages having firm faith in the i/)rd and being endowed with wisdom and 
dispassion. see the Self in the oelf, through the devotion arising from studies of the 
sacred scriptures. 

Says an objector : devotion or Bhakti lias the form of activity pro- 
duced by body, speech or mind. With regard to mental activity, namely, 
meditation, it is possible to have experiences, or intuitive percoi)tion. In 
other words, Dhy^na may be said to be an immediate cognition or Anubhava. 
But how can the activity of the body and speech, such as Pnja or the silent 
repetition of the sacred Mantras be called an Anubhava, or experiencing of 
truth. To this objection, we reply, that Bhakti or devotion has the form 
of consciousness of a collection of the essence of the light-giving energy 
of the Lord (Hladini 8akti or gladdening power). In other words, Bhakti 
means consciousness of intense joy. As it lias been said in the (lopala 
TSpani : 

Bhakti consists in the union through Jove, with the Lord, who is one mass of existence, 
intelligence and bliss. 

If it were not so, it could not be the cause of bringing the Lord 
under the control of His devotees. This being so, the activities of 
the bodily functions of the devotee, who is united in identity with 
the Lord, is a cause of intense joy, just like the liair and figure of the * 
Lord causes joy. Every bodily activity of the devotee, His Puja and 
ArchanS, etc., becomes a source of * intense joy, and hence these also 
"become Anubhava or immediate experience or perception of tlie Lord, 
Thus it follows that it is uot only in meditation alone, tliat spiritual 
Anubhava takes place, but Bhakti being Anubhava, pure and simple, 
arises from Pujti and silent repetition of Mantras also, for they also give 
rise to intense joy. 

Note : As the body of the Lord, whose essence consists of pure bliss and intelligence, 

Is all joy, throughout ; His nails, His feet, His hair, etc., are made up all of joy, so every 
activity of the Bhakta, his dancing, his singing, his Pilj£, his Japa, is all an Anubhava or 
immediate perception of the Lord ; because the Sruti declares it so. There is no scope for 
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reasoning hero, we cannot say how physical activity can become Anubhava. But the fact 
is, that it is so, in the case of the Bhakta, and the maxim^ to be applied is that contained 
in II., 1. 27 of the Vedilnta Btltras. In matters of Sruti or direct statements of the 
scriptures, there is no room for reason. Because these are matters which are 
transcendental and inconceivable. 

The author next refutes the Sutra IIL, 4. 7. 

SUTRA m., 4. 13. 

II X I V I w II 

5! Na, not so, AviSe§8t, on account of non-specification. 

13. There is no specification that a man should perform 
Karma throughout his whole life, even though he has got enlightenment 
through Anubhava. — 442. 

COMMENTABT 

Tiie ^ruti of the does not lay down any such restrictive 

rule that even the illumined sago must perform Karma throughout his 
life. Why so ? Avi§e§St. Because there is no specification. The verse 2 
of the tSSv&gya is very general. It does not particularly specify that 
even an illumined sage must perform Karma. All that it says is “Let 
one perform Karmas throughout his life.” There is nothing to show to 
what class of people that particular rule is addressed. On the contrary, 
there are express texts of the Srutis, which show that immortality is not 
to be obtained by Karma, but by knowledge alone. Such as the follow- 
ing (MahSnfirftyana Upani^ad of the Taittirtya Iranyaka, X., 5) : 

Not by Karmas (sacrifices) nor by children, nor by wealth can one obtain immortality. 
It is by renunciation alone that some great>souled beings have obtained immortality. 

Thus we have two Srutis, says, “Perform Karmas through- 

out your life” ; the Taittiriyaka says, “Karma does not lead to immortality.” 
Their apparent conflict is to be reconciled by giving them difiPerent scopes. 
One is addressed to the Saai§tha devotees, the other to the Nirapek^a 
, devotees. Now the author gives the real meaning of the tfi&vfi^ya verse. 

SUTRA m., 4. 14. 

II ? I « I ^ » II 

Stutaye, for the purpose of glorification or praise. Anumatib, 

permission. Tft, or, indeed. 

14. Or the permission to do work throughout one’s life, is for 
the sake of glorifying Vidyfi.— -ddS. 

COHMENTABV 

The force of “Vft” is to denote exclusion, nalnely, it means “only.” 
The permission given by ffiSvagya to perform Karmas throughout one’s 
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life has the object of glorifying Vidyl The context of the Upani§ad shows 
this, VidyS has such a great power, that if a man were to perform Karmas 
always fhroughjout his life, he would not be tainted by them, because his 
VidyS counteracts the evil effects of Karma. Thus instead of enjoining 
Karma throughout one’s life, it merely praises VidyS. Even the second 
line of that verse also shows the same. It says “thus working, Kanna 
will not bind”; which shows that Karma always has a binding effect But 
VidyS nullifies that effect. Thus it follows that the theory of Jaimini 
that VidyS is subordinate to Karma, has no legs to stand upon, and has 
been refuted. 


Adhikarana IV. 

Having established in the previous aphorisms the independence of 
VidyS from Karma, the author now describes further the supreme great- 
ness of VidyS itself. In the VSjasaneyaka Sruti it is thus declared (B^ih. 
Up., IV., 4. 23) : 

This has been told by a verse (Rk), “This eternal greatness of the illumined devotee 
of Brahman does not grow larger by work, nor does it grow smaller. Let a man try 
to find (know) its trace, for having found (known) it he is not sullied by any evil deed.*’ 

Doubt: Such being the glory of VidyS that one having it neither 
grows great by the performance of Karmas, nor is lessened by its non* 
performance, there arises the doubt, must such a person act as he likes, or 
must he conform still to the conventionalities of ordinary life ? 

Piirvapaksa : If he acts as he likes, and abandons the performance 
of the duties enjoined on all men, it is possible that there may be some 
sin arising from such abandonment ; and so it is not desirable that a 
Brahmavit should be a Yathestachfirin, or one acting as he likes. 

Siddhdnta : The next Sutra refutes this view, and shows that a 
Brahmavit may become a Tathe§tachfirin, for he has risen above all social 
and religious bondage. 

SUTRA III., 4. 15. 

% ii ? i » i ? ii 

Eftmakftreni^ with the actioa according to one’s desire. Vft, 
or. Eke, some declare or hold. 

15. Some hold that a Brahmavit maj act as he 

desires.— 444. 
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COMMENTARY 

According to one text of the Byhad^ranyaka Upanisad rescension, a Brahmavit 
is not touched by the good fruits of the good acts, or the evil consequences 
of a bad act. He may perform Karma, if he likes, only with the object 
of giving the rewards of such Karmas to the world in which he lives, for 
he does not require any Karma for himself. This is how they explain the 
text “So great is the glory of this Brahma-devoted sage/’ etc. Therefore, 
a Brahmavit may act as he likes, for no sin can taint him. Tlio word 
Brahmana used in the above text means “one who has realised Brahman.” 
It follows, therefore, that if a Brahmavit performs a Karma, ordained by 
S^stra, he does not get the reward of that Karma, and if he omits to do 
any such Karma, he does not get the sin of omission of such Karmas. In 
fact, he has cut off all relation between him and Karma. So that, the 
effects of Karina do not touch him. Like the lotus leaf in water, he is not 
wetted by Karma. And in the burning fire of his Vidya, all evil effects of 
the non-performance of Karma are reduced to ashes instantaneously, as a 
handful of grass thrown into fire. Therefore, this power of acting as he 
likes, is the great glory of YidyA This sense is further enlarged in the 
next Sutra. 


SUTRA TIL, 4. 16. 

II ^ I » I u II 

Upamardam, destruction. Cha, and. 

16. And there is destruction (of all Karmas through VidyS,), 
(therefore, Vidyft is pre-eminent).— 4d 5. 

OOM.MKXTAHY 

The following te.xts of the Mundaica Upani§ad and of the Gita show that 
VidyS is not only not subordinate to Karma, but the destroyer of it. 

II c II 

The fetter of the heart is broken, all doubts are solved, all his works (and their 
effects) perish, when He has been beheld who is high and low (cause and effect).— fll., 8). 

^siTfrsT: fPII II ^vs || 

As the burning fire reduces fuel to ashes, O Arjuna, so doth the tire of wisdom reduce 
all actions to ashes.— (Gftd, IV., 37.) 

These texts show that VidyS destroys all Karmas ; therefore, the 
majesty of Vidya is pre-eminent. When she can destroy the effects of the 
half-enjoyed PrSrabdha Karmas even, then where is the wonder that after 
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acquisition of VidyS, a man may renounce iill Karinas ordained by the 
scriptures, and yet incur no guilt ? 

How do you say, (objects the Purvapak^in), that Vidy& destroys 
Prarabdha Karmas even, for all authors of ^astras are agreed in the view, 
that Prarabdha Karmas are destroyed only by suffering, and there is no 
other method of tlieir destruction admitted by the theologians. 

To this we reply, that though the VidyS has the power of burning 
to ashes all Karmas, yet the illumined sage, who has harmonised his will 
with that of the Supremo Lord, allows Prarabdha Karmas to continue 
to produce their effects, in order to carry on the will of the Lord, and to 
spread His glory in this world. The sago allows the Vidyft to singe the 
PrSrabdha Karmas, but not to reduce them to ashes. Prarabdha 
Karmas of such a sage are like a half-burnt cloth, which retains its texture, 
and looks like a cloth ; but which at the slightest touch, falls into pieces. 
The wise sage is dressed in such a Prarabdha Karma, and carries on the 
activities generated by such Karma. This is what is meant by the 
phrase that the Prarabdha Karma is destroyed only by enjoyment. The 
author of the Sutra will himself explain this further in IV., 1. 15. 


SfTllA III., 4* 17. 

^ fl II I I « I II 

ttrddhva-retaljsu, of those who observe perpetual celibacy. 
Cha, and. Sabde, in the lFpani§ad text, ft Hi, because. 

17. lu the case of the celibates, the scripture itself describes 
their freedom from all Karmas, wheti the;;^ get Vidya. Tlierefore, Vidya 
is superior to Karma. — 44G. 


COMMKNTARY 

In the case of those particular kind of Parinisthita devotee.s, who 
observe the vow of perpetual celibacy, and who are possessed of mighty 
"VidyS, the scriptures mention that they are above the bondage of Karma, 
and may perform actions or renounce them at their will. That also shows 
that we must admit that VidyS is independent of Karma. The scriptural 
text referred to in this Sutra is the ByhadSranyaka Upanisad, III., 5. 1. 

5T ?frs?raTJiTf'm^ j spd 

WieftfJru ^ wnruR juiriit! 

»iT w ur fsra^Jirr m ft^r ur mwi 
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« mm: ^5T ^!fT«r5T *?^?ftS5=5T^T^ cr?ftf II X II 

TOTO II V II 


Then Kahola Kausitakeya said, '‘Ydjfiavalkya,^’ *tell me the Brahman which is 
visible, yet invisible, the Self (itman) who is within all 1” 

Yiljnavalkya replied : '‘This, thy Self who is within all.’’ “Which Self, 0 Ydjnavalkya, 
is within all ?” 


Y^inavalkya replied, “He who overcomes hunger and thirst, sorrow, passion, old 
age, and death. When Brdhmanas know that Self, and have risen above the desire for 
sons, wealth, and (new) worlds, they wander about as mendicants. For a desire for sons 
is desire for wealth, a desire for wealth is desire for worlds. Both these are indeed desires. 


“Let a Br^hmapa renounce learning, and become as a child, and after renouncing 
learning and a childlike mind, let him become a quietist ; and when he has made an end 
of quietism and non-quietism, he shall become a Br^hma^a, a Br^hina^a indeed. 

“By whatever means he has become a Brdhmana he is such indeed. Everything else 
is of evil” After that Kahola Kau^ttakeya held his peace. 


This shows that crossing the stage of learning and childlike simpli- 
city, a knower of Brahman goes above all Earmas, and remains, as. he likes. 
Similarly, in the Gita, III., 25 : 


flfiser wd i 

f 11 II 

As the ignorant act from attachment to action, O Bhdrata, so should the wise act 
without attachment, desiring the welfare of the world. 


This Git& text applies to the householder who occupies a position of 
authority and responsibility in his community, and to whom men look 
forward as their ideal. Such a Parini§thita devotee, even after acquir- 
ing Vidyt, ought not to renounce Karma, for his example would mislead 
society. It is only Yatis, or Orddhvaretas, or the perpetual celibates, who 
on getting Vidyfi may safely renounce all Karmas ; for they, not being in 
the society, their example is *^not likely to mislead the ignorant members 
of the society. Thus such is the glory of Vidy& that even when one acts 
as he likes, no sin touches him. The author next shows a different 
explanation of the above text, given by Jaimini. 


SUTRA m.. 4. 18. 

^ II ? I » I II 

Parftmar^am, (the ^ruti has) a favourable reference to (Karma). 
Jaiminib, Jaimini holds, Achodana, absence of injunction. 

Cha, and. Apavadati, forbids, ft He, because. 

18. Jaimini holds that the scripture not only enjoins Kaymn. to 
the wise, but reproaches those who renounce Karmas, and does not 



Bhdsya] 


IV PlDA, IV ADHIKABANA, Sk 18. 


631 


expressly prohibit Karmas (therefore, the text about Kftmachara refers 
to injunctive Karmas only).— 447. 


COMMENTA.RY 

The meaning of the text quoted in III., 4. 15, is that the wise sage 
has full liberty of doing as he likes those Karmas only which have been 
ordained as a rule. (The sage is not at liberty to do Karmas which have 
been prohibited). He has option to do in any way he likes the enjoined 
Karmas. tt does not mean that enjoined Karmas may be omitted altogether. 
Thus one of the enjoined Karmas is morning prayer or Sandhyl The 
ordinary men must perform SandhyS strictly, at the proper time, but an 
illumined sage may perform it at any time he likes. This is the meaning 
of Kfimachara 

Because the scripture itself shows that even the wise sage must 
perform Karmas, and it denounces those who have abandoned Karmas, 
therefore, there is no express text enjoining the renunciation of Karmas. 
The reason is this. Because the scriptures have reference to the wise with 
regard to Karma, and because it reproaches those who renounce Karmas, 
therefore, it follows that the true spirit of the scripture is not to teach the 
renunciation of Karmas nor we can infer the existence of any such rule 
“let the wise renounce Karmas.” The sense is this. The second verse of 
the iSavfi§ya Upani§ad which declares that a man must perform Karmas is an 
authority which enjoins Karmas even to the wise. Similarly, the ^ruti of 
the Taittiriyas which declares that “a man who renounces Karmas loses 
his progeny” is an authority reproaching those who have abandoned 
Karmas Reading these texts together, it is not possible to infer that 
there should be any text enjoining the abandonment of Karmas. Because, 
enjoining and prohibiting the same act simultaneously, is a contradic- 
tion not contemplated by the scriptures. Nor can you say that there will be 
no scope for texts which declare the renunciation of Karmas. In our view, 
those texts will find their scope in the case of cripples, blind men, etc., who 
.through physical or mental infirmity are incapable of performing Karmas. 
Therefore, the wise sage must undertake the performance of the Srauta 
and Smfirta Karmas, the various ceremonial worships taught in the Vedas 
and Smytis, and in this case latitude is given to him to perform them any- 
how. This is the meaning of the text Kenasyftt, YenasyStof the Byhadftranyaka 
Upani^ad quoted above. That text does not mean that a wise sage can renounce 
Karmas or perforrh them at his option. This is the opinion of Jaimini. 

Thus according to the opinion of Jaimini, the above text of the 
ByhadSrapyaka Upani§ad is an authority enjoining the performance of Karmas 
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and observing the rule of good conduct for all men. The author now shows 
that in his opinion the above text gives permission to do as one likes. He 
gives this meaning in the next Sutra. 


SrTRA TIL, 4. 19. 

ii ? i » > U il 

Anustheyam, (Karma) should bo practised. BMar^yanah, 

BMarSyana holds. S^mya, of eipiality. ^ Srateh, account of scriptural 
statement. 

19. (According to) B^daraya^a (the obligatory duties only) may 
be performed somehow or other, because there is equality according 
to authority (between the God-intoxicated devotees, who partially 
perform Karinas, and ordinary men who fully perform Karmas). — 448. 

COM3IEXTARY 

According to Badarayana, it is only those Karmas which are obliga- 
tory that a wise man may perform according to liis option ; that is, he 
should perform some part of it and omit other parts. Why do we say so? 
Because there is statement of equality. The text “Kenasyat yenasySt 
tenedyiSab’’ shows that the illumined sage performing works in any way, 
somehow, is equal to him who performs them fully. The above Byhadarariyaka 
Upanisad text clearly shows that there is -an equality between a sage perform- 
ing actions partially and between any other person performing them fully. 
How can a partial performer of obligatory Karmas be equal to the full 
performer of them? According to the opinion of Jaimini, this statement 
of equality is merely glorificatory, for unless a man perform Karmas fully, 
he cannot be said to be equal to one who scrupulously performs them all. 
If he leaves any one of those Karmas unperformed, he cannot be said equal 
to him who performs them fully. Jaimini explains this equality by saying 
that both are equal inasmuch as both perform the obligatory Karmas, 
though one performs it partially and the other fully. The full performance 
of Karmas is ordained for Svanistha devotee, such a wise man must perform 
all Karmas. The text reproaching the renouncement of Karmas applies 
to those men who have not reached illumination, but have renounced 
Karmas too early. Thus both texts are reconciled. And so for a truly 
illumined sage, belonging to the order of Parini^thita the performance of 
Karmas need not be entire. The law is fulfilled by him by the partial 
performance even of the obligatory Karmas. 
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Nor can it bo said that the texts teaching the I'eniinciation of Karmas 
are confined to physically incapable persons, because there are no such 
restrictive statements in those texts. Those verses declare that release 
is not to be obtained by Karmas or by olYsprings, etc., but by the 
abandonment of all Karmas alone. This general statement cannot bo 
restricted in the way that Jaimini would have it. 

soTiiA nr., 4. 20. 

11 \ I » I H O II 

Yidhih, and injunction, Ya, or. Dhilranavat, as is the case 

of taking (the Yedas) with, or as in the case of carrying, etc. 

20. Or the above text may be an injunction :liko the text 
about the study of the Vedas. — 449. 

The above text “Kena syat yena syrlt*’ may bo construed as an 
injunction regarding the illumined sage, just like tlroso injunctions which 
declare that a Brahmana child must be initiated at the ago of eight so 
that he may be able to studj^ the Yedas. In this view the above text is 
an injunction teaching that a sage belonging to the order of Parinistliita 
should perform all Karmas according to his will, but persons other than 
Parinisthitas should not do so, as says the Bhagavata Puraria: 

The wise do not perform the purificatory acts, the sipping of water, the bathing and 
other acts required by the law according to injunctions of the vSeriptures. They perform 
it according to their will ; as I, the Lord of the universe, perform all acts according to 
ray will, as a mere sport. 

This view is objected to in the next Sutra in tlio first part, and then 
that objection is answered. 

srTRA iir., 4. 21. 

^1 \ I « I H m 

Stuti-mStram, praise merely. [TpadSuat, on account of 

reference. Iti, so. Chet, if. Na, not so. Ai)ui’vatvSt, on 

account of the newness. 

21. If it be said that (texts such as tlio one about the 
performance of Karmas according to one’s will arc) mere glori- 
fications on account of their reference to the performance 
of Karmas ; we deny that, because the texts lay down a new 
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injuuctiou (for tlio performance of Karmas according to one’s 

Av ill).— 450. 

co.umh:n’tary 

Au ohjectoi’ says, tlio above text is not an injunction but a mere 

i'l or iti cation ot the illuinined sa^^e. As a person may tell one whom he 
loves, ‘‘Do as thou likest,” and by so saying shows merely his regard and 
love for tluit person, so wdien the Lord “A says, wise man may do as he 
likes,” it is not an injunction to the wise man to go and break all the laws 

of Ood and social conventions, but it only shows that the Lord has so much 

confidence in those persons that He tells them to do as they like, knowing 
full well that they Avill never do anything against His Avill. The statement, 
therefore, that a wise man may do as ho likes, is a mere glorification. More 
so, because there are express texts to the effect that a wise man must also 
pei'form Karmas. 

To this objection, we reply that the above text is not an Arthavada 
but a Yidhi or injunction with regard to the God-intoxicated sage to do as 
ho likes. Jt t(nichos something now not already taught before, and is, 
therefore, an Apurva Vidlii and not a Stuti. 

Xote : The argument of the objector may be thus put. The sentence ‘ Let a Jn^nin 
do as he likes” is a glorification only, and not an injunction, Because the Jnanin also 
is required to perform Karmas by the injunction contained in the verse ‘Kurvan eva,’ etc., 
of the IsAvdsya. To this objection the reply given is that there is no other text declaring 
the performance of Karmas according to one’s will for the Jnstnin. Therefore, when 
the Brhadjiranyaka Upanisad says, “A Jnttnin may perform Karmas as he likes” it must 
1)6 construed as an Apurvavidhi. All the Vidhis are of three kinds, namely, ApOrva Yidhi. 
Niyama Mdhi and ParisaiiikhyA Vidhi as defined in the following verse : 

^ SIIh) II 

“An Apurva Vidhi is one which makes an original statement not to be known by any 
other means. A Niyama Vidhi or a restrictive rule enjoins the performance of one of the 
two alternatives. A Parisaihkhya enumerates cases to which certain rule applies.” For 
example, “let him worship daily with the Sandhya worship” or “let a person desirous of 
acquiring heaven, perform the sacrifice called Jyotisl;oma.” These are Apfirva Vidhis, 
because a man would not have found the necessity of performing Sandhyd or Jyotisfoma, 
merely by his reasoning or his natural inclination, but for the teaching of the scriptures. 
By no other means he would have known that the Jyotistoma is a means of procuring 
heaven. Therefore, these are Apurva Vidhis. That which ordains or restricts a man to 
one of the two alternatives is a Niyama Vidhi. Such as, “a person must approach bis wife 
in the season.” This restricts a man to a particular time. A man, by natural inclination, 
would approach his wife ; but if through want of it, he neglects his wife, this rule enjoins 
him not to do so. Similarly, “let him cleanse the rice of its husk by pounding it,” is a 
Niyama Vidhi. For the husks may be removed by process other than pounding ; but the 
rule confines one to pounding. Similarly, “Five-toed animals may be eaten” is a Parisam- 
khyfi Vidhi. It does not lay down any injunction as to the eating of five-toed animals, but 
if one wants to eat such animals, he is confined to such of them as are mentioned in 
Manu. V., 17 and 18. 
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11 ?c II 

Let him not cat solitary or unknown beasts and birds, though they may fall under 
(the categories of) eatable (creatures), nor any five-toed (animals). 

The porcupine, the hedgehog, the iguana, the rhinoceros, the tortoise, and the hare, 
they declare to be eatable ; likewise those (domestic animals) that have teeth in one jaw 
only, excepting camels. 

Thus all live-toed animals, like monkey, etc., are prohibited foods ; but an exception 
is made in favour of six. The rarisamkhyd is a pcnnitisire rule, rather than an injunction. 

siTRA HI., 4. 22. 

II \ \ 'S \ \\ II 

Bhava, devotioji, love, absorption. Habdat, on account ol words, 

and. 

22. And because of the text (of Muijdaka Upanisad 111., J. i) 
declaring that there is absorption in the Lord. — 451. 

(.OMMKKTAKV 

]a the Mui.K.lakii UpanisaJ, Ilf., 1. 4, we have the followiug ; 

sinirt aj: i wirtrarifs 

flSIWT II V II 

For the Lord shines forth in all beings and senses, knowing this the wise ceases 
from useless controversy. lie contemplates on the Lord, enjoys the bliss of If is company, 
(and when out of trance) is active in performing works of the Lord— such a .Jivan-mukta 
is also the teacher of those who are seekers of the knowledge of Brahman. 

In the above text we find words denoting Bhava, sucli as Atnia-krMa, 
Atma-rati, etc. The word Bh^va means intense love, and words Kati and 
Prenia are its synonyms. The sense is this, the Parini.sthita (lod-absorbed 
devotee, has not the time to perform Karinas, because of his contemplation 
of the Lord. Therefore, such a person may perform Karmas only partially, 
and somehow or other, for the sake of society, and not because it is necessary 
for him to perform it. This also shows that Brahma-vidya is independent 
of Karma. 

In the next Sutra the author himself raises the doubt wliethor the 
stories related in the IJpanisads about (rod-absorbed persons and other 
seekers of Brahman are not mere Pfiriplavas or episodes to be recited at 
stated intervals during the year occupied by the ASvamedha sacrifice. 
Having raised the doubt in the first part of the Sutra, he answers it in the 
latter half. 
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KLTRA III., 4. 23. 

II ^ 1 « I II 

Pariplavarthah, for the purpose of filling up the time ; pas- 
times. Iti, so. Cliet, if. ^ Na, not so. Vi^esitatvSt, on 

account of their being sjiecified. 

23. If it bo said that the stories told in the Upanisads are for 
the purpose of Pa,riplava, we reply this is not so, because the Parivlava 
stories are certain specified ones. — 452. 

('03LMKNTAKY 

In tlie Upanisads like the Brhadaranyaka and the rest vve find stories 
like the following : “Yfijnavalkya had two wives, Maitreyi and K^tyayani'’ 
(Br. Up., IV., 5. 1) “Bbrgu, the son of Abanina, approached his father Vanina 
and said, ‘teach mo, sir, Brahma-vidya’.” — (Taittiriya Upanisad, III., 1). “Pra- 
(ardaua, forsooth, the son of Divodasa came to the beloved abode of 
Indra.’' — (KaUv^ika Upanisad, HI., 1.) “There lived once upon a time JanaSruti 
Pautr^yana who was a pious giver, giving much and keeping open house.” 
— (ChhSndogya Upanisad, IV., 1. 1). These and similar stories are related in 
tlu^ Ui>anisads with regard to Brahma-vidya. The doubt arises, are these 
stories told in the Upanisads for the purpose of P^riplava, to fill up the time 
occupied in the performance of A^vamcdlia ceremony or are they meant to 
establish the glory of Brahma-vidya ? The Purvapaksin says, they arc 
Pfiiiplava stories, because all stories are enjoined for the sake of Pariplava, 
and in storytelling, the literary skill is the chief point kept in view ; the 
story-tellers attacli more importance to the words of the stories and a minor 
importance to the teaching contained in those stories (in other words, the 
stories are meant to amuse and not to instruct). Therefore, the Brahma-vidya 
taught in these stories, are merely Arthav^das, like other Mantras which stand 
in a complementary relation to sacrificial performances. These stories 
are, thei'efore, of no importance in themselves, except as complementary 
to iCar^mas. Therefore, when their intrinsic importance is thus totally set 
aside, consequently tlic Brahma-vidy^ taught in such stories becomes much 
loss important. 

To the above objection, raised by the Purvapaksin, the author of 
the Siitra says: “It is not so, because (Visesitatvilt) certain stories only are 
specified in the Scripture? as Pariplava and the Upanisad stories are 
not among them.” The Scriptures specify certain definite stories as 
P^riplavas : the Brahma-vidyfi stories arc not included iu them. Thus 
under the heading “Ho is to recite the Pariplava,” the Scripture men- 
tions “the Moriaa like those of Manu, the son of Vivasvat, the king.” The 
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Scripture says : “On the first day the story of Manu, Vivasvat’s son, vShould 
bo recited ; and on the second day, tlic story of Indra, the son of Vivasvat 
the king, should be recited ; and on the third day the story of Yaina, V'ivas- 
vat's son the king, should be recited,” and so on (see Satapatha Br&iimaija, 
XIII, 4. 3. 3'. Thus the particular stories whicii are to bo recited in the 
Pfiriplava arc specified in the Scriptures. Every story found in the 
Br^linianas is not Ptiriplava. Had every story been a Pariplava story, the 
Scripture would not liave specified that on the first day the story of Manu 
should' be recited ; on the second day the story of Indra ; and on the 
third day, that of Yama. Since all tales were alike, the injunction about 
these particular tales would be useless, 'llierefore, when the Scripture says 
('ISarvany akhyan^ni pariplavo saiiisanti’) “all stories are recited in the 
Pariplavas,” the word “a//" does not mean every story in general, but only 
nil those stories which arc mentioned in the Chapter of Pariplava. 
Therefore, the stories mentioned in the Vedanta portion of the Bnihmai.ias 
arc not Pariplava stories. 

SL’TUA III., 4. 2-1. 

11 ^ I » I X » 11 

mi Tathii, similarly. ^ Cha, and. Ekavakyata, unity of con- 
struction or of statements, or that of sense. Upabandhat, because of 

the connection. 

24. Therefore this being so (the Vedanta stories teach Brahma- 
vidya) ; because of their coherent connection (with the statements 
about the Self, and the Vidyas). — 453. 

COMMKNTARV 

Since the stories of the Vedanta are not for the purposes of the Pari- 
plava, it i®, therefore, proper to construe tliern as corroborating the 
Brahma-vidya, in tlie immediate connection with which they are recited. 
Their object is to make it clear to our understanding in a concrete form, 

. the Yidyas taught in other portions of the Upanisads, in the abstract. 
Why do we say so ? ‘Ekaviikyatopabandh&t.’ Because of their syntacti- 
cal connection with the Yidyas taught in the succeeding passaps. Thus 
in the story beginning with “Y^jhavalkya had two wives, etc., we find 
immediately following, in that very section, the VTdya taught about the 
Atman in these words (Byhad. Up., IV,, 4. 22) : Ihe Atman is veiily 
to be seen, to bo heard of, to be meditated upon.” Since these stories arc 
immediately preceded or succeeded by instructions about Brahman, we 
infer that they are meant to glorify the Vidya and are not Pteplava stories. 
Just as the story about “Ho wept” standing in pro.ximity to Karma is 
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rightly interpreted as glorifying the injunctions about sacrificial performance 
in relation to which such stories arc related. As those stories, glorifying 
Karinas, are not Pariplava stories, so also the Upanisad stories are not 
PAripIava stories hut, on the other hand, standing in proximity to 
injunctions about Vidya, tliey must bo interpreted as glorification of the 
Vidya ; because the rule of construction is the same hero. The sense is 
this. The Vidyfi is veril}'' an independent means of producing (or causing 
the lulfiliiKMit or attainment of ) the highest end of man, namely, of 
liroducing or bringing about tlie final release. And because it is so great, 
therefore, great souls like Y^jnavalkya and the rest have devoted themselves, 
wtth great eftbrt and might, to its cultivation. The stories are told in 
order to facilitate tlie understanding of those abstruse subjects, and they 
are eminently fitted to subserve that purpose. In fact, the Scripture itself 
says : “He who selves his master understands tlie YidyA” The stories, 
tlKTCforo, sc'rvc th(‘. purpose of teaching reverence for the master. Thus also 
the Vidya is independent of all Karmas. 

srriJA HI., 4. 25. 

ii ^ i « i Vi ii 

Ataljova, for this rciason. ’g C\nu and. Agui, fire. 

Imllianfuli, kindling and jievforming sacrifices* etc. Anapeksn, no need. 

25. And, therefore, there is no need for the lighting of 
file sacred fire and so on, for tlui sage who knows Brahman.— *454. 


rOMMi:NT\KV 

For this r<‘aMm, namely, because it has b<‘en established that Vidya is 
independent, therefore, she does not stand in need of tilie lighting of the 
sacrificial tire and other ceremonial works, in order to manifest her fruits. 
TIk^ theory, therefore, that knowledge and work must bo combined in order 
to jiroduce !Mukti, is luueby set aside. Vidya alone fs sufticieiit for that 
purpose. 


Adhikamna V. 

Having thus described the power and glory of VidyA the author 
now begins to specify the marks which are the characteristics of the person 
who is entitled to get tiiis VidyS. Unless a person possesses these quali- 
fications, ho cannot benefit by the study of the Vidy^s. Thus the Brhad- 
dranyaka Upnn).<^d, IV„4. 22, declares: “Him HrAbinanas seek to know, by the 



Bh&^a\ ir pADA, V APHlKARAIy'A, Sk 26. 639 

study of tlu' Vedas, by sacrifice, by gifts, by penance, by fasting.’' This 
passage lays down some of the necessary qualifications. In IV., 4. 23 of 
the same, the following additional ({ualifieations arc laid doun : 

“He, therefore, that knows it, after having become (juite subdued, 
satisfied, patient, aftd collected, s(‘es Self in the Self, sees all as Self. Evil 
does not overcome him, lie ov(*rcom(?s all evil. Evil does not burn him, 
he burns all <»vil. Froo fn)m evil, free from spots, free from doubt-, he 
becomes a (true) Brahmana : this is the Brahma-world, 0 ICing" — thus spoke 
Y naval kya. 

We give tlu) original of these two Bi/had^ranyaka texts below : 

grg4qf?ni 

g?^T5?iT?‘^qiraR qirqf^ q^jyf^r ^ 

Xo\v the first text sliows that sacrifice (Yajna), gifts (Dana), penance 
(Tapa<), and fasting an* necessary (pialifications together with the study of 
tlie ^'edas. The s(‘cond passage shows that Kama (control of thought), 
Dama (control of conduct), Uparati (tolerance), Titiksa (e.iduraiunO and 
Kamrulhana are the necessary () ualifieations, and ar*» tlu^ subordinab^ 
members of the Vidya. 

Doiihi : Now arises tlic doubt: Are both tlnse sets of (jiialifications 
necessary for the origination of Yidyu, or only one of them or noiu^ ? 

Purrapalcm : The Purvapak5§in says that none of thes(? ((ualifica- 
tions is absolutely essential for the attainment of Vidya. Fudting tbo right 
('luru is the only necessary thing. As says th(» Chliandogya llpanisad (VI., 
J4. 2). 'xUdiaryavaii puruso v('da,’ ‘He knows Brahman who has found a 
teacher.’ This and similar texts prove that the finding of th(i teacluT is the 
chief essential in aeguiring Vidyfi. 

. Siddhania: This view is refuted is the next Khtra. 


sCtky III., 1. 2f). 

^ lU I S' I 


Sarva, of all. Ajwksl, tlioro is need. (-'lia, and. 

Ynjnftdi, for sacrifices and others, Srutih, there is tlio Vc-dic statement. 
AAvavat, as in the case of tlio horse. 

20. All these q ualifieations are necessary, because the 
Sruti mentions sacrifices, etc., as necessary qualifications. They 
are like the horse (which is necessary to accomplish a journey ; 
though on finishin/r it, he is no Ion;?er necessary). — 45r>. 
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roMMKXTAJJV 

Thouj^li Vidya is independent of all works in the manifestation of 
her fruits, yet for lior oi%ination she is dependent on all these works, such 
as sacrifices, gifts, etc. Why ? Because the two texts of the Byhad^ranyaka 
Upanisad given above sliow expressly that for the origination of Vidya these 
(jualifications are absolutely necessary. The author gives an illustration 
of this. As in order to accomplish a journey, a horse is necessary, but on 
its accomplishment it is no longer required, so for the origination of 
Vidya tliese Avorks are necessary, but after she has once originated, they 
are no longer necessary. 

If Vidya can be originated by sacrifices,, gifts, ])enance and fasting, 
what is the necessity of other (jualifications like Samu (control of thought) 
Dama (control of conduct), etc. ? To this the author implies in the next 
Hutra. 


scTRA nr, 4. 27. 


I 

Sama, calmness, pcmc^o. Dama, control, or subjection of the senses. 

Adi, etc., and others, syi: ITpotah, possessed of. g Tu, verily, certainly. 

Hyrit, he should b(\ 'Patha-api, still, all the same, g Tii, but, also. 

g^lTad, of them (Sama, Dama, etc.), Vidheh, Ixicause of the injunction. 

Tad, of that (knowledge). Augataya, on account of their being a part. 

Te§§m, of thorn, (Sama, Dama, etc.). Ava^ya, necessarily, 

Antiisflieyatvat, because they must bo practised. 

27. But th(' control of thought and of conduct and the rest 
must be acquired (though Vidj^a ma.y originate by sacrifice, etc., 
also), Irecauso there are express injunctions for these, stating that 
they arc auxiliaries of Vulva, and must on that account necessarily 
bo accomplished. — 45G, 


< OMMKXTAUV 

The two ‘'Til’s'’ mean “verily” and “but," respectively ; and are 
employed to remove the doubt above raised. Though it is true tliat 
sacrifice, gift, penance, and fasting purify the heart of man, and fit him 
to acquire Vidyfi, still the seeker of Vidy^ must acquire' also the moral 
qualifications of Sama (the control of thought), Dama (the control of 
conduct), etc. Why V Because these also are enjoined as auxiliaries of 
Vidyfl. The above text of the Bv^^dS^nyaka Upanisad expressly enjoins the 
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acquiromcnt of tlioso moral qualitioations also. And sinco they are so 
(Mijoined, they must noeessarily be aoeoinplishod. Tlu^ result is tliat 
both sets of qualiticatitjns, th(^ physical^ like the sacrifice, penance 

and fasting:, and mi>raf like the Sama {tlu* control of iliouixht), Dama 
(the control of conduct), etc., must be acipiired and i>erfi>rined. The 
Hrst s(‘t is Bahiransa or (‘xternal, the second s(‘t is Antnran^u or 
internal, qualification. The word Adi 'and the rest) nnmtionod in the 
Sutra imlicates that qualifications like thi'se of truthfulness, silent repetition 
of tlie Mantras, (‘to., nnaitioneil in the dijuasa Adhikarana (f., 1. 1) 
as (piot(Hl from Mundaka U])anisad ami Manu Smvti at pa^’*' 7, must also 
bo included aniun.u: the necessary (pialilicaiions. Thus the asjnrani after 
the Brahnui-vidya, must poss(*SN all th(‘se qualifications of truthfulness, 
generosity, asceticism, celiliacy, indi1VeremN‘ tn worldly i»bie(ds, fasting, 
control of thouglit, control of conduct, tolerance, emlnraiu^c, faitli, eiinilibrium, 
compassion, etc. 


idlukarana VL 

'Flic author now baiches that tliough an illumin(‘d sage has full liberty 
of action, yet he must not commit sins or do in'ohibited acts. Thus tlien*, 
is a following Sruti : 

If a knower of Brahman eats any food cookoil by anybody ho remains as pure as 
h€| was before, his lustre is not diminished. 

Notf' : In the ('hhandogya r])aiiisad, V., 2. 1. it is also said : ‘ To him who knows 
this, there is nothing which is not food”; and in the ih'haddranyaka ^q)n^i^^ad, JV., 1, 14, 
it is said : “By him nothing is eaten that is not food, nothing is received that is not foo<l.’’ 

" Doubt : Hen* arises the doubt : Are thosi* texts an injunction, ordering 
the illumined sag(‘- to (tat all food, or are tlnty mer(*Iy permissive; allowing 
him to eat such food, if he likes ? 

PiirvapaJcm : This is an original statcnu*nt regarding the I'ati ng of all 
kinds of food, a statement not to lie inf(‘rr(*d by any otlu^r proof ; hencf^ 
it is an injunction, ordering the sage, to (‘at all kinds of food, It is an 
Apflrva Vidhi and is auxiliary to Vidva like Sama, Darna, etc, 

Siddhdntn : This view is set aside in the m‘xt Sutra. 


sCtra nr., 4. f'S. 

ii ^ i « i ’c ii 

^ Sarva, of a!L Anna, food. Anumatib, permission for. 

Cha, and, indeed. Prilna, of life. Atyaye, at the time, (where 

B1 
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thoK' is risk) of (fcpartnro or loss, Tad, that. DarSanSt, being stated 

in tlM^ Stistras. 

28. The pennissioii to eat all kinds of food, is given only 
under the eii’cuinstanees of danger to life, bccaase tlie Scripture gives 
only such examples. — 457. 


('OMMKNTAKV 

I’he word ‘and'’ has the force of “only" liere. The texts like those 
given above are permissive only. They allow the wise man to eat food, 
cooked by anybody, when there is djiriger to his life, from not getting 
the lawful food. Why do \V(' say so ? Because the examples given in 
the Scriptures sIjow that it is i'l cases of extreme necessity only that the 
nil(^ of lawful and unlawful food is sot aside. Thus in the (^hhandogya 
Upanisad (I., 10. 1-3) we find the following {see page 49 also) ; 

When (the crops in the land of) the Kurus were destroyed by hailstones, Usasti 
Oh^krfiyapa lived a-begging with his young wife at Ibhya-griima. Seeing the Lord of 
Ibhya eating beans, he begged some from him. 

(The master of elephants) said to Lgasti : “I have no more except these, which arc 
placed before me for eating.** TAasti said: “tJive me then some of these.*’ He gave 
him some of those, and said : “Here is some water to drink, in this bag.” Usasti said : 
‘T shall drink impure water, if I drank what has already been drunk by another.” The 
master of elephants said : “Are not these beans also impure, as I am eating of them 

Usasti rci)lied : “No, (these beans should not be considered unclean) because without 
eating them I cannot live ; while the drinking of (your) water (is not an absolute necessity 
and) depends on my pleasure (for it can be obtained everywhere).” Usasti having eaten 
himself, brought the remainder to his wife. I5ui she had already eaten before, therefore, 
she took them and put them away. 

From s(?cing how (^haknxyana condiicbnl himself in those hard 
times, wo infer that it is poi'iuissive to every one to take the food, which 
is otherwise unlawful, in times of distress, when life cannot be other- 
wise maintained. Ch^krilyana took the leavings of the food of the 

elephant-driver, becaiisi' lie could not have maintained himself without 
such food ; l)ut lie refused to tak(‘ tlio water already drunk by the 
elephant-driver, because there was no water-famine, and water could have 
been obtained easily. The story further shows that the next morning 

he ate the same food which was now doubly unlawful, for it \^as not 
only the Uchchhii^ta food of tiio elephant-driver, hut it was the Uchclihi§ta 
of Ch&krdyana himself. The sage Ghakr^yana eating thus the leavings 
of the food, was still so sacred and holy that he was the head officiating 

priest in the great sacrifice which the king of that country was per- 

forming. 

The other passages of the Upanii^ad relating to food should be explained 
in the same way. 
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snin Ml., 1. 29, 

II ^ t « I He. II 

Abadliat, tlicn^ bein^ iio liann. or on account oi noii-sublation. 

^ Cha, and. 

29. And because the lH*art of tht‘ sage is always pure, there is no 
obstruction to his knowledge by taking such food. — 458. 

COMM i:\TAWY 

Unlawful l(K)d, as a ireneral rub*, clo^^s iho uiKb*rstunding and 
obstructs the clear workiujj^ of tin* intellect. But in tie* case of the 
sage, whosi* heart is always pure, and intell(*et, kcjon, tlu^ taking of sucl» 
food does not obstruct tin* working of liis brain, and his knowledge* 
remains as pure us cvi*!’. 


scTKA in.. 4. dO. 

ii 5 I I \ o 11 

A|)i, aNo. Sinnryatc, it is seen in th<‘ Hinrtis. 

<‘)0. Tlio Sinrti also toaclins tlio same (that in times nf distress 
unlawful food may bo eaten). — 4511. 

I'OM.MKNTAKY 

Mnnu, in 101 and tb<' .subsequent versus ^ives such pevinissiun 

with illustrations 

sftftfirPlJJUI'fsfr jftswfti I 

^ fticzlit II ^o'i II 

f5^ra5i«S3f^a: i 

j| • ti^ 'lf3?ft«Kin=^t:n.ii hov ii 

awimi h n » 

^4nf: HfTtniT: II u 

■^jr®raf«niti?ur ii ho- ii 

He who, when in danger of losing his life, accepts food from any iierson whatsoever, 
is no more tainted by sin than the sky by mud. 

Ajtgarta, who suffered hunger, approached in order to slay fhis own) son, and was not 
tainted by sin, since he (only) sought a remedy against famishing. 

Vdmadeva, who well knew right and wrong, did not sully himself when tormented 
(by hunger), he desired to eat the flesh of a dog in order to save his life. 

Bhandvdja, a performer of great anstenties, accepted many cow.s from the car|>entor 
Bitlhu, when he was starving together with bis sons in a lonely forest. 
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Visv^mitra, who well knew what is ri^i^ht or wrong, approached, when ho was torment- 
ed by hunger, (to eat) the haunch of a dog, receiving it from the hands of a ChanfUla, 

Tims the Manu Sinrti permits all men, whether learned or ignorant, 

spiritual or worldly, to take tiie food cooked by all men, without regard 

to their lawfulness or unlawfidiu^ss, in times of distress only and not always. 
Therefore, when the Upanisad says that the sage may cat all kinds 
of food, it must he interpreted as meaning that he may eat all kinds of 
food in times of distress only. The ti\t of the Upanisad should not be 

construed as an injunction in favour of eating unlawful food. It is no 

])art of the Sadhana or spiritual practice, that the sage should go out of 
his way and eat all sorts of food. 

iVb/(?“*This is in answer to those who aay that a Brahmavit being a lover of humanity 
ahould take food cooked by all men, and should not observe the S^stric injunctions against 
taking such food. A Brahmavit can no doubt counteract evil elfects of such food, but why 
should he waste his energy on it ? He may no doubt drink wine, eat meat, take all sorts 
of drugs, and not bo the worse for it, but he does so at his own risk. He breaks the law 
unnecessarily. 


sC’Yitx iij., 1. 31. 

II I I \ ni 

iSabdali, there is a scriptural statement, -r (Jfui, and. Atah, 

hence. Akamachfire, as to non-proceeding according to liking. 

31. Therefore, the Scripture teaches that a sage should not act 
according to his will in matters of food, disregarding tlie Sastric 
injunctions. There is a text to that effect— 460. 


COMAIKNTAIJY 

Sinc(' permission to taki^ all kinds of food is given only in times of 
distress, it follows that in ordinary times, the wise man should not act in 
oppo.sition to the scriptural injunctions. There is a scriptural text or 
passage to that effect also. In the Chhandogva U])anisad, VIL, 26. 2, we have 
the following : 

Olean food leads to clarity of intellect. The clearness of brain conduces to firm medi- 
tation. When meditation is firm there is vision of the J^ivine and all ties are unloosened 
completely. 

This text of tlie Chlifindogya Upanisad is a chw prohibition of libertinism 
in inattoi's of food. Therefore, the permission to take all kinds of food 
being confined to tiniCKS of distress only, it follows that in ordinary times 
one must observe the Stetric injunctions. 
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Adhikarana VII. 

Ill tho opening section of this PMu, it has been shown that the seekers of 
VidyS (Divine wisdom) arc of three sorts, Svanistha, Parini§ti'ita and Nirapekija. 
J^ow tlio autlior trios to answer tho ((uestion, how for these devotees must 

observi' tiic rules of caste and orders and whetlier they can observe 

them or not, after tlioy have attained the Divine knowledge. Ho first 

e.xamines a case of tlu^ Svanistha devotee. In the Kau^ilrava Sruti we have 

the following : 

gfir3ifrJTiJi?^l»iivg3jta II 

Even after the sage has obtained the vision of this Atman, he must perform Karmas 
(ceremonial works), without raising any doubt, because he will get thereby increase of 
bliss of the Helf, in a well-regulated order. 

Donht : There arises the following doubt witli regard to this Sruti : 
Should tlio Svanistha devotee, who has obtained Divine knowledge, perform 
ceremonial works or not ? 

Purvapaksa : The object of all ritualistic Karmas is to obtain Vidy& or 
J)ivino knowledge; and when timt is obtained, where is thou tho necessity of 
performing Karmas again ? It is a general rule that when tho result is 
obtained, the previous acts are discontinued (when the food is cooked, the tiro 
is no longer kept burning^ Therefore, when Yidyu is gained, the Karmas 
sliould not be performed any longer. 

Si(1dhd?)ta : The works of tho AArainas must be performed oven after 
the attainment of Yidya, as is shown in the next Sutra. 


suTWA nr., 4. 32. 

11 ^ I » I f ^ II 

Yihitatvat, they being enjoined. .\^rama, of the Afiramas 

or the stages. Karma, the duties, wfq Api, also. 

32- The works peculiar to one's stage in life most be performed 
also, because they have been so enjoined. — 461. 

('OM51ENTARY 

Tho force of the word “also'’ is to indicate that not only the A^rama 
Karmas should be performed, but also the Varna Karmas, or duties peculiar 
to one’s caste, must also bo performed by tire perfected sago- It, 
therefore, follows that both kinds of duties must bo performed. AVhy ? In 
order to increase the Divine knowledge. Because tho scripture enjoins that 
even after the acquisitidli of Yidya, the Karmas must be performed to increase 
that VidvS. 
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[Oavinda 


Now this injunction for performing Karmas even after the origi- 
nation of Vidya, shows that Jh^na and Karma, knowledge and work, 
must bo always combined, and that VidyS is the combined result of 
both ; and that reloaso is obtained, not by VidyS alone, but by the com- 
bination of. Vidya and Karma. This doubt is removed in the next 
Sutra. 


SUTHA lU., 4. 33. 

II ^ « I II 

Sahakaritvena, on account of co-operativeness. ^ Cha, and. 

3r>. The Karinas are to be performed, not as leading to release, 
but as co-operative towards Vidya. — 402. 

OOMMKNTAKY 

'riie Svanistha devotee performs Karma aftei* tin? origiuatioii of 

\’"idy^, not because Karrnas are causes of Mukti, but because they art‘. 
handmaids of VidyS, and are co-operative towards Vidy^. Because we 

find in the Upanisads that it is after the origination of VidyS that the 
Karrnas arc re-ordained. For example, the Upani§ad says (Tam eva viditv^) 
“having known that'’ (tliey get Mukti \ Bo it is after knowledge that 
Mukti comes. Thus, wliat the scripture teaches is this. The Svani^tha 

Adiiikari first performs the special duties of his caste and order 

with the sole object of gaining the higher Self. He does not perform 
these religious duties with any lower motive. After performing works 

in this .spirit, with the Supremo Self as his goal, he gets Vidy^ or Divine 
knowledge. When the Vidya is thus originated by the due performance 
of those Karinas, he still goes on performing them in order to increase 
that Yidy^. The Karrnas performed after the origination of Vidya are not 
opposed- to Yidyfi, and the V^idya has no tendency to destroy such 

Karrnas, because there is no such conflict between Vidy§l and Karma. 

The Karrnas generally lead to Svarga. When the devotee performs 
Karrnas, even after the origination of Vidya, he does so in order to 
experience the varieties of Svargic delights. Though the. result of V^Jy& 
is release, and that of Karma is Bvarga, there is, however, no such conflict 

between these two, so that the performance of Karma after Vidy^ should 

efface the effect. In the B^hadaranyaka TJpanisad, L, 4. 15, we have the 
following text declaring that the Karma (or religious worship) done by a 
man who knows Brahman, produces imperishable result : 
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fpg?^ II ?S( II 

Now if a man departs this life without having seen his true future life (in the Self) 
then that Self, not being known, does not receive and bless him, as if the Veda had not 
been read, or as if a good work had not been done. Nay, even if one who does not know 
that (Self) would perform here on earth some great holy work, it will perish for him 
in the end. Let a man worship the Self only as his true state. If a man worships the 
Self only as his true state, his work does not perish, for whatever he desires that he 
gets from that Self. 

Thus this text of the Brhadarnnyaka Opanisad expressly states that the 
Karma of that man who lias obtained Divine knowledge is never exhausted. Nor 
can it be said that these Karinas are like Kamya Karinas, performed by the 
oi’dinary worldly men in order to gain heaven, 'rin^y differ from tfio Ktimya 
Karmas in this, that the wise *^vanistha does not porfoim them with the 
motive cf going to Svarga, but they are all performed as an offering to 

the Lord, and his going to Svarga and expm'iencing its varieties is also 
to serve tin' Tjord and study the works of the Lord, as found in 

heaven. Tlie yvanistha sage reaches Brahman, and it is only as an 
incident that he sees Svarga and other tilings. As a man going to ii 
village may touch the grass on the roadside (casually and incidentally, 
so the ftvanistha devotee, while lightly touching the joys of heaven, 
continually progresses towards Brahman his goal ; and Vidya, with her 
handmaid the Karma, causes the experiences of heaven and the rest, 

and by her own power she carries the devotee to the highest abode of 
Brahman. This is the sense of the Scripture where it says Tam vidyd, etc. 
The determination of the Svanistlui also to (experience the varieties of 
Svarga must b(‘ understood in this light. 

Moreover, the seeker of Brahman may not have any desire of going 
to Svarga at all ; but Vidya carries oven such a person to Svarga, in 

order to test whether lie is really fit for divine knowledge, whether he 

has got the true VairSgya or not. In such a cas(\ Vidy^ liersolf 
carries a man to Svarga. The Nirapeksa devotee performs no Karmas, 
^aud naturally he ought uot to go to Svarga; hut (.wen he is carried there 
by Vi(iva alone, in (wder to see whether he is a true Nirapeksa or not : 
and whither he is fascinated by the delights of the heaven world or 

not. Therefore, the Scripture says, ‘The sage verily sees everything.’' 
This power of VidyS does not contradict the statement that Vidya 

leads to Mok§a. 

Note.--.The Svanistha has no real Kamand or worldly desire. He is Mumuksu or 
yearning after liberation. He prays to his Lord in this way: “Let the Supreme Self, 
propitiated with my Niskilma Karmas (works performed without any selfish desire), give to 



64 K VEDlNTA-StfTRAS. TII ADHYXYA, [Oovinda 

me throu^^h f£is p;racG, the (Vidya) knowledge of His Self. And may that Vidya l6ad me 
to the Supreme Self, showing me in the way, the heaven and its delights.” Thus Vidya 
is really the giver of heaven to Svanistha devotees. The heaven not being the goal of 
the Svanistha, but merely an incident of his journey towards God, the Karmas done by the 
Svanisthas cannot be said to be Kfimya Karmas. 

The Devas examine the neophyte. Vidya tells them, ‘T) Devas ! examine whether 
this devotee is a true Nirapeksa or not.” Thus it is at the command of Vidyd, that the 
Devas place all sorts of temptations in the path of the devotees in order to test the 
strength of their devotion and Vairjigya. 

Vidya certainly, by herself, neither gives heaven nor examines the 
devotees; because those are things below her, and unworthy of her 
greatness. Vidyd, the supreme lady, whose essence consists of pure 
existence, intolligonco, and bli^ss. does not demean liersolf by giving to her 
devotees lieaven, etc. She brings about that effect tlirongb the jnediiini of 
lier servant, the Karma ; and thus the Svatiisflia devotees enjoy tlie 
pleasure of the Svargic regions. But there is a great difference between 
the Svarga of the Svanistha devotees, and that of the ordinary good man. 
The Svarga of tho Svanistha is unperishing. He never falls from it into re- 
incarnation. Hence it is said ‘Na tasya karma ksiyate’ — his work never 
perishes or gets exhausted. The Svarga is merely a halting stage towards 
the home of tho Lord. But in tho case of ordinary good men. the merit 
gets exhausted by enjoying the pleasures of Svarga and they come back on 
earth after a certain period. 

In the case of the Nirapeksas, VidyS herself somotiines gives tliem 
Svarga in order to proclaim to all the denizens of heavrm, the uiiseliish 
love of that devotee, and thus is fulfilh^d the saying — ‘Sarvain ha paSyah 
paAyati' — the wise sees everything (including heaven also). 

The Karmas performed by the devotees of tho Svanistha class, after 
the origination of A^idyS, together with tho Prarabdha Karmas of such 
poisons, performed before such origination, carries thorn to Svarga. It is 
these Karmas, winch in their case produce Svarga. Thus two things 
co-operate in the case of the Svani^ia in producing Svarga:— namely, 
the Punyam of the Karmas performed after the origination of Vidy^, and 
the Prtobdhanx or the stored Karmas of the time before such origination. 
Leaving these two sorts of Karmas untouched, Vidya burns up every other 
Karma of the Svanistha devotee. In the case of the Pari nisthit»^devo tee, 
however, Vidy& burns up the Sauchita Karmas only, but does not destroy 
their Prfirabdha Karmas. In their case, she loosem the effect of the 
Kriyam&na Karmas. In the case of the Nirapek^a devotees, Vidyfi bttrm 
tip totally all Safichita Karmas, except the Pr^irabdha. 

Thus YiAyt is independent in producing her results, Karma is 
merely her handmaid and co-operator. 
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Adh ikamna VFIL 

N'ow \N<‘ vshall o\amin(i tho Piirinisthita wo did in 

the case of tlie Svanistha dovoh'o. In the t^panisad (Mandaica, IFT., 1. 4), 
wo have the following: : 

I 

'rhc devotee is o?io who rcvf'ls in the Self, be delights tn the Self, and having performed 
his w’orks (truthfulness, penance, meditation, etc. ) he rests, firmly established in Brahittflin, 
the best of those who know Brahman. 

This show‘s that the Parinisthita nui>i inndonii the duty of his casto 
and order (\^arna and A^raina) for the salc(‘ of the society ; because the 
text saj^s he is KT’iy«avan, and he must also perforin tlie duties of devotion 
to the Lord (Rhagavad Dharnia), because the same text says that he must 
rrvel in the Self, and delighf in the Self ; and tliis he must do out of 
]o\e for Rod. 'Finis ho has two functions. One, tlie obsiu’vaneo of the 

rules of cash' and order for the sake of the society in which lie is born, 

ar.d secondly, to perform tlie duties of ITpasana, out of the love which he 
bears towards tlie Lord. 

Doubt : Here arises tlu' doubt : Must tin* Parini§tihita dov^otec 

perform these twofold duties, simultaneously ? or successively ? or must 

he reuounco the first, and confine himself to the second set only V 

Purvapaksa : The simultaneous performance being impossible, and 
the abandonment of the prescribed duties being also sinful, it follows that 
there is no certain and definite rule as to the performance of those duties. 

Siddhdnta : Tiie sound conclusion, however, is that the Parini§thita 
must always discharge the duties of love, the Bhagavata Dharmas — and do 
somehow or otlier, the Varna and Asrama Dharmas, during his spare moments. 
Ho may evon omit tluMii altogether if he finds no time. This is shown in 
the next Sutra. 


SUTllA 111 ., 4 . lU. 

Rl«?isfq 1 « I II 

OT«n iSavvathS, undoi- any circumstances, Api, indeed. Tatra, in 
their ^ VS, or. TTbhaya-lingrat, on account of twofold inferen- 

tial signs. 

34. The Parinisthita devotee inu.st always perform the 

duties ot the Bhagavata Dharnia, (eveii to the exclusion of 

his caste and order Dharina), because there are twofold indi- 
cations, (namely, that of Revelation and of Tradition to that 
effect).— 463. 

8? 
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»H)MMKXTAHV 

'Hio word “Api'’ in tlx* Sutra has th<) foive of ‘'indeed," “ev(ui." 
Tlx* words "Sarvatlifi api" aro ('qiial to “SaiTathS ova," meaning, “Even 
not regarding tlui general duties of one's A^rama and Varna.’’ The 
Parinisthita has tho ])riniary duty of performing the Bhagavata Dharma. 
That ho can lunan* omit. T1 k‘ Dharma of his ASrama may he i) 0 iTormed 
in tlx* interval of leisure monxmts. Heeause that is secondary with him. 
Wily do we say so? Tlx^ Sutra answers it hv saying, because tlxwe aro 
tw«)fold indieali<ms. d'lx* Sruti or llowdation says (Mundaka, IT., 2. o) : 

^1; I 

7r[?!*4 Rr?: ii 

la Him the heaven, the earth, and the sky are woven, the mind also Avith all the 
senses. Know Him alom* as the Sflf, and leaver otf other words. He is the bridge of the 
Immort al. 

Tlti>> shows that according to the Srntt, tlx^ highest duty of man is 
to know (fod ami leave olV all otlxu* book-huirning ami ritualistic religion. 
'Hx* Smidi also savs tlx* sanx' Thus («ita, IX„ lo and 11. 

HT qw Vt I 

srrfqr ii v-'. ii 

Verily th(* Mahatmas, i) Partha, partaking of My divine nature. Avorship with un- 
wavering mind, havinfi known Me. the imperishable souree of beings. 

ut I 

m VTfrqi II U II 

Always magnifying Me, strenuous, lirm in vow.'^, prostr.iting themselves l)efore Me, 
they worship Me with devotion, ever harmonised. 

Tiiese two vtu'ses ol ilx* Dita describe Hie nature of the Bhagavata 
Dharma, AAliie.h consists in always singing th(‘ praises of the Lord, striving 
after doing His Avill, tdc. If after discharging those duties, the devotee 
linds time, he may perform his regular Saiidhya, etc. 

The author in tli(‘ m^vt Sutra gives additional reason in support of 
this vievA. 


sfTRA m., 1. do. 

II 1 V I II 

Anabhibhavam, not to bo oAcrpowered. ^ Vila, and. 
Dai'^ayati, the Sastras declare. 

.^5. And the scripture shows (that a Parini^thita 
devotee) is not ovei-powered (by the faults of not performing 
the acts of liis Asrania, when immersed in the meditation of the 
Lord). — 404. * 
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In the Brlunluranyakii I'panisud, IV., I. ‘Jo. il thus said : 

vrcrf^^r ii 

Evil does uol ovoreoine him, h(‘ overcomes all evil. Evil doOwS iioi burn him, lie burns 
all evil. Free from evil, free from sjiots, free from doubt, he becomes a (true) Brahrpauu : 
this is the Brahma- world. () KiiijLi', thou hast attained it, thus spoke \ajnavalkya. 

This to.xt of lii‘liadai’<in> aka rpaiiiNa<l deedar'^s that a I Kirill isthita dtaotce 
not ovoi'pououMl by tlio ovils raiistal Ity the non-p(‘ifon)taiUM" of tho <Uities 
appropriate to one's oun Asrania, if suclt omission i> duo to bein^ absorbeil 
in tho In^irint' tho pi‘aiso> of tho Lord. etc. Thoi‘olon‘, it lolhovs, tiiat tlio 
worship of tho Lord, liearin^ Ills praisos, sinuinu Hymns to His honour, 
(do., have pi*ei'eroiieo over ritualistie Ih'ijas. 

In tho ])r(‘v ioii^ portion under Sutra HL, 4. J, tho Fnr\ apitksin, 
daiinini, raised an ohjtMdion to the ofloct that ono should netau* tthandun 
Karinas, and ho (]uote*d tho Vi.snu Ihnana to tiio oileet that \ isnu w’us 
tlu» hi^hosi porsi'ii and that tin' fu‘st method ol piopitiatin^’ Him was by 
the du(‘ diseliaVLio <,1 tin* duiios of onoV o'»\n .\sraina. I fiat vers(‘ is ropeatod 
luMV. 

rit?-qu 'if) 11 

\'i-.i.ti, the Highest Person, should he worshii)ped l).y a man who is devoted to the 
duties of his caste and order. There is no other way wliieh can cause His satisfaction. 

That verse does not moan that tho Lortl \ isnu reiiuiros a man to 
perform the duties of om*, s own ^V.^rama to tln^ exclusion oi worshipping 
Him, Hn tlie contrary, it means, tl'at a ]a‘rsoii leading a household lit(* 
aud following the rules ol gootl couduct laid down lor Ids casto and 
-.VArania, must worship also tiui Lord, hecaiise ^ueh icorslnp is tho caiis<‘ 
<d satisfaction of the Ijord. It dooN not mean that liaruici is tho cause 
of satisfaction, but worship. Tiie (‘inpluisiis in that ^\erso not on tho wouK 
“the mail devoted to the duties ot his caste and Asrama, but on the woid 

“Aradhyate” (‘should be worshipped"). 

That ffis is the propel' meaning of that nci'm*, wo find from a preceding 
passage of the same Purina. In II., 13, verses <-11, we find the following 
description of the God-immersed King Bharata : 

^ If ^ If 

3^3 ^ 

mm ii ^ ii 
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iisn II 5 II 

51^ 'it 'RS|5=^ siFJRf^nTJia; II ?o II 

Fiftghjsq-f ^RlJf =g>; I 

^F2fT^ ^li jft'ram: II t? II 

7. 0 Maitreya I that mi<<hty King, with mind fixed on the Lord, dwelt for a long 
time in Sillagrtoa. 

8. That best of all the virtuous men obtained groat excellence in virtues like those 
of harmlessncss and the rest, and in controlling his mind. 

9. He always used to recite the names of the Lord, such as O Yajnesa (Lord of 
sacrifice) ! 0 Achyuta (immutable) I 0 Govinda ! 0 M^dhava ! < 1 Ananta (endless) I 
() Kesava! 0 Krsna ! O Visnu 1 0 Hrskesa I 

10. 0 Maitreya I He did not utter even in his sleep, any name but that of the Lord. 
He did not think on anything hut on the liord, and the attributes of the Lord, and the 
meaning of His names. 

11. That Yogi and ascetic King, free from attachment, did not perform any ritual- 
istic Karmas except bringing fuel (for sacrifice), plucking flowers and KuAn, for offering 
to the Lord. 

Those versos of the Visiiu Purfiiiu show that the King Bbarata was 

so absorbed in the worship of the Lord that he did not [)erform any 

ritualistic Karinas. Consequently, when in the same J’lii'fina we find 

a statement in 111., 8. 9, that Yisnu is ANorshipped best by that man who 
discharges the duties of his caste and order, we must construe that verse 
in consonance with the preceding verses of the same Purana. Thus it is 
established that a Parinisthita need not perform tlic duties of his Afirama 
and A^arna, if he cannot find time for them oAving to his being employed 
in the Avorsliip of tlie Lord. For the Lord Himself says that if His 
Bhaktas omit to perform ritualistic Karmas they incur no guilt. In the 
Padma and the Adi Puranas it is thus said: 

m 5r i 

^rr^-qjTT: ii 

If men devoted to me and doing my work, omit to do the ritualistic work, that, 

omission is rectified by the three hundred millions of great Rsis. 

Those who renouncing all other Karmas, constantly recite My name, their, Ritualistic 
work is done hy great Rsis devoted to the Lord. 
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AtUilkavana 7X— 77r’ X'irapeki^a devotee. 

Having- thus >liowii the uitect of Vidyji with regavd to tl)e devotees 
who lead a houseliold life, and having* also shown that they may, after 
the rise of YidyA, ixjrfonn Karinas at their option, the author now* shows 
the same two iaclh with regard to those devotees who arc not liouso- 
liolders. who are not in any ASraina, and who ar(‘ called tiio Xirapck§a. 
Jn the Brliadaranyaka Upanisad we find tlie aceoiinl of a great female 
sage called GArgi Vachaknavi wlio w'as a knower of Brahman, but w'ho 
w^as not a householder, for slio was an unmarried lady. In tlu‘ Bvliadaranyaka 
Upanisad w’c find Gil, N, 1) Uargi asking the following (piestion Fiom 

\^Ajhavalkya : 

Then VAchaknavi said : ‘Wnerable Brdhmanas, 1 tihall ask liini two questions. If he 
will answer them, none of you, 1 think, will dcfe.'d him in any argument concerning 
nrahmaii.' Y^jiiavalkya said : ‘Ask, O (targi.’ 

Doubt : Now Gaigi was a person who was in no Asraina, and still we 
find her examining Yajiiavalkya. The question then arisns, can AGdyA be 
acquired without following any particular Ai^rama ? 

Purvapaksa : Vidya cannot be acquired without following any 

particular Afirama, because the duo discharge of the duties prescribed for 
a particular Ai^rama, Is the cause of the origination of Vidya ; and if a 
pei’son has no A^rama, he cannot discharge any duties, and how' can Vidya 
arise in such a person ? 

Siddhdnta : 'Fhe next Sutra answers this doubt. 

SUTRA DI., 4. 36. 

=^lOr f! II \ I « I II 

'* <1 

Antarfi, without (doing the duties ot the A^ramas), standing out- 
side. Cha, indeed, verily, Api, also. • g Tu, but. a* Tad, that fj; 
Dv^t^ih, from seeing (the SSstric statements about it). Because it is so 
seen. 

36. (The Vidya originates) verily even in those who stand 
outside (of all ASramas) because it is so seen.— 466. 

COMMENTARY 

The word ‘Tu’ is employed in order to refute the F(irvapak§a that 
Karma is necessaiy tor the origination of Vidyft. The force of the word 
'Cha’ is to indicate certainty. AntarSs (who stand outside) are those 
persons who do not belong to any order or A^rama, and consequently do 



nr, I rK/JJi ATJ.5'677i\-l& III A T)H YA YA. [ Qovimla 

111*1 i>(‘rl<»i’m Um‘ uf any Asraina : but who, owin^ to the perlonmince 

(if sucii iliitii'> ill tln‘ir iiioarnation, an' born in this ]iie Avith 

ili>i*i iniination anil disimssion, and wlioso mind hu'^ boon puritied by 
Indii, aii^toi'ity, prayois, ide., (porfunmal in their pa^t lives). In sudi 
pi isMiiN \'idya lia-> iK ori.i^inution, nven Avhen they do not poil'orin any 
K^lnl)a^ in lladr presi'iil life. Why ? localise we see so in the scriptures. 
<'ar^i N'achaknaAM is a standiie^ <‘vample of oia* not beluntiiie^ to any 

"I'der. and \ el a Ib'alimaAdd. 1 'he sense is this. It a person lias duly 

diseliai>i('d tin* dutios ol ins Asrama in iiis previous in(*arnation, but 

i)\\ini^ I') 'M)iii‘‘ reason <*r other, tin* oi ji^iuation of \'idva did not arise in 

him in that life and Ik* dies holbn* such ori.i'inatiun, then in his next 

incarnation, Ins mind iieini^ already purilied by the ilin* di.M*hare'e ol the 
.\Arania duti(‘s in the ]>a'-t lib*, he is born ripe Inr Vidya. and in tlie 
pri'SC'iit life, by Iho nmiN* eomiii” in contact with holy men. lie, hursts 
foi’lli ini.) a full Juaniii posse.sscd ol all the attrihiib's of dis(‘riinina- 
tioii and djspavsioii. and Vid>a inanifc.sts in him with all her .i»‘lory. 
TIk* spark ol the hol\ sai^i* is onougli to lightmi np ^nch a v^nl into a 
oontlae’ration of wisdom and Iom*. Idierid’ore, sudi a peison dues nut 

A 

p(*rform, or r«ither stands in no need of pertonnnpe, any Asrama Dhurinas. 
All that he reipures is Salsaatfa (the company of the (OmmI) in onler to 
r(*call to his mind all that he had amiuircd in the past livi's. 

In tho next Sutra, tlie autlior shows that the Vjdya orii^iuates in 
timse whose faults ha\e heon was-hed away by the mighty forct* ot Satsahpi. 
Satsau'pi has nuleiiendenl power •*! destrovini* all faults and oiduinatin.e’ 
\ i«l> a. 


sTrav 111., ‘J. .‘>7. 

IR I » I i ^ II 

Api, als.». Sinaiwate, it i-* ineutioiieil in tin* Smi’tw. 

o7. Tlie Smrtis ulsu declares the .suine. — -l-br). 


In lie* Hlnyiias ata Puiana (11, 2. 37) avo find the following : 

'I'hobC who hear the life-giving words from the mouths of good men, Avho ai‘e as if 
the Self of the Lord, and who fill the cups of their ears Avitb the nectar of those words, 
they purify the hearts tainted Avith evil, and ultimately they reach the lotus feet of 
the Lord. 

This shows that the Avords ot the ^ood men have the power of purifying 
the soul and. carrying it to the feet of the Master. 
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8iniilaiiv, in rli<,* lihajjrav'ata Parana (V., 12. 12). \v»‘ havn tin* 

folio win£i : 

^ qrft, ^ i 

() liahupina ' this state is not to he ol)taiiie<l throiij^h austerity, nor tliroiij>;h 
Ih'ijds, nor throiigli feeding the poor or housing: thi‘ honu'le.ss, nor throii^^h the study of the 
\>djis, nor hy the worship of the Devas of water, (ire or the sun, hut throufd;h the 
anointing of the body with the dust of the feet of the Holy Ones, the .Mahatmas. 

Tlii^ also sitnws that the du<t of lh(‘ hud <>f thi‘ Mahafiuas, <ho 
service of the Ihdy Mnos, is the unfailinu moans ni ao(jiiirin,ir \ idya, and 
lhat lh(' (‘oni])any of tho i>nod has i;roaior ofVoct thati om^ s o\\ ir rxortion. 
Tho word ‘Api’ aNo indicatos that moral ijaalilications Ijlvo truthfulnoss 
and lltc rest are al-o nocossarv. Stronuor than all rita<ali^tir works, aro 
th(' moral <iualitioN of tnit.hfnlno->s, pravor, h*o nj liir \ra^f<'r-. coli- 

hacy. f‘tc, a^ numtionesl undor (I., 1. I.. pa.u’o 7). 

Tho Nira[)cl\sas, who hato flu* i^oimI jortiiiio of notinii;' tho ('ompaiiN 
of tho Holy tines, oasjjy atapuro \'idva. l>f*oans(‘ on tlKun ihoro is tin* 
spei'ial ^raoo ot tlio suprenu* Lmal. Tho lu^vt Sntra montionN tins 
fact 

sTtuv III., 1. ds. 

II \ I W 

\'is(5sa, spiMual. “3^5275“; Aiiujirahah, favoin. a (’ha, anti. 

HS. And oil sutdi Nirapoksus thoiv is tho spooinl u-raco of tho 

Lord, and th<\v (aisily aerjuire Vidyu. 4fi7. 

OO.M.M KNT.MCN 

In tho (ilia, \., !k wo have the toilowin;;: 

n??TWT 1 

m ii ^ 11 

Mindful of Mo, their life hidden iu Me, illumining" eurh other, ever eonverHin^-: 

about Me, they are eon tent and joyful. 

?rqt \ 

nigqqiR^^‘^ 11 >0 !> 

To these, ever in union with Me, worshipping M(^ in love. I ^^ive the Vo|>n of 
discrimination by which they come unto Me. 

This shows that Nirapeksas ar(3 the special oljjocts ot Uis gra<‘o. 

But how do y(»u say that these verses of tho (HTu apply to tlie 

Nirapek^as, and uot to devotees of every de.seriptinn V The words “Satata- 
yuktan&m'’ iu the above, which literally moan “those who arc^ in constant 
tiuioii with the Lord,’' 'Those who are in constant meditation on tho Ixird," 
indicate that these verses apply t«> tbo.si* (fod-absf)rhed souls, and not to 
ordinary men. - 
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Adhikarana X 

In the inecedin.i; aphorisms it has boon shown that liouseholdoiS 
like yajna\’^alkya and tho rest, and non-honsoholdors like and 

others, had acquired Vidya. 

Donhf : Now arises tho doubl ; Who is higher among theses two 
elnssos -wh(dher the househohh'rs or the non-housoholders ? 

Pttrvapnksa : 'Fhe oi)ponent's view is that the householders are tho 
l>etter of the two ; because not only do they discharge all the duties laid 
<lown in the Scriptures for the householders, but over and above that, 
they find time for tlie worship of the ]jorcl, and are devoted to Brahn an. 
'I'ho Scripture also shows that their condition is higher than that of the 
iion-honseholders, for in tho Bid^i^daranyaka llpanisad. TV., 1. 9, it is'said : 

^ t O'? qpvtT flswii 

On that path they say that there is white, or blue, or yellow, or green, or red; that path 
was found by Brahman, and on it goes whoever know's Brahman, and who has done good, 
and obtained splendour. 

The word Punya-kvl (who has done good) moans who has duly 
discharged the duties of liis order and is a good houseltolder. Such men, 
the Srnii says, r(‘ach Brahman wry quickly. 

Sifhlhduta : 'riiis vivu oi the Purvapaksiii is sot aside in the next 
Sutra, whirh doelaro> that the Nij‘ap(‘ksa dovotee is higher than tlie honse- 
heldov. 

sriKv 111., 4. 39. 

IM 1 « | II 

Atali, from this (from the A^ramadharma condition). 3 Tu, 
uudoubtodly. Itarat the other (the non-At^raina condition). Jyftyab. 

superior, bettor, greater (moans to acquire knowledge). Ling^t from 
indications, signs, inference. Cha, indeed. 

39. Tho other (namely, the Nirapeksa) is undoubtedly superior 
to this (namelj^ the householder), as there is a mark for the same.— 468. 

e03d51ENTARY 

The word ‘Tu’ is employed in order to remove the doubt. Tho 
word ‘"Cha” is used in the sense of exclusion. this,” namely, 

from the condition of the liouseholder ; ‘The other,” namely, “the 
condition of the non-householder” is a “superior” or a better means of 
acquiring the Vidyft; (because tlie facilities are greater in the latter con- 
dition). Why? Lingat—becuuse of tho mark,” because of the scriptural 
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indicaHon, la the abos^e passage of the Byhadaranyaka Upanisad, we find that 
O^rgi, who is a non-householder, is greater than Yajhavalkya, a house- 
holder, and she settles tiie disputes of the l^rfthnianas by examining 
Ydjnavalkya. This is the indication of the Hcriptiiie. 

The sense is this. The scriptures enjoin various A^ranias or orders 
of lifo, in order to contract the current of tlie outward-going natard 
propensities (propensities inherited by every man, from his human and 
animal ancestors). In otlicr w^ords, there are beginningless propensities 
with which every man is born, and the scri[)tural injunctions, the legal 
obligations and duties are meant to contract, slowly and gradually, those 
animal propensities. The Scriptures, when they lay down these rules, do 
not mean thereby that tlio A^ramas are good in themselves, but that they 
are good only inasmuch as tliey help to contract this current. Bat they 
in their turn become positive obstacles at a certain stage. Those whoso 
out-go ng current has become checked, by having passed through the 
discipline of the A^ramas in their previous lives and who are born in 
their present lives with no out-going current, but with their hearts turned 
to (?od alone, do not stand in need of the discipline of the A^ramas ; and 
for such souls, the law is useless. Thus it follows, that the condition of 
a NirSSrami or a non-householder is superior. Therefore, in the Jabiila 
Upanisad, i^ has been said : 

II m qr qr qr m 

5?^%^ II 

Then Janaka, the king of the Videhas, approaching Y^jnavalkya, said, “Lord, teach 
me Sannyfisa.” To him replied Y^jnavalkya, “Having completed his studentship, he is 
to become a householder ; having been a householder, he is to become a dweller in the 
forest ; having been a dweller in the forest, he is to wander forth : or else he may 
wander forth from the student^s state ; or from the house ; or from the forest. May he 
have taken vows upon himself or not, may he be a Sn^taka or not, may he be one whose 
fire has gone out or one who has no fire, etc., the moment that he gets dispassion, let 
him at that very moment wander forth as a Sannyfist.” 

This text lays down, in its due order, first the three A^ramas, namely, 
that of the student Brahmacharya), that of the householder (Gfliastha), and 
that of the hermit (VSnaprastha). It enjoins SannyAsa for any one of these 
stages, but as an exception to this general rule, and for persons who are 
bora as Sanny^sts, like Samvartaka and the rest, who are solely devoted to 
Brahman, it enjoins Sannyfisa at once without passing through the various 
grades. In other word^, the taking of SannySsa depends upon the evolution 
of the soul ; 'and for a fully evolved soul, the Afiramas are not at all necessary. 

sa 
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As regards the text “Let not a twice-born remain for a single day 
without bein^? in tl]o household order or in some A^rama,” and texts 
similar to this, they are meant for ordinary men, and not for the evolved 
souls. 

Note : The other pasHages arc like these : ‘*A murderer of the gods is he who 
removes the fire. After having brought to the teacher his proper reward do not cut of! 
the line of children (Taitt. Up., I., 11. 1), “To him who is without a son the world does 
not belong ; ali beasts even know Ihat.^’ 

Objeciion : Lot it ho admitted for argumont's sake that the Nirapeksa, 
belonging to wo A^rama, is superior to the other two who belong 
to an Ai^rama. But there is this danger in those non-Ai5ramas 
(Nirapek§as), that in eours(‘ of time they may fall down from their 
high position, and ewtov into family life: and thus lose their condition 
of Nirapeksatva, That beiiig so, when such Nirapeksas, once having 
renounced the household life, according to the rules laid down in the 
Sastras, when they again take it up, they become blameworthy, accord- 
ing to that very Sastra ; and their condition becomes lower than that of 
tlie other. If such Nirapeksas, who before were not in tlic household 
order, and who properly renounced that order, come to get faith in the 
household order, because the life of the houseliolders is praised in 
Scriptures as being Vaidic life, if out of these considerations they accept 
the conditions of a household life, then in their case it would not be 
possible to keep up that one-pointed immersion in the Lord, because the 
household duties would bo a hindrance thereto and thus the superiority 
of the Nirapeksas would be lost. The Nirapeksas, therefore, cannot be 
said to be absolutely superior to the otlier, because in the case of the 
8vani§tl^iis and the rest there is no such danger of fall, but, on the 
contrary, they by the due discharge of the obligatory duties of their 
ASrama, get their hearts purified and rise higher and higher in the path 
of righteousness and have an unbroken line of love stretching from their 
heart to the feet of their Lord, a line which constantly grows smaller 
and smaller till they are drawn to the very feet of their master. For 
this reason also Nirapeksas cannot be said to bo superior to the others 
for their condition is that of most dangerous, unstable equilibrium. 

The objection above raised is answered in the next Sutra. 


SUTRA m., 4. 40. 

II \ I » I » 0 II 

Tad-bhfltasya, of oae who has become That, who has realised 
Brahman through desirelessness or Nirapek^atft. 3 To, bat ^ Ka, not; or it is 
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not 'sascra: Atadbh^valj, the absence of that condition : tlie falling away from 
concentrated devotion to him. Jaiminel), of Jaimini. Api, even. 

Niyama (Niyamftt) because of the rule (that their senses do not go to 
other objects), by restraining (tlie senses by the intense desire for Brahman). 

Atad-rOpa (Atadrupfit) because of tlie destruction of the desire for 
other than Brahman, by not desiring anything el.se than Brahman (Rupa, 
desire), Abhavebliyah, and because of tlie absence of that, and from 

the absence of any other (ASramadharma). 

40. But of him who has become that (that is, who has 
become a Nirapeksa devotee) there is no becoming not that 
(there is no falling from that state) according to Jaimini 
also. For three reasons : (/) Because of tlie rule that their 
senses are restrained to thirst of God only ; (li) Because of 
the destruction of desires for any objects other than God ; and 
Gii) Because of the absence of household life in the case of persons like 
Gilrgi and the rest.— 409. 


COMMENTARY 

The word “Tu” is used in the above Sutra to remove tlie doubt. Of that 
person who has become that, namely, who has realized Brahman through 
the meditation of a Nirapek§a, there is not falling away from that state, 
namely, such a Nirapek§a never is in danger and actually never does lose 
his concentrated devotion to the Lord. There is no fear of such a person 
being attracted to household life again. For Jaimini also holds the same 
opinion on this point as I, BMarSyapa, do. On this point there is no 
difference of opinion between us two. Because of the rule that the senses 
of such persons are devoted towards Brahman and do not go to anything 
else than Brahman. And because all desires other than that of flrahman 
are destroyed in them, such as we find in the case of Gargi and the rest 
who always were and never accepted the household life. 

In the Bhagavata PurSna (VII., 15. 35) wo also find the same : 

II 

That heart which is once touched by the loi^e of Brahman (and has once enjoyed 
that bliss) never can leave that Brahman and be pierced by lusts and desires, for it is 
always calm and all such desires have become finally quiet in them. 

Though Jaimini lays stress on Karmakfin^a, yet he also is forced, 
by the strength of those texts which describe the IJirapek^a devotee, to 
admit that such a devotee never fells into the world again. He admits 
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that such a person need not perform Karma, because he has already per- 
formed it in his past life and is born a perfect being. 

The next 8ntra shows that the Nirapeksa devotee is superior to 
the Svanistha devotees. The Svanistha devotee is in danger of falling, 
not so a NirapekvSa. The texts like “the Seer sees everything,” etc, show 
that Vidya can lead the Nirapoksa to Svarga and other higher regions, 
and there such Nirapeksas may enjoy the delights of Indra’s Heaven, etc. 
Is there no danger of their losing their love for Brahman in the midst 
of such delights ? The next Sutra answers that. 

SITRA III. 4. 41. 

•r Na, not. ^ Cha, and : only. Adhikarikara. the rulership, 

the position of the status of Indra, etc., the autliority such as tliat of Indra, 
etc. Api, also: It includes the worldly pleasures also. Patana, of 
fall. Anum^inat, from the inference, Tad-ayogat, by not 

thinking of that : by not desiiing that. 

41. The Nirapeksa devotee does not desire even the cosmic 

offices ; because there is fear of fall in it ; and because they have 

no wish for those posts. — 470. 

COMMENTARY 

The word “and” in the Sutra has the force of “only.” The word 

“also” means the inclusion of the worldly happiness also. The word 

Adhik&rikam means the office of world-rulers like Indra and the rest. The 
Nirapek§a devotees do not desire even such high offices. Why ? Because 
there is danger of fall from such offices ; as we find stated in the Git^ 
(VIIL, 16): 

M g 51 nun 

All the worlds, below the world of Brahm^, come and go, O Arjiina ; but he who 
cometh unto Me, 0 Kaunteya, knoweth birth no more. 

Ihe reason of their not falling from the heaven- world is that they 
had even in the beginning of their entering in the heaven-world no strong’ 
desire for enjoying that world. 

The Pur^nic authority the reader can find out for himself. 

Note ; Such, for example, as we find in the Bhagavata Purana, XL, 14. 14 : 
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He who has resigned himself to Me does not wish to get anything other than Myself, 
not even the Supreme rule of a Brahmd or the pomp and glory of an Indra or the status 
of the sole monarch of the whole world, or the rulership of the ocean or the spiritual 
powers of an Occultist, nay, not even the Mukti consisting in non-rebirth. The only 
Mukti that he wants is the eternal freedom to serve the Lord of Eternity. 

Thus though tlirough tho glory of Vidy«1 a Rhakta may get these 
heavenly enjoyments, yet since these enjoyments conies to him unsolicited, 
they do not cause any cessation in the onc-pointed current of His love to- 
TNards the Lord. Therefore, there is no danger of fall in the case of 
such a devotee. Tho next Sutra shows that he is superior to the Pariuisjthita 
also. 


sCtra III., 4 . 42 . 

X I a I II 

Upapiirvakani, that which begins with “Upa,” i.e., “Upasanam,” 
worship. Api, also, only. Has the force of exclusion, g Tu, but, un- 
doubtedly. Sets aside the opposite view, Eke, some : namely, tho Athar- 
vanikas. Bhavam, devotion, faith, x\5anavat, just as food. Tad, 

that. 3^^ Uktam, is ex plaint d. 

42. Some Sakhiiis declare that UpasaiiA alone is 
the object of desire for the Nirapeksas, and this faith of 
theirs is like food to them, as has been declared in the 
Srutis.*— 471. 


COMMENTARY 

The word “Api” has the force of exclusion here, the word “Tu” 
removes the contrary thought of tho opposite view, tho word “Eke” refers 
to the Atharvanikas. Tho Nirapeksa devotees wish only to worship alone 
and nothing else, and their faith is the only enjoyment wliich they crave, as 
the starving man craves for food. This is mentioned in the Gopala Uttara 
TSpani in the verse. “Bhaktirasya bhajanam, etc., sachchidandaikaraso 
bhakti yoge tisthati, etc.” These verses show that love of the Lord or 
Bhakti is the only enjoyment which these devotees seek; this is the only 
Rasa which they crave. 

Some Bhigavatas say that it means that a devotee of the Lord may 
be in any place (in heaven or in hell, on earth or in the nether world). He, 
by worshipping the Lord Hari there, gets all the enjoyments that he desires, 

, according to his capacities, to the brimful ; because the oruti says so— 

' “A5nute sarvSn kflmSn, efc,” — he enjoys all objects of desire, etc. As the 
Lord enjoys all the objects, encompassed within the three worlds, by. His 
"three feet; so do Sis Bbaktas also,' * 
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The appropriate ParSnio texts must bo found out by the reader. 
i^ote : The following; text of a Purina is to the above effect. 

SI i=sisii& 

JTUI?5T sri?r?g[egtiHTflT; II 

His Ekiintin devotees do not desire anything other than Him, for they are solely 
resigned to the Lord. They are immersed in the ocean of bliss, singing constantly the 
auspicious and the extremely wonderful deeds and glory of the Lord. 

The next Siitra shows by giving another reason that the Mukti called 
S&Iokya and Samipya is achieved by the Nirapeksas, without any effort on 
their part. 


SUTRA ui., 4. 43. 

II ^ I « I &'m 

Bahih, outside, g Tu, but indeed. Ubhaya thh, both ways, in either 

case. Smrtelji, on account of the statement of the Smrti. wi^Kig 
j^ch^rSt, because of custom or conduct. Cha, and. 

4)i. The Nirapeksas arc indeed outside the world, for 
two-fold reasons given by the Smrtis and the conduct of the 
Lord.--472. 

COMMENTARY 

The word “Tu” has the force of exclusion. The Nirapeksas, though 
living in the midst of the five-fold distractions of the world of sense, yet 
are, as a matter of fact, outside its entanglements. Why do we say so ? 
Because of the two-fold reasons, namely, the Lord being attached to 
His devotees and the devotees being attached to the Lord. As says the 
BhSgavata Parana : 

B 5WT51: II 

Hari, the Supreme Lord, never leaves the heart .of His devotees because He is 
attracted to it as if by an unconquerable force as the bee to the flower ; and though He is 
destroyer of all sins, Ha is bound with the chains of love to His devotees. Similarly, He 
is the best of the Bhdgavatas who is bound to the lotus feet of the Lord, by a similar 
chain of love. 

This verse shows that he is the best of the devotees who has bound 
the lotus feet of the Lord with the rope of His love, and whose heart is like 
a flower in full bloom attracting constantly the Lord to Uve in^ it. /Sfis 
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verse further allows, that as a precious stone ^ots its glory enhanced by 
being inlaid in a golden sotting, or as a master gets his glory enlianc^d 
by being surrounded by faithful servants; so is the mutual relation of the 
Lord and His devotees. Such is the teaching of the Smviis and the practice 
of the good men. 

So also the Lord lias said in the Bhagavata Punlpa, XL, 14 1(> : 

I constantly follow My devotee who is a Xirapeksa, a meditative saint, peaceful, 
hati^w none and hated by none, who treats all 0 (inally, sanctifying with the dust of My 
feet the places that he treads upon. 

These two-fold reasons show that tlu' union of the lionl with His 
devotees is both internal and external, that the Lord is in tlio heart of the 
devotee^, as well as constantly follows the footste))s of His lovers. 

These verses also show tliat the cause of wordly bondage consists in 
turning one’s face away from the Lord and Miikti is the constant state of 
having the Lord before one’s eyes both in his heart and outside of it. 


Adhikarana XL— God is the purveyor of the Nirapek^a Bhaktas. 

In the preceding Sutras it has been mentioned that the Nirapek§as 
are superior to other devotees, because they are constantly devoted to 
Hari and have no desire for the joys of heaven, even though tliat heaven 
may be the highest heaven of Brahml Now the author describes that 
these Nirapeksas have not only no desire for lieavenly joys, but that they 
have no anxieties for their wordly wants, etc. 

In the Taittiriya Aranyaka, (III., 14. 1), we find the Lord described as the 
purveyor of His devotees. 

\ ^5^1 II 

Being the supporter (of all) He specially supports His devotees who worship Him 
with love. He, the one God, exists in manifold forms. 

Doubt: Here arises the doubt: Are the wordly wants of the Nira- 
pek§a devotees supplied by the self-exertion of the devotees themselves 
or by the Lord Himself ? 

Purvapaksa : The opponent maintains the view that the devotees 
must supply their wordly wants by self exertion, because they love their 
Lord so much that they do not wish to put Him to the trouble of exert- 
ing to supply their wants. 

Siddhdnta : The next Satra shows that the Lord Himself supplies 
the wants of His Nirapeksa devotees. 
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srTKA ni., 4. 44. 

11'^ I « I S' V II 

Svaininah, from the Lord. Phala, about the fruit, 

Sruteh, because of lioaring. Iti, so. Atreyab, Atreya holds. 

44. From the Lord come all supplies of the wants of the Nirapeksa 
devotees, because of the Sruti texts about fruit quoted above. This is 
the opinion of Dattatreya. — 473. 

COMMENTARY 

The bodily and worldly wants of the Nirapeksas are fulfilled by 
the Supreme Lord Himself. Why do we say so ? Because of the Sruti 
texts —‘ Bhartasan bhriyaraano bibharti” — being the supporter of all, He 
supports His devotees wlio worship Him with love. Because the text 
calls him Bhart^ or supplier, Dattatreya is of opinion that the Lord 
supplies all wants. We find this in the Oita also (IX., 22) : 

uf ^ 3T5!T: I 

I purvey all objects of worldly livelihood and their preservation for those Bhaktas 
of Mine who are always thinking of Me and who worship Me alone, thinking of no other. 

So also in the Padma Purina, it is said : 

3^3lI!f?U q'5T5f I! 

0 lotus-born Brahma, I maintain my children (devotees) as the birds, tortoises and 
fish nourish their young ones, by looking after them, by thinking of them and by touching 
them, respectively. 

Note : The fishes nourish their young by looking after them. The tortoises do so 
by thinking on their young ones and the birds actually leed their young ones by physical 
contact The Lord nourishes His devotees by all these threefold processes. 

To say that the devotees do not wish to put their Lord to the 
trouble of supplying their trivial worldly wants is a wrong conception 
of the relation between the Lord and His devotees. The devotees never 
entertain any such notion as “May the Lord Hari nourish us by supply- 
ing our worldly wants.” So they cannot be said to put the Lord to 
trouble. Moreover, the Lord being Satyasankalpa, true-willed one, His 
very thought supplies all the wants of His devotees ; and so it is no 
exertion to Him to supply the wants of His devotees. The fruit describ- 
ed in the Srutis consists in getting all one’s wants supplied by merely 
worshipping the Lord, without praying Him to supply such wants (with- 
out asking Him, “Give us this day our daily bread”). In fact, the ^ruti 
says “Bhriyarafina,” by being worshipped, He supplies. It does not say 
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“by being prayed to He supplies/' ft»r the maxim is “Worship the Lord 
and ask for mdhiug, and you will have everything." 

The author in the next Siitra shows by an illustration the invariable 
nature of the Lord's ])rovidence and purveyership in regard to these 
Nirapek^a devotees. 


SOTHA III., 4. 45. 



^ q^*irr II ^ I » I » II 


Artvijynm, tlu' priest’s work, Iti, just like. 

Audulomih, AiKlulnnii tlunks. Tasniui, for thiit. ft Hi, because. 

ParikrTyate, be is employed. He is i)iircbas('d. 

-If). According to Auduloini, the Lord sells hinlseif 
to His devotees like the sacrificial priest to his \ajainauas. 


-474. 


eoM.MKXTAirr 

The word “Iti" in the Sutni has the meaninf; of "like.’’ The supporting 
of His Nirapeksa devohics by the Ijord, is like tlie supporting of his 
Yajamanus by the sacrilicial priest called Ittvij. Hecanse the Lord is 
purchased by thos(' Bhaktas, in order tliat He may sui)ply all their worldly 
wants. As says the Visnu Dliarma : 

The Lorn- of His devotees sells His very seif to those Hhaktas of His in exchange 
of a mere Tulasi leaf or a handful of water. 

Tlui sacrificial iiriosts are as if pui’chased oi- engaged by the Vaja- 
mfina to perform all Ids sacrilices in their detail in lieu of the fee whicli 
he gives them. Auduloini being a believer in impersonal Ood, his Bhakti 
is a sort of barter, and is wanting in that higher element ol Bhakti wliicli 
consists in doing all acts in order to ])lcase the Lord and not horn a spirit 
of exchange. But tlio Nirapeksas are higher than Auduloini Bhaktas 
because they do not cluTish (^ven the desire tliut the Lord should supply 
their worldly wants. 

SVTKA 111., 4 . 4H. 

II ^ M ^ II 

'O 

5^* Hrutel}, because of the Vedic statement. ^ Cba, and. 

46. And from the A^edic text also the same is learnt. 

— 475 . 
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(’OAIMKNTARY 

In the Ohlmndoj^yn Upaiiisail it is taught that the prayers of the sacrificial 
priests are ])otent (Miniigh to procure all the desires of the Yajaniaiia who 
(‘Ugages the priest Thus in Clihandogya Upanisad, 1., 7. 9, it is said : 

i ^ efimmn[3Tr?ftc^q' m ^ ^ur ii e ii 

Now through this alone (tr*., through the grace of the Lord dwelling in the eye) he 
obtains all the lower worlds and the desires of human beings. Therefore, the Udgatri 
who knows this should say (to his Yajam^na), ‘To accomplish what particular desire of 
yours, shall 1 sing out.” I"or he, Avho knowing this, sings out the Sdnian, is able to accom- 
l)lish the desires (of his Yajaraitna) through his song, yea, through his song. 

Tins text of the (Jpani^jud clearly shows that tlu^ fruit of tlie work 
performed hy the priest accrues to the client and not to liini. 

Tims it has been deinonstrateil that tlie Lord sup[)lies tlie wants of 
Ilis Nirapeksa devotees, because he is purchased by them, in the same way 
as the pri(*st sui>]dies all the wants of his Yajamanas by his pi’ciyers. 


uiclhiharana XTf, 

The author now shows the duties of these llhaktas aft(U' their having 
acquired the Vidya. Tn the Brhadaranyaka llpariisad (IV., 4. 23\ it is said : 

qiciTT fiqf^ Vi qicrn^ fiqf^ ^qi^r 

^511%^ ^rqr^ m =^Tft ir^ii 

Bk fii^f qr 

qr m «rq^ w fq^i^q'i^ b^ fqfqfn?: ii k ii 

He, therefore, that knows it, after having become quite subdued, satisfied, patient 
and collected, sees Helf in the Helf, sees all as Hclf. Evil docs not overcome him, ho 
overcomes all evil. Evil does not burn him, he burns all evil. Free from evil, free from 
spots, free from doubt he becomes a (true) Brdhmana ; this is the Brahma- world, 0 King ; 
thou hast attained it,— thus spoke YAjSavalkya : T give you, venerable Hir, the entire 
country of the Videhas, together with myself, for serving you, (said Janaka Vaideha)* 
In the same ITpanisad (II., 4. 5), it is said : “Verily, the ftelf is to be seen, to be heard, 
to be perceived, to be marked, O .Maitreyi. When we see, hear, perceive, and know the 
Helf, then all this is known.’’ 

Doubt : Here the attributes begiauiiig with Sama and ending with 
Dhyfina have been mentioned as the qualifications which the seeker of 
Brahman must build into his life (namely, the qualifications of Sama, 
Daraa, XJparati, Titiksfi, Samadhana, Sravana, Dar^ana, Manana and 
DhySna). Must all these qualifications and the actions denoted by them 
be performed by the Nirapek§a devotees or must they simply meditate on 
the essential nature, qualities and actions of the Lord V 
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Pfirvapakm : In answer to this doubt tlic opponent maintains that 
though Yidya might iiavo originated, yet it does not become stable witliout 
the above attributes of Sama, JJama, etc. Therefore, these must be per- 
formed. 

Siddhdnta ; Tlu* next Sutra answers this. 


sr-rin Ml.. 1. 47. 

q%i!r ll ^ l v i I1 

Sahakari, auxiliary. Antara, tlie otlior. A^'idhih, the in- 
junction about. Paksena, in one sense. Trtiyam, the third, ^.e., the 

mental. U5:U: Tadvatah, of him who lias that. Vidhi-adivat, just as 

in the case of injunction, etc. 

47. For the Nirapeksa devotee who desires only tln^ .e:race 
of the Lord, the mental meditation or Dhyniia is the tliird 
injunction as an alternative to Sravaiia and Manana which are 
enjoined as helps to the acquisition of Vidya with regard to the 
other kind of devotees. It is an injunction similar to the injunction 
of Sandhya, etc. — 47 G. 


('OMMENTAUY 

The attributes of 8ama, Dama, etc., were shown in the Sutra III., 4. 20 
(p. 639) as being necessary in the origination of A^idya along with 
the attributes of sacrifice, alms, etc. In the present Adhikarana those 
qualifications are looked upon from another aspect, namely, not as a Sahakari 
cause in originating Vidya but as necessary even after the oiigination of 
A^idya. The Upauisad text is in the form of a Vidlii or commaml, and, 
therefore, these acts of Sama, Dama, etc., must be performed. They are ATdhis 
or injunctions, with regard to tlioso devotees, who arr^ leading a household 
life, namely, the Svanistha and the Parinisthita, l)Ocause the text above 
quoted makes an original statement (Apurva) with regard to these 
S^Srama devotees. But with regard to Nirapeksa devotees the above 
‘texts are no Vidhis, because with regard to these Nirasrama devotees, these 
qualifications are naturally found in them, and so there is no use of their 
being ordained with regard to them. Therefore, the Nirapeksa devotees 
need not waste their time after Sama, Dama, etc., wiiich are their natural 
qualities but they must constantly remember the form of the Lord, Hts 
essential attributes and deeds Therefore, the Sutra says : Ti;tiyam 

tadvatab. This is a third alternative to the two alternatives already 
mentioned before. To the Nirapeksa devotee, who has the desire simply to 
get the grace of the Lord (and has no other desires), these Sama, Dama, 
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etc., form a tliird method, lie must perform these mentnlly, because tluj 
Sruti says he is to be reached by mind alone. Or the word third method 
may mean tlie mental meditation as contrasted with Sravana or hearing?, 
which is a bodily act ; and l\ranana or the recitation of llantras, which is a 
vocal act. Compared with these bodily and vc/cal acts, this mental Dhyana 
is the tliird. Tn order to show, tliat this mental Dhyana is also necessary, 
the author gives an illustration by saying Vidhi Adivat “just as in the 
ease of the injunclions and the rest." As a Sa^rama devotee must necessari- 
ly perform his Sandhya prayers, etc., for the performance of Sandhya, etc., 
is a compulaory duty iVidhi) on him, so with regard to the non-house- 
holder, the Nirapeksa devotee, the ]>orformance of Sama, Duma, etc., is not 
a necessary duty. On the other hand, the Nirapeksa devotee, in whom 
Vidya has originated, has tlie duty of constantly meditating on the form 
and qualities of the Lord. 

Noffi : As the Sandhyit Tpiisand is the duty of the householder devotee, so I he Dhyana 
on the liOrd is a duty, or rather may be considered as a duty, enjoined on the non-house- 
holder devotee. 

This does not means that the non-householdcr devotoo is prohibited 
from performing Japa (silent prayers) and Archana (oi* worship of the 
Tjord) with flowers, incense, etc. Because the word DhySna includes Japa, 
Archan^, etc. Or Dhyana is specifically enjoined on the Nirapok.sa devotee, 
because Dhyana must be the predominant note of His worship, while Japa, 
etc., should occu])y a secondary position. Thus has boon described the three 
kinds of sookors of knowledge (Vidya^ ; and the particular form of 
meditation, etc., fitted for them. 


Adhikarava XTII. 

It has been taught before, how the acciuisition of Yidya takes 
place in the case of the three kinds of devotees called the Svanistha, etc. 
Now are described the methods of making this Vidya a stable quality of 
the mind. 

Visaya : In the ChhAndogya ITpanisad at the end (YIII., 15. 1) w(3 find 
the following : 

' ng; sistrwi gd: 

51 ^ II X II 

Verily this doctrine Visnu taught to the four-faced Brahma. Brahm^ taught to 
Svsyambhilva Menu, Manu to hie people. One should learn the Veda in the family of his 
teachers, making presents to his Guru according to law and doing his works fully, 
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one should return home aiid enter into household life. In a sacred spot, he should recite 
the holy scriptures, and perform good deeds, conc'cntrating all his senses on the Supreme 
Self, lie should not injure any living creature except in sacrifices, lie, verily, thus 
passing his life, attains on death the world of llrahman and never returns therefrom, 
never returns therefrom. 

Hero the IJpanisntl etuicluJos by dcscriliing tlie housoholdor condition 
ns the highest. 

Ihuhf : Since the Upanisad winds up with housoholdcn*, it 

appears that persons other than household(‘rs cannot get Vidya. The doubt 
is : Does Vidya originate in AAramas other than tliat of a liousoholder ^ 

Purvapalisa : Since tiie Upanisad ends witli the lionsehohhn*, it 
follows that Vidya does not originate^ in any otlior stag(‘ of lif(\ No 

doubt there are certain passages in the TI])anisad which prais(' renuncia- 
tion. They are merely Arthavadas or ghniticatory passage's and must 
not be interpreted as ordaining ISannyasa. Tlu\v nu'an tliat the Dralnnan 
is such a great object that one must renounce (‘vorytlnng foi’ llis sake. 
Tlio TTpanivSads teach, however, that Braliman is ac<iuired only l)y the 
householder who follows strictly the rules of the Upanisads. This is 

tlie pi’oper interpretation of the concluding passage of the Chhandogya 

Upanisad. If the Upanisad did not mean .'to teach this, then why should it 
concludes in glorifying the lionseliolder ? 

Siddlidnta : Tliis objection raised by tli(‘ Purvapaksin is answered 
in the next Sutra. 


sCtka ni., 1. -!«\ 

II ^ I « / II 

fJfBT Krtsua, ol all (duties). IDiavat, ovvin,ir fo tlie existence. 

3 Tu, but, indeed. (!i;luna, by a householder. ('pasanihavah, 

the conclusion, the soal, salvation. 

48. The Chhandoffya Upanisad concludes with tlio 
hou.seholder’,s stage, because of the fact that this stage includes all 
the others.— 477. 


(OM.MiOM'AlJV 

The \vord “Tu” is used in order to remove th(‘ doul)t. The object of 
the Chiiandogya Upanisad in concluding by describing tin.' ffrhastha Akiuna 
is not to teach that the ffrhastha alone attain Mukti, by the due discharge 
of the duties of their A^rania ; but it means to inculcate that the (rrhastba 
A^rama includes all other A^rama-s, and the duties^ ])rescribed for tln^ 
Orhasthas include the duties prescribed for other A^ramas also. The 
Scriptures teach several duties as incumbent on the householders, and 
which are to be performed with great effort and exertion. They have 
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pci’foim Iho dutios (Dluirnias) of other j\6ramas also, according? to their 
I)()^ver, such for exaiuplo, uoii-injury, (harmlessness, control of senses, etc). 
Thoiii,d) these latter are the specific Dharmas of a Sannyasi, yet a house- 
holder i^ also icMpiin'd to perform them, according to his power. 
Sinc(‘ tli(‘ Orhastha .^Arajna includes the Dharmas of all the other 
Asrainas ; therefore, the TJpanisad properly winds up with the household 
i)rder. So also Ave find in the Visnu Purana : “All wlio eat the food of 
l)egging, whether they be Sannyasins or Brahmacharins, all of these are 
established in the Orliastha Ai^rama, therefore, the stage of the householder 
is th(‘ best of all.” 

Ao/r: ]\Ianu also prai.se8 the (Irhastha order tVI., 80, Oo) ; 

“And in aeeordance with the precepts of the Veda and of the Smrti, the house- 
kce]>or is declared to l)e superior to all of them ; for he supports the other three.’’ 

‘‘As all rivers, both great and small, find a resting-place in the ocean, even so, mcMi 
of all orders find protection with householders.” 

Because the llpanisads mention other Asramas also (and bocause 

they teach that those who perform properly the duties of their Asramas 

get Alukti), it follows that wheii a particular Upanisad winds up wdtli 

the household order, it must be understood to mean that the household 
order contains Dharmas of all other orders and lienee it has been men- 

tioned in th(' (Epilogue. This fact is mentioned in the next Sutra. 

sCtrxV hi., *1. 4h. 

II ? I » I II 

Maunavat, jusf as silence. IWTU Itaresam, ot others. 

A])i, also. UpadeAat, bocausi^ thev ai’c taught, or ('njoined. 

40. In the Upanisad other Asramas liavi* also been 
taught as l(‘ading to ^lukti, just like* (the condition of a Maunt who 
keeps) the vow of silence. — 47S. 

roMMKNTAlfY 

Tlie last passage of the Chliandogya Upanisad follows the passage in 
which the Afaiina has boon tauglit In Chliandogya Upanisad, (VITL, 5. 1-2) 
we find all tlio three orders described as leading to Mukti : 

“Xow% that wdiich the wise call Yajna (sacrifice, the characterstic mark of house- 
hold order) is verily the Divine Wisdom : through Divine AVisdom the kno\ver. obtains 
the Lord. Similarly, that which the wise call Tstam is also the Divine Wisdom. For 
having desired the Self, he obtains the Self. 

“Now Avhat the wise call Sattr^yana is also Divine Wisdom, for through Divine 
Wisdom alone, he oi)tains from the True, the salvation of his self. Similarly, what the wise 
call (Alauna) the vow of silence is really Divine Wisdom, for through Divine Wisdom 
alone, one after knowing the Lord, becomes absorbed in meditation and becomes silent.” 

Ao^’ : These two verses show that Yajna, SattrAyana and Manna are all equally 
means of salvation. 
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This fact is referred le in a procc'din.!; passage also (d' the same 
Upanisad (Cldi. Up., II., 2.'). 1) : 

“There arc three branches of (the tree called) Dharraa. Sacrifice, .study and eharity 
constitute one branch. Austerity is another, and to dwell as a Itrahmachjirin in the 
house of one's preceptor, always mortifying the body while so dwelling, is the third. 
All these arc blessed and obtain the worlds of the blessed. Hut the ( iod-absorluxl alone 
obtains immortality (Release).” 

Similarly in tho Ilrliudavaitvaka (’'pani^^acK (I V., 4. 21. St^i^ pao(‘ liJl [antr) 
^\{^ find : 

“Rriihnianas seek to know him by the study of the \'edii, by sacrifiee. <;iftH, by 
penance, by fastin<^, and he who knows him, becomes a IMiini. AVishin^ for that world 
(of Rrahman) only, mendicants leave their homes." 

Tho ah()V(' texts sliow that tho IJpanisads ioaob that tli»‘ hi;;lu‘sj caul of 
man (namely. ReloastO can 1)(‘ realis(*d in anv of the fom’ Xsi'ainas, ij‘ tlu‘ 
man discharges ri.^iilly the duth's of his A-^rama. 'riic ( Ihiiandoirya l'|)anisad, 
tlierefonx Avhen it winds up with tl)o tJrhastlia A'^raina, rotors to tlli*^ 
])artieular Asrama l)ecausc it includos all the others. 

Ohjrciio)? : Tho Sutia uses tlio word Itaresain in tli<‘ plural nnmlior, 
whil(‘ it cui^iil to have used the w'ord Itarayoh in the dual mimhiu’ : l)(‘(%‘Uiso 
hro other AAramas arc only left and not morc^ than two. 

K 

This ohjectimi is answered hv tin* fact tiiat as tlieso f/ro Asramas 
contain many siib-division.s, so they are spok(‘n ol in the plural. 

\<ifr : Thus the Rrahmachi'iri Asrama has four sub-divisiotis, called Savilra, HrAhma, 
PrajApatya and llrhad. The Vaiiaprasthas have also four sub-divisions, rr.., Phenapa, 
rdamhara, N^aikhAnasa, and A'ahikhilya. Tho SannyAsa has also four sub-divisions, ri... 
Kutichaka, Hahudaka, Haiiisa and Xi.skriya. 

The Chhaiuloi:»T;i and otiier li])anisads nn*ntion the Jlrahmacharyn 
and the Y^naprastlia Asi'amas aKo, in tlie same way as they mention tlnj 
Sannyasa (Alauna) and tin* (irhastha Asramas. A man can attain Mukti 
in any one of thesi* four Asramas. He may lx* a Xaisthika Rrahmachari 
who never marri(‘s. Or lie may h<‘ a Svanistlia firhastha or he may hi* a 
Vanaprastha or a Saiinyasin, and i*’ot ]\lukti. .Miikti not tin* special 

privilege of any ])articnlar Asrama. 

Thus in the dTihrila Upanisad the four Asramas are ordained (and it 
is expressly taught then*in that ALukti is attainable in any one of thoM* 
stages). . 

Let a person after finishing studentship (Rrahmacharya) become a householder ; 
after finishing the householder stage let him become a hermit or forest-dweller, and after 
finishing the hermit's stage, let him wander forth (become a i^annyAsin). Or he may 
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become a wanderer after finishing studentship (I^>rahmacharya) or after the householder’s 
life or after the forest-life ( if he has excess of Vainigya ). Or again whether he has 
taken a degree or not taken a degree, whether he is an unmarried graduate, or a solitary 
widower graduate, whether his household sacred fire has been extinguished, or he has never 
lit any sacred fire, the day he gets the world- weariness, let him on that very day wander 
forth renouncing the world. 

Tills shows that all luoii of all A^ranias aro (‘iititled to enter the 
Saiinyasa Asraina. In a latter i>assag(3 of tho same dabfila ITpanisad, the 
Xirapeksas ai'e also described in the sentence beginning with “Tatra 
parainaliaiiisanam,’' et(‘, as given below : 

?r«i5FBFq?r: 5ri»TRim«f»: girt 

^qfH>>3qr?qqqr^ JTm qwiet g?5=jji?r5i 

qidPi ii i w 

Among the Paramliatiisas are Samvartaka (Prajiipa(i), Aruni, Svetaketii, DurvfisA, 
Itbhu, Niditgha, .ladabharata, Dattatreya, Raivataka and others who had no external 
marks of caste or Asrama, who had no particular mode of conduct or discipline, whose 
condnei was opposed to caste rules, and who though not insane, acted as if they were 
insane. Let a man, therefore, uttering the words lihuh SvAlni, throw into the water his 
stall’, the Karnandalu, his vessels, his water-strainer, his sling for carrying the load, his 
sacred tuft of hair and his sacred thread. Having thrown all these caste-marks, let him 
go out in search of His Self. Wearing the form in which he was born (namely, perfectly 
nude), above all pairs of opposite (such as heat and cold, etc.), renouncing all books, 
studies, renouncing accciitance of alms, having obtained full knowledge of the true 
llrahman, pure in heart, begging aims only to maintain his life, only on fixed hours of the 
day in the vessel of his stomach (that is, keeping the food into no vessel but putting it 
into his stomach), constantly thinking “I am (lod,’’ free from gain and loss, dwelling in 
empty tomjdes or huts or an anthill or under a tree or where the cooking earthen vessels 
are thrown, or where the sacred fire is kept, on the bank of a river or in a mountain, 
forest or cave or in the hollo>v of a tree, or near a waterfall or on an open plateau. With- 
out any house, or fixed residence, without any efibrt to collect anything, without the idea 
of proprietorship about anything, always meditating on the pure Brahman with his gaze 
turned inward, constantly trying to destroy past evil Karmas, he ends his life in 
Sannyttsa, — such a man is called Paramahafusa. 

Therefore, the Chliaiidogya IJpanisad very rightly concludes witli the household 
order, because in tliat Asrama tlio duties to be performed are many: and 
it has been well said : “Tin? day he gets the world-wx'ariness, on that very 
day let him wander forth.” 

The above passage clearly shows that the moment one gets the world- 
weariness, he should renounce the world. The condition lu’ocedent 
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for entering into tlio older of the Sannya^ins ^ucli \vorld-\voariaess. 
The argument based upon the last ^fantra of the Clihandogya [Tpanisad whore 
it winds up with the liou'Oliold order, namely, that the condition precedent 
to entering the Sannya a A:^:rania is the passing Ihnnigli the household 
Ai^raina, therefore, falls to the ground. 

The reason wliy a man enlors into the houstdiold life is l)ecaiis(‘ he has 
unexhausted worldly ]U’opensities : the reas(m why rtMiounc<K flip uorld 
is because sucli proclivities no longer (^xist in him and th(' Avorld weariiH‘Ss 
takes their ])lace This is fh(‘ only cribrion to judg(' wlu'tlu'r a person is 
r('ady to take Sannya n or not. Thus this also is (Established that, when a 
man is (‘udowed witli th(‘ (pialilication^ of Sama ( mind-control ), Dama 
( sense-control \ Uoarati (tolerance), etc., \\h(Eth(‘r he Ik* in anv Asrama or 
in no A.-^rama, Ivnowledgi' ( Vidya ) i'^ su»*e to originah* in him. 


Al (111 ? ka ran a XTV. 

The author now teacln^s that Vddya or l)ivin(3 Wisdom is a myst(‘rv, 
and should b(' k(‘pt s('cret. In tin' Sveta^vatara it is WTitten : 

This highest mystery in the Vodltnta, delivered in a former ago. should not be given 
to one whose })aRsions hjiv (3 not boon subdued, nor to one who has not a son, or who has 
not a pupil. 

Doubt : Now arises the donbi : Should this \^idya h(‘ imparbnl to t'vm'v 
one or to a stdeef few- only? 

Purvapakm : The iMashn’s of Wisdom ar(‘, also .Masters of (\mipassion. 
To impart knowledge to the fit and wntlndd it iroin th(‘ unlit, to discriminate 
who is fit and who is unfit, goes against theii’ compassionate nature which 
loves all ; ami cou.senueutly, tlie Vidva must In; icwn'ahnl fn all in- 
discriminately. 

SiAdhanfa : This view is set aside in tln^ mext Shtix,. 

srTKA III., 1. ''>0. 

j| ^ I « I V. o || 

5!r!nfifsf^=T Anaviskurvaii, nol making: it mnnife‘^t. Anvayat, bpcanse 

of the connection, 

50. Let the Master teach the disciple not to reveal th(' doctrine, 
for such is the ancient usage.— 479. 
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COMMEXTAliY 

Let him irsfiuct the r^pil not to reveal the teaching. Why ? 
Anvayflt ; Because in the above text of the SvetaSvat ira, the instruction is 
expressly to that effect. So also says tlie Lotus-eyed Lord Kt§na in the 
Oitft (XVIIL, 67) : 

SI SI ^ nf ^^ss:^lq3% ii ii 

Never is this to be spoken by thee to anyone who is without asceticism, nor without 
devotion, nor to one who desireth not to listen, nor yet to him who speaketh evil of Me. 

The teaching becomes fruitful when given to the worthy, and bears 
no fruit, when it falls on unworthy soil. For tlie Kniti says (Svet, 
VL, 23) : 

m 3^^ I 

i RT.T?r^% ik^ii 

If these truths have been told to a high-minded man, wh3 feels the highest devotion 
for God, and for his Guru as for God, then they will shine forth,— then they will shine 
forth indeed. 

So also in the story of the two pupils of Prajapati, given in the 
Chhan(j[ogya Upanisad, we find the same thing. The Asura king, Virochana, 
and the Deva king, Indra, both heard a voice proclaiming. (Chh. Up., 
YIIL, 7. 1) : 

3? ^TrUisqffiqictlT Bfqm: 

JTsrrq^qm ii I ii 

Prajitpati proclaimed : “The Atman, who is free from sins, free from old age, free 
from death, free from grief, free from hunger, free from thirst, he whose desires are true, 
whose will is true, he ought to be searched out, he ought to be understood. He who has 
known that Atman indirectly and has also realised Him, attains all worlds and all desires.” 

Both went to PrajSpati to learn the meaning of this parable. Both 
were taught tquahy in the same words. But Virochana, deduced from 
those welds, thiough his peiveise intellect the doctrine of materia. ism, and 
India the doctrine of life eterual. Virochana failed to get the realisation 
of the tiuth. Theiefore, Vidy& must be taught to the tit only and not 
to the unworthy. The fit are those who are devoted to the Lord as revealed 
and esiabiiishtd in iLe woild-sciiptures, and w^ho are endowed with 
faith. 
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Adhikarana XV. The time of the Origination of Vidyd,. 

Now the author discusses the question what is the proper time when 
Vidya becoraes ripe and origiiiatrs in man. 

Vis/tya : The stories of Nachiketas, Jabala, etc., as well as of Vfimadeva 
are the topics which constitute the subject of discussion here. 

Doubt: Here ^ri^cs the doubt: Does the Vidyfl, as the result of the 
above-mentioned practices, ari^e in this very life or in the next life ? 

Purvapnhsa : 'When those ptactices are rigfitly performed, Vidy& 
originates in this very life, because a man undertakes any gieat object with 
the desi'e “let me accompl sh this in this very lite.’' The enthusiasm is 
liable to flag, if one were told that his ellbrts will bear fruit in the next 
life. 

S (Jtlhdnfa : It is not an invariable rule, that Vidya originates in one 
life, as is shown in the next Sutra. 

sfTRA III., 4. 51. 

II ^ I » I m 

Aihikam, the present life or birth (in which we obtain knowledge). 

Aprastuta, not being present Pratibandhe, obstruction. ^ Tad, 

that DarSan^t being declared by the scriptures. 

51. Vidja originates in this very life, provided there are no 
obstructions at hand ; as this is seen (in the case of some). 
-480. 


UOMMENTAKY 

When there is no obstruction to the rise of Vidya then she originates 
in this very life; but when there is any such obstruction then she manifests 
in the next life. 

Why do we say so ? Because we find it so described in the case of 
Nachiketas, who got Vidya in one life, while there are others who did not 
get it but in the next life. As in the Katha Upanisad, VI., 18 : 

Nachiketas having then obtained all this knowledge and practice imparted by Yama, 
attained Brahman, became free from Rajas and beyond death ; another who thus knows 
the Spirit certainly becomes so. 

Th^ above and the texts like these indicate that VidyS can originate m 
one life also. 

But there are texts which show that she originates sometimes in the 
next life. As thus V5madeva got Vidya while he was in the womb of 
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his mother. (See By. Up., I., 4. 10). The fruition is not always in the 
same life in which the effort is commenced. If the obstruction is small 
and the energy put into the practice for tlie acquisition of Vidya is great, 
then Vidya is acquired in that very life. The effort is sufficiently strong 
to overcome the weak resistance, as we see in the case of Nachiketas 
and the King of the Sauviras called Bahiigana. But if the obstruction 
is strong, then though Vidya originates owing to the performance of 
saci'ihce, charity, austerity, thought-control, etc., she remains latent, 
covered up by the obstructions ( as the chicken inside the shell ), and 
she awaits the next birth, for the breaking of the shell and for her coming 
out in all her glory. It is thus said in the Gita ( VI., 37 and forward 
up to 46 ) : 

rftngrgfl: sfif fsni ii n 

ufHftt flsq: yfir ii ii 

fisfl! I 

II H II 

'ti 4 i 

uia n=s5f^ II yo II 

Slivq gui: I 

*flnai jft rftnwetsfhsrr# n vt n 
W«RI jflfrwirr^ HWPt «ft6cn)9i;i 

^l^(^^rn^ll yirii 

qaW =sr as) ijrf: ii v? n 

f|?iir rs: I 

f^fwRi jfin^ ?is?«5iifir4^rr II yy ii 
srresirowRfa ^fldl i 

??Tf^ tRi II w u 

He who is unsubdued but who possesseth faith, with the mind wandering awky from 

Yoga, falling to attain perfection in Yoga, what path doth he tread, 0 Krsiia ? 

Fallen from both, is he not destroyed like a rent cloud unsteadfast, O mighty-armed, 
deluded in the path of the Eternal ? 

Deign, O KrsQa, to completely dispel this doubt of mine ; for there is none to be 
found save Thyself able to destroy this doubt. 

feri Erspa said : . ' 

0 son of Prtb^, neither in this world, nor in the life to come^ is theqe destruction for 
him ; never doth any who worketh righteouBness, O beloved, tread the path of wos. 
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Having; attained to the worlds of the piire-doing;, and having dwelt there for im- 
memorial years, he who fell from Yoga is re-born in a pure and blessed house. 

Or he may ev^n be born into a family of wise Yogis, but such a birth as that is most 
difficult to obtain in this world. 

There he recovereth the characteristics belonging to this former body, and with these 
he again laboureth for perfection, () joy of the Kurus. 

By that former practice he is irresistibly swept away. Only wishing to know Yoga, 
even the setkcr .after Yoga goeth beyond the Br^hmic world. 

But the Yogi, labouring with assiduity, purified from sin, fully perfected through 
manifold births, he reacheth the supreme goal. 

The above texts of tho Oita clearly ‘<ho\v that Vidya sometimes does 
originate in tlu^ next life. 

Nor is it an invaiiable rule, as is a^sertcd i>y flic Pnrvapaksin, that 
no man >vill undertake a thing tlie fruition of which will not take place 
in one and the same lite. Thert* arc men ( wisor and mon' modest ) who 
say ‘‘let me do the effort and l(‘avo the success to come, eitlim* in this 
life or in the next.” Thus it is proved that success in the aC(|iiisition of 
Vidya and her manifestation (l(?pencis primarily on the r^mioval of th(‘ 
obstructions, whetliev this takes place in this life or in the m^xt. 


Adhikarana XV L 

The acciuisitiou of Vidy^ invariably leads to release. Now the 
author shows that when Vidy^ is acquired, Moksa invariably and neces- 
sarily follows such acquisition. Fn the Dpanisads (Bv. Up., IV., 4. IT, and 
Svet., Up., TIL, 8) we find it clearly riiontioiied that the kuowledgi' of Uod is 
immortality. 

q3:^3T;;7T II 

II II 

II c II 

He in whom the five beings and the ether rest, him alone I believe to be the Belf, 
—I who know, belhve him to be Brahman ; I who am immortal, believe him to be 
immortal. (Br., Up., IV., 4 17). 

I know that great person (Purusa) of sunlike lustre beyond the darkness. A man 
who knows him truly, passes over death ; there is no other path t.o go. (Svet. Up.,* III., 8), 

Doubt : Here arises the doubt : D les the M >ksa take place on the 
falling off of the body in which the Vidya was acquired, or does it take place 
in the next life V 

Ptirrapaksa : Vidyfi being the cause of Mukfi, there is no reason, why 
the man, who has got Yidya, shou’d take another birth to get Mukti. For 
a cau<e is invariably followel by the effect, 

Siddhdnta : This view is set aside in the next Sutra. 
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II ^ I » I II 

siTRA m, 4. 52. 

Evam, thus. 3% JIukti, of salvation. Phala, about the time of 
obtaining the fruit. Aniyamah, tlu-re is no rule. Tiid, of that {ie, 

sahation). AvasthA the condition. Avadhft b, being determined, 

erx Tad, of that (le., of salvation). Avastha, condition, Avadljrtelj» 

being determined. 

52, Similar is the case with the Mukti. There is no 
invariable rule of the time of its fruition, because it depends upon 
well ascertained conditions, because it depends upon well ascertained 
conditions. — 481. 


COMMENTARY 

As in the case of the time for the origination of Vidya, there was no 
invariable rule, whether it should originate in one lite or in the next, 
tlioui:h the man had acquired all the necessary qualifications for its 
origination, and as its manifestation is dtdayed owing to obstructions 
which lequire to be removed and which are removed in the next life; so 

also is the cise that a man may have acquired Vidya, yet Moksa which 

is the characteri-^tic fruit of Vidya is delayed till the next life, because 
the Prarabdha Karmas require to be worked out Of course, if there are 
no PiAiabdlia Karmas which require to be worked out, then the Mukti 
takes place in that very lif(\ But if there are PrarabJlia, Karmas which 
are not exhausted in one life, then the man must take another birth in 
order to get Mukti ; for Mukti can never be partial. Why do we say so ? 
‘Tad avasthS avadln;teh,’ because the condition of Mukti is a definite con- 
dition, fully ascertained in the iSlstras. Thus in the Chhandogya 

Upani§ad, (Vf, 14. 2) it is laid down ttiat a man who finds the teacher 

obtains the knowledge ; but there is delay in his getting Mukti so long as his 
Pi&rahdha Karmas arc not exhausted. 

In the same way does a man who hnds the Teacher, obtains the knowledge. For him 
there is delay only so long as bis Prarabdha Karmas are not exhausted. Then hp reaches 
the perfect. 

This text of the ChhSndog^a shows as a well-determined rule of 
Mukti that the man who has got Yidyft, obtains Mukti, not immediately, 
but on the exhaustion of his Prarabdha Karmas. A similar rule is laid down 
in the Sra^-ii called the Narayana Adhyatma : 

“The man who has acquired VidyA gets im mortality, there is no doubt in it ; he goes 
to Mukii at once ; when his Prarabdha Karmas are exhausted ; but if his Karmas are not 
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exhausted then he has to take many births, and on the exhaustion of such Karmas he 
gots to that woihl of Ilari.*’ 

Ko doubt it is a riilo tli.tt Vidyit exhausts all Karnias, j^ot the 
force of the Prarabdlia Karnns is not exiiaustod but remains a'^tiv’et 
because the Lord has so willed it. This has been mentioned before also. 
This vmU be further trottpd of in the latter part of this book. The repe itioa 
is to indicate the end of the Adhyaya. 

^ fft: n 

May that Ilari who produces dispassion (in the hearts of His worshippers towards 
all transitory objects of the world) but who binds with the ropes of IT is auspicious 
qualities (of compassion, friendliness, beauty, love, etc.), his devotees (to his feet), and 
makes them take pleasure in such bondage ; and who in his turn, though bound by the 
ropes of love by ITia devotees, still takes pleasure in such bondage, may that ITari be my 
beloved. 

Hero ends the Fi)nrt!i Pada of the Third ATiyaya of the Vedanta Siitray 
with the commentary of Baladova called the Govinda Bhasya. 
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FtRST Pad A. 

?r: I 

HHg sfirqicirr ^ ^R;: 

Ho who j^iviiift the medicine of Vidyd to His devotees, makes them free from disease 
may that Belf of Joy, Hiri Himself, come within the scope of my vision. 

Tins Adhyayn deals with a discussion as to the fruits of 7iclyS or 
Divine Wisdom. Thonjjjh in some of tiu' Sutras in the beginning’, the 
subject dealt with is Sadhana or means of knowledge or practice, yet as 
the main topic is that of the Results of VidyS, it is called the Phala 
AdhySlya. 

Vimya : In the Brhadaranyaka Upanisad, (IV, o. (>) it is said : 

^Tcm ^ gW ^ 

II t. n 

Verily, the Bclf is to bo seen, to be heard, to be constantly thought over, to be 
meditated upon, 0 Mhtreyi I When the Self has been seen, heard, thought over, and 
raedilalcd upon, then all this is known. 

Doubt : Now arises tlie doubt : Should the practices called here 
iSravana, (hearing), Manana (thinking), etc., be pfuJonned once only, or must 
they be repeated V 

Furmpaksa : The opponent says They must be performed once only. 
For as file sacrifices, called Agnisfoma, et^., performed once only, load to 
heaven (Svarga), etc., so the performance of Sravana, Manana, etc., once only 
gives the vision of the Belf. Thf^refore, these spiritual exercises need not 
be repeated. 

SiMhdyita : The right view, liowever, is given in the next Sutra. 

sflRA IV. 1. 1. 

II » I ^ I ni 


’irrifti: Avfttilj, repetition. Asakrt, not once, many times, repeatedly. 

Upade^at, the instructions being given. 

1. (The Sadhanas called Sravaya, Manana and the rest 
require) repetition, bacause the Scripture itself repeats the instruction 
more than once. — 482. 
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i’OMMKNTAKY 

The practices knn\Mi as “heaviui'-, meditating/’ eta, require repetition 
in order to produci' any fruit. Why ? Because the Scripture liy constant 
repetition of the same teaclung, suggests that these practices should be 
repeated also. Thus in tlio Chhftndogya Upanisad, VL, S. 7, and the following, 
the teacher repeats 'ninr times the saying, “that is the essence and ruler of all, 
tlie desired of all, and known only through the subtlest intellect.” 

m II ? II 

Here Svetaketu is taught th(' mystery about Brahman times 

lieforo ho understands it. 

Tiie maxim of tlK‘ Ritualistic Philosophy is that the dignity of the 
Scripture is sufficiently vindicated if its commands are carried out oncf* 
only. (iScripturos say “Perform pilgrimage.” The man fulfils the law if he 
makes pilgrimage once only). Why should then Sravana, Manana, etc., be 
repeated ? Does not this ciontradict the above maxim ? No, the maxim 
applies to those acts only whoso fruits are invisible and manifest in the 
next world : and not to acts whoso fruits are to he seen in this very life. 
Direct intuition of tlu‘ Self is a visible result to be gained in this very 
life. The fruit is visible or at least may become visible. Such acts must 
bo repeated, because they subserve a sc^en V)urposo. It is like the act of 
beating the rice, which must be* repeated till the rice grains become freci 
from their husks. When the Scripture speaking about the rico for the 
sacrifice says, “the rice siiould b(^ beaten the sacrificer understands that 
the injunction means “the rico should be beaten, over and over again, till 
it is free from husk fov no sacrifice can be performed with the rice* with 

its husk on. So Avhon the Scripture says : “The Self must be seen through 
hearing, thinking and reflecting,” it means the repetition of thesf‘ mental 
processes, so long as the Self is not seen. 

suTta IV., 1. 2. 

II 5# I w ^ II 

f%!n5. LingSt, becanKP of tlio indicatory signs. 

2. And there is an indicatory mark (wliicli shows the necessity) of 
such repetition.— 483. 

In tlie Taittirtya lTpaDi?ad, III., 2 w(‘ find that Bhygu goes several times 
to his father Varuna and asks him again and again, to he tauglit the nature 
of Brahman. 

86 
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Bhrffu Varuni >vent to his father Varana, saying Sir, teach me Brahman. He told 
him this, Food, breath, the eye, the ear, mind, speech. Then he said a^^ain to him : 
That from whence these beings are born, that by which when born, they live, that into 
which they enter at their death, try to know that. That is Brahman. 

This injunction about lopetitioii, is meant for th(»se only wlio hav<? 

(lone sonie such sin that a single porformanco of tin' act is not sufficient 
to give them tlu‘ Divine Vision. 

Xotf> : This sin is called Nama-aparAdha. Those who are such sinners, and the 

majority of mankind falls in that category, rerjuire to repeat the Sfidhanas before they 
can see (lod. 


. Idhlkarana //. 

Xo\v the autlior raisos another discussion regarding tlu‘ same subject. 

Pofthi : Must this worship of Dod be done by thinking upon Him 
as the Lord of all Majesty or as tin' Inner 8 (‘lf of the \Vorshipp('r ? Medi- 
tation on tin' Lord as Wara is to think Him as xVlmighty, the All-ordainer, 
tlie Terrrible, the llncomiuerable, etc., wliih* meditation on Him as the Self 
means to think of Him as all lov(‘, as the Highest >[an, etc. 

Piirrapahm : Tin' Lord must be meditated upon as tin' l^^vara. 
For the Svetllsvatara Upanisad, 'IV., 7) says: 

1 % 1 
IS ii 

‘‘On the same tree man sits grieving, immersed, bewildered, })\ his own impotonce 
(an-isa). But when he secs the other Lord (isa) contcntt‘(l, and ktiows his glory, then his 
grief passes away." 

Siddhdnta : Tin' Lord must be worshipped as tin' S(‘lf, as shown in the 
following. Sutra : 

sTrav i\., 1. 

^ II 8 n i ^ II 

WTfRT Atma, Atma, tim Supreme Soul, the Lord. Hi, as. 3 Tii, but, 
indeed. Upagachchbauti, acknowledge. Orahoyanti, make, 

apprehend. (-ha, and. 

3. But the Masters contemplate on Brahtuan as the Self and teach 
it so to their pupils.-*- 484* 

cuMMK.vr.vin 

Tin' word ‘'TiT' lias the force of “only." That (Jod is to bo woi*shipped 
. as the Self. TIh^ k-nowers of Truth realise the Cause as the Self : as says 
.the Sruti (Br. Up., TV., 4. 22) : “Knowing this, the people of old did not 
wish for offspring ; they said we, Avh(» have this Self and this world of 
Brahman.'’ 
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Not only this, thoy teach this form of worship to their pupils also. As 
in tlie Brliachivanyaka llpanisad, (L, 44. 7) : nnm worship Him as Self, 

for in tlu‘ Self all tlu‘se ar(‘ one.” 

The word “Self” (Atman) licre means the Kntity who is all-pervading, 
w'hose essentia! natur(‘ is knowledge and Idiss and who has the sliapc* 
of Alan. (The (iod Ifari always appears in a human sliape before His 
devotees). 

Otliors say that the (Jod is called Self m* Aiman, l)ecaus(‘ all beings get 
their existence or 1-ness Irom Him, b(*eaiise Ife has mad(‘ tlnan to participate 
in Hi.s substance. He must be contemplated as on(*'s own “Self” or in the 
sense that all th(' functions of on(‘'s ego get theii' lib' and (‘uei’gy from Hod; 
and thus (Jodis th(‘ very S(df of on(‘s “I." 

Iliose are mistaken who say that th(‘ diva must meditat(‘ upon him- 
self as identical with Hraimian : for when tli(‘ Jiva is fre(‘ from Avidyit, it 
is Brahman pure and simjile. Tla^ Scriptures do not mean to teach any 
su(ii identity, as w(' have already demonstrated in commenting upon Sutra 
II., J. 22, ])age 251. The contemplation on the Lord as Self has, th(*reforc, 
a different sense altogether from proving the identity of lh(‘ civature w ith tin? 
(jreator. 


Adhikarana ff[, 

la the Hliliandogyu and the otbiT rptinisails (Ghh., III., LS, 1) it is 
said : Let one meditate on the Brahman as mind. 

Let one meditate on the Brahman as (dwelling in the Mind and ealled) Mind; this 
is microcosmie meditation. Next the macrocosmie : (let one meditate on) Brahman as 
( dwelling in S,kdsa and called) Ak^ga, the All-illumining. J^y this latter both meditations 
have been taught, the microcosmie and the maerocosmic (l)ecau8e the AkAsa includes the 
Manas). 

Doubt : Here arises tlie doubt : “Should one conhnuplate on Afanas and 
tlie rest as .\tniiui as one contemplates i)f f^vara as Atman ?” 

Ptn'vapakm : The sentence “Mind is Braliman” shows tin? identity ol 
Alind \\dth Brahman. Cotisequontly Aliiul must contemplated as Self : 

Siddhdnta : This vitwv is set aside in the ne‘xt Sutra. 

sCtua iv., 1. 4. 

^ ^ II » n I » II 

•t Na, not I’ratike, in tit'* symbols sucli as tlio mind, etc. Na, not. 
ft Hi, because, 
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4. Brahman is not to be contemplated as Self in the symbols like 
Manas, etc., for the symbol is not God. — 485. 

COMMKNTAUY 

la symbols like mind, ether, etc., one should not put the idea of Self 
because a symbol can never become God. It is always the seat of God and 
not God. A-s in the Bhagavata PurSina we find : 

’BRaf gd i 

The ether, air, tire, water, and the earth as well as the celestial lights, creatures, 
directions, trees, rivers, and seas, all these are the bo dy of the Lord Hari. In fact, all that 
exists is his body. Let him, therefore, bow down to Him alone as existing in these. 

Why does the 8ruti then say meditate “Brahman is Mind/' meditate 
“Brahman is Akfi^a In these pas.sages the nominative case must be coi> 
strued in the locative. The sentence must be interpreted as “meditate 
Braliman is hi the Mind/' meditate “Brahman is in the Akhi^a." 


Adhikarana 1\\ 

In the preceding Siitrus the author prohibits contemplating the symbols as 
Self and has enjoined that t6vara or the Lord Hari may bo contemidated as 
Self. Now he discusses the question about tSvara and Brahman. 

Doubt : Should the Lord Hari be contemplated as Brahman ? The texts 
which show the identity of ISvara with Brahman are the subject-matter of 
discussion in this connection. Such as Ayam Vai Harayalj, etc. 

Purvapaksa : The Lord (livara) should not be contemplated upon as 
Brahman because in preceding texts it has been said : “He should be 
meditated upon as Self only and not as Brahman.” 

Siddhdnta : This view' is set aside in the next Sutra. 

SVTKA IV., 1. 5 . 

II » I M i( II 

Brahma-dr^tib, the view of Brahman Utkar^ftt, on account 

of superiority. 

5. The Lord (fevara should be meditated upon as Brahman, because 
such meditation is the mo.st exalted. — 486. 

COJUIKKTAKV 

Just as the fevara is contemplated upon as the Self, so must He be 
always meditated upon as Brahman. (The three terms Atman, fevara and 
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Brahman are idoutical). Why should tliis be so ? Utkai§fit. Because of 
the exalted state, because the l.ord being the store-liouse of endless 
auspicious attributes. Such a contemplation is perfectly justified witli regard 
to Him, and is an exalted sort of meditation. The Sruti (also Br. Up., 
IL, 5. 19) says the same; 

^4 ^ ere,??! ^4 uuiipfl: Stri 

m?ui stsi II te n 

H.e (the Lord) became like unto every ionn, and this is meant to reveal the (true) form 
of Him (the Atman). Indra (the Lord) appears multiform through the Mityiis (appearances) 
for his horses (senses) arc yoked, hundreds and ten. This (5.tman) is the horses, this 
(Atman) is the ten, and the thousands, many and 'endless. 'I’his is the Brahman, without 
cause and without effect, without anything inside or outside this Self is B»rahmaii, 
Omnipresent and Omniscient. This is the teaching (of the Tpanisadi. 

This text shows that the Lord is to 1)«‘ nuHlituhal upon as Atman as well 
as Brahman. 

The same tact is reiterated in other places also, siieh as “Atim kasmiit 
uchyate Brahma^ etc. 


AJhikarana Y. 

In the Kg Veda (X., BO), Piirusa 8ukta we liavo llu‘ lollowing : 

From His mind was produced the Moon, from His eyes was born tin' 8un: from 
His ears, the Air and Breath, and from Jlis mouth was produced tlui Fire. 

Here the eyes, otc., of tin* Lord are conceived as causes generating 
the Sun, Air, etc. 

Doubt : Should one contemplate on tin* eyes, (dc., ol the I^ord as 
the cause of Sun, etc., t)r should one not? 

Purvapakm: Such conteniplation should not ho made, because 
His eyes, etc., are vtuy soft and tender as lotus : aud the contemplation on 
them as generators of sun, etc., is against this ; and would give riso to 
the notion of their being very Imrsli an’d rough. 

Siddhdnta: d^his view is set aside in tin* next Sutra. 

sCtr.\ IV., 1. h. 

II « I ^ I ^ II 

Aditya«&di, about the sun aud the others. Matayab ideas. 

^ Oha, and. Wff Ahge, in the parts, or linihs, Lpapatteh, that being 

proved, or that being reasonable. 

6. The ideas of sun and the rest (oi-iginating from his eyes, 
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etc.,) .‘(liould be made Avith regard to the limbs of the Lord, because of 
its reasoiiableiioss. — 487. 


(OMMKXTAKV 

TIh' “Clia" in tlie Sutra is employed in order to set aside th(‘ 

J’urvapaksa. Tlui contemplation on the eyes, etc., of the Lord as the 
.i»en(}rator of the sun, (dc, is a valid conteinidation, and such notion does 
not deti’act from the mildness of the Lord. Wliy do we say so? Becauso 
it is reasonablcL Such a contemplation exalts the glory of the Lord, 
The Lord is magnitied when w(‘ think of His eyes, (‘tc., as the producers 
of the sun, etc. Though tliey are exceedingly mild and soft, yet they are 
the generators of such strong and hard objects as the sun, etc. : this must 
be believed, beeaus(‘ the [i(‘V(‘lation says so, and because it is a transcend- 
ental mysteiy. 


Adhlkamna VI 

In the Sveta^vatara we lead as follows (TL, 8): 

II C II 

Let a wise man hold his body with its three erect i)arts (chest, neck and head) even, 
and turn his senses with the mind towards the heart, he will then in the boat of Brahman 
cross all the torrents which cause fear, 

Doitbi \ This description (d' the postun^ is enjoined by tlio 
Kevelation. Tin* (|iiestion arises : Is this posturo compulsory in every dapa 
or recitation or is it optional? 

P'urrapakm: The recitation of ()m is a mental process. No particular 
bodily postures are absolutely necessary for the due carrying on of any 
mental jirocess. Thorefori', tlie Asana (postun*) taught in tlie above iSruti is 
not compulsory. 

Sichihmtta : This view is set aside in tlie next Siitra. 

sCtha IV., 1. b. 

ii » 1 \ i II 

J\sinali, sitting. Sambliavfit, on account of possibility. 

7. (Let liiiu recite the name of the Lord Hari) in a sitting 
jiGsture. (for prayer is) possible in that posture only. — 488* 

(‘OM3lt:NTAUY 

The Lord Hari should be meditated upon by the devotee, in a sitting 
jiGstiire. AVhy? Because meditation is possible only when one is sitting. 
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tl is not possible wIkmi oik^ is lyin^ down at lull ()r is standing’ or 

is walking;. Afeditaiion is pnssil)lo only when one is (jiiietly sratfd. 

Moreover, in tin* Svetasvatara Tpanisad, I. 3, w(' read : 

n ^Karyf^ f^R^rHTfJT 

U ^ II 

The sa^es, devoted to meditation and eoiHMMitration, have seen the power l)elou^in^ 
to God FTimsclf, hidden in its own rpialities ((iiina). IFe, boin^ one, superintends all those 
causes, time, self, and the rest. 

This (leedaros tluit those who voarn h> know (iod should i>orforni 
inoditation (Dhyana). Now Dhyana can h(‘ ptodornicd only hy him who 
is in a sittiiii? postiir*' ainl not in any other state. Tht' ne\t Sntra makos 
it still more clear. 

SLTlfA IV., 1. s. 

II « I n ^ II 

DliySmM, heeaiist^ of the cone(mtrat(Ml meditation. ^7 (dia, ami. 

8. And* because meditation is also possibh in a sittin,^- posture 
only. — 4S9. 

roM M KNT\PY 

Dhyana or meditation is thinkini* on om^ snltjeet eontitiuously, with- 
out the inrnsli of ideas iueoni»:ruous witi'. the sul))ect ttf thoimlit. Such 
meditation is possibh* in a sittiiyc: postnrc' only, mul not w'hih‘ lyin.ii, down 
or standint»-, etc. Therefore, a sittin.i> postnn* should h(‘ adopted both For 
prayers as w-ell as for meditation 

sri’KA i\., ]. 9, 

II « I m ^ II 

Aclialatvani, niat.ionlossin'ss, ^cadiiie'^K. ^ (iha, and, iiidcod. 

' Apeksya, I'pferritifi: to. 

9 . And bocauso tho Srnti lias ivlovctico to inotioiilessiK^ss as a 
oondition of Dhyana. — 490 . 

I'OMMKN'I.MtV 

The' word ‘Cha’ in the Sutra has the force of indeed onlv. In the 
Chhandogya Upanisad, the root Dhyftya is employed in tlie simse of motion- 
lessness. This shows that Dhyftna has the essential (luality of motionIo.ssness. 
Thus in Chhandogya Upanisad, VII., 0. 1, we liave flie verb DhySyati used 
in the sense of motionlessness. 
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ns««n: ^.5rfc5=f: 3q5rif^5tf?rs*r ^ s!TRrqra'^?tr^5[^^i5f^fi8;jr^gqx^% n^n 

Dhyiina is better than Chitta. The earth is in meditation, as it were, and thus also 
the sky, the intermediate re/^ion, the Heaven, the Water, the Mountains and Divine Men. 
Therefore, those who amon^* men have obtained greatness here, on earth, seem to have 
obtained a portion of Dhyana. While small and vulgar people arc always quarrelling, 
backbiting and abusing each other, great men seem to have obtained a portion of the 
gift of Dhymia. Meditate on Brahman in Dhy^na. 

From this indicfitory jiiark also, wo loam that nioditation should be 
(lone in a sitting posture. In secular language also we use the word 
Dhy^yati in the sanu? sense, as in the sentence Dhyayati Kantaiu Prosita- 
ramaui, tlu' wife thinks dooply or sitting in nworio thinking over her 
husband gone on a distant journey. 

srnn iv., 1. 10. 

^ IM I M ^ ° II 

Sniiironti, it is inontionod in tlio Snirtis. ^ Oha, and. 
l(i. And tho Smrtis also teacli the same (that meditation must be 
performed in a sitting posture). — 401 . 

lOMMIATAKV 

TIiun in tlic (litil, VI., 11. 115. wo Iiavo tlie followins’ : 

111 a pure place, o-Ktabiisbed on a fixed scat of his own. neither very much raised nor 
very low, made of a eloth, a black antelope skin, and Kiisa grass, one over the other. 

ii ii 

There, having made the mind one* pointed, with thought and the fnnctionB of the 
senses suliducd, steady on his seal, he should practise Yoga for the piirifieation of the self. 

w II II 

Holding the iiody, head, and neck erect, immoveably steady, looking fixedly at the 
]»oint of the nose, with unseeing gaze. 

Tlio nbt)v(‘ v(*rsos of the (HtA also teach that the persons meditating 
should practise the motionlessness of their bodily limbs and sense-organs. 
Such a motionlessness cannot take place without the sitting posture, 
Thorefons the mediation must be performed in a sitting posture. And 
tlie abovi^ verses specifically mention this posture by using the words 
UpaviSya A sane, sitting on a seat, etc. 
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Adhikaraaa VII. 

With regard tu th** B^hadaranyaka Upani^ad (IV., 5. 6 and other texts to 
the same effect) which declare that “the Self is to bo seen, to be hoard, 
to be constantly thought over and to be meditated upon,’^ which have already 
l>een mentioned before, here arises another point for discussion. 

Doubt : In this term of meditation and prayer, is tliere any condition of 
direction, locality and time or is there no such condition ? 

Purvapaksa : In all Vaidic ritual and Upasanfi w<' tind particular direc- 
tion, etc., mentioned. Such as the Sandhyji should be performed facing east^ 
just before the sunrise on the bank of a river, etc. Since Vaidic rituals lay 
down these conditions of prayers, and the Vedantic meditation and prayers 
being in no way different from the Vaidic SandhyS, tlio conditions of 
direction, time and locality must apply to it also. 

SiddMnta : This view is set asi<l(» in the next Sutra. 

sOtRA IV., 1 . 11 . 

q%^mrlT II !# M I U II 

Yatra, where. 'if-TJWT EkagratS, the concentration ot mind. 
Tatra, there, Avii5e§at, is not being specially mentioned. 

11. Whenever there takes place one-pointeduess of the mind, there 
let the meditation be performed ; because there are no such conditious 
laid down with regard to this meditation, as there are laid down with 
regard to the Vaidic Sandhyri. — 492. 

n).AIMEXl’ARV 

In whatever direction, place or time there takes place the conoentra.^ 
tion of the mind, then and there let the man meditate on the Lord Hari, 
for there is no restrictive rule regarding it. Why ? AviSe§at, because no 
specific condition is laid down with regard to such meditation, contrary to 
what is laid down with reg.ard to Sandhya. Tn the Varilha Pnrftna also 
we find : 

»?5fl msftsRr ti 

w: ft >?rsBi5rTftftr5=n»p^ II 

That place, time and condition one must resort to which are favourable for mental 
epnpentration. He should resort to that place only, seize that hour only, place himsell In 
that 'condition only, see those comforts only, which are favourable to securing sereuity^pf 
mind. For by the time, place, etc., there is no peculiarity said to be wrought in meditation, 
but all enqair>^ about time, place, etc*, is meant for making the mind serene. 

87 
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Siiys aij t>l).i(‘(;tor : But the Upani§ads themselv'es record such specifie 
rules. How can you say that that there are no such rules ? For oxaraplc. 
the SvoWAvatara IJpanisad, [I., 10. lays down the following rules ; 

«i3!?5r It >0 II 

I jet. him i>erform his exercises in a place, level, pure, free from pebbles, fire, and dust, 
(leliKhtful by it.s sounds, its water and bowers, not painful to the eye, and full of shelters 
rtnd caves. 

I'ho Soriptiiros, ]nt>r(‘ovci\ say that sacred places of pil^^rimasres are causes 

of rclcnso. 

IVuc. Pla(*os are of f 2 :reat help in concentration, provided there be no 
distracting cloirents there ; but those very sacred ])laces of pilgrimages 
become ob^j ructions to meditation, if there are distractions there. Hence 
the he>t test of tln^ place is that which the mind finds favourable ; and hence 
the Sruti says “Mano’niikiile,'’ where the mind feels favourable. 


^ I r/ /? iJrarn na VTTh 

in the Prasjia Upaiiisad, V., I, we have the following : 

X(*xt ^aibya Satyakama asked him : 

() blaster, what world does he conquer by such (moclitatioii) who ainongrtt men 
unceasingly meditates oji Oiik^ra, up to his death. 

So also in tli(' Vv^iniha Tapani Upani§ad (II., 1) we liavc : 

Whom all the l>evas bow down to and all the Would-be- Free and the Free (Brahman- 
established). 

In another passage (Tatt. Up., Til., 10-5) : 

9m \ 

They sit down, and sbg this Bdma. 

So also W (% Veda) 

The Wise ones always see that highest abode of Vispu. 

Here we find a mention of the worship made to the Lord Hari, not only 
up to ones attaining Mukti, but even after getting freedom. 

Doubt : Must tlie worehip of the Lord be done only up to Mukti, or 
continued even after getting Freedom ? 

Purmpaksa : The opponent says that since the object of all prayers and 
worship is to get freedom, there is no necessity of continuing the worship of 
the Lord, after one has obtained freedom. 

' SiddMnia : . This view is jrebutted in the next Sfibra. 
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srxBA IV., 1. .12. 

«ffqRnrTTi?irft ^ II i# M i U 11 

Aprayunat, till the salvation (AIok§a‘. Tatra, there, in 

salvation Api, even, ft Hi, because. fSH Drstam, is seen in the 

Sruti. 

12. (The worship of the Lord should be done) up to the time of 
getting salvation and also thereafter : becauso it is so seen in the 

Revelation.— 493. 


(’OMMENTaKV 

The woi'ship of the Lord should be douu up to PrayAiia or .Mukti * 
and "thereaftei ai&o,’' /.r.. after gettiu^a ifoksa id^o. Why ? Because it 
is ‘io ,seen in the Srutis. 'Fhe Sruti texts have already been quoted above. 

Xofe : Thus th** Nrsiiiiha Titpaiii text given above sayH : “ The Mumuksus (seekern 
ol Moksa) and the Brahma- vjldins (who are eslabliBhed already in Brahman, namely, who 
have hecoine free) worship the liOrd.” The has the of “being established." 

Thus the Free as well as the Would-be-Free both worship the Bord. 

In addition tv» th<‘ t(‘\ls already quoted, wo have the following text 
ot the Sauparna Sruti- 

1 g^r 1 

IjOt one worship Him always till In* gets treed<)(n. \N*ri!y the hreeones also worship 
Him. 

This shows that tin* Lord must bo worshipped both l)e{‘or(^ gettiiig 
Freedom and after getting it. 

As regards the objeetion, that the Muktus ne<.*d not worship, because 
there is injunction to that eltect, and b(.*Ctius(* tliere is no fruit in sucli 

worship, we say * trii('. 1 iiere is no injunction to tlio effect, Let the Freed 
Souls also worship tl:e Lord." Vet, such souls aro irresistibly drawn to 
worship the Lord, Ix'cause Ho is so beautiful and attractive. The force of 
His beauty compels adoration, dust as a person suffering from biliousness 
is cured by eating sugar ; but he continues eating sugar even after such 
cure, not because he has any disease, but because the sugar is sweet, so is 

the case with the Muktus. 

Thus it is deinoiisti-ated tliat tb.,- wni-shippiuR tlie i.ord is an ovorlastiiift 
act of the souls both free and bound . 
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Adhikaratia IX, 

Having thus discussed in the preceding* sections, the various means 
of acquiring Divine Wisdom (Vidya), the author now enters into a discus- 
sion as to the fruits of knowledge 

Visaya : In the ChliSndogya Upanisad, IV., 14. 3, we have the following : 

^*n 51 sis sm ji sf?r ustg *r wsiDtfir 

^iST=s II 

As water does not cling to a lotus leaf, so no sinful act clings to one who knows 
Him thus. He said : “Sir, tell me.” He said then to him. 

So also in the same (V., 24. 3) it is said : 

sfid fifJI ut siwnsu afq5% y tcnH ftsr'flfJ’siftis ll^ll 

As the tuft of the Isik^ reed entering into the fire is quickly reduced to ashes, 
thus indeed are burnt all his sins, who knowing the Lord, thus offers an Agnihotra. 

Doubt : Now arises the doubt : Must the consequences of the two 
kinds of evil deeds, namely, those called the Safichita 'the scored up) and 
the Kyyamfina (the deeds in the course of doing) be exhausted by suffering 
their results, or do these two become destroyed and non-adhering respect- 
ively, through the majesty of the Divine 'Wisdom? 

Note : The Kryam^nas become loosened, i.e., their etfects do not cling to the man : 
the man passes through these Karmas as the lotus leaf through water unentangled by 
them. 

The Sanchita Karmas are burnt up. Such has been said to be the power of Vidyd. 

P^rvopakm : Neither the Kryamfina Karmas are loosened, nor the 
Sanchita Karmas burnt up by Vidyfi. The law of causation is inexorable : 
as says the well-known verse : 

The Karma is never exhausted or weakened in its force even after a lapse of 
hundreds of millions of eons* It is exhausted only when its consequences are suffered. 
Verily one must suffer the consequences of his acts, whether they be good or bad. 

Therefore, these two kinds of Karmas (Kyyamfiua and the Sanchita) 
are to be exhausted by suffering only. 

. . This being the law, the texts that say that the Divine Wisdom 
destroys all Karmas, must be understood to glorify the wise and should not 
.be taken to be literally true. They are Arthavfidas or glorificatoiy passages. 

Siddkdnta : The next Sutra refutes this view. 

srTRA IV., 1. 13. 

II » I n n II 

m Tad, of him. Adhigame, knowledge being attained. 

Uttara, of the latter, *,e., of what is being done. Pdrva, of the former, 
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i.et, of what is stored np Afjhayoh, of the sins, A^le^a, non-cling- 
ing. Vin&§au, and destruction, fr? Tad, that, VyapadeSftt, 

being declared. 

13. On obtaining that (Vidya) iliero take; place the non-cltuging 
of the works done in the present life, and destntclion of the works 

V 

stored up which were done in the past life. Because this is so declared 
(in the Upanisads).— 494. 


ettMMKNTARY 

The word “Tad Adhigaine' means ti\e attainniout of that, namely, of 
Brahman which here means Brahma Vidya. When this Brahma Vidyd is 
attained, then there result two-fold effects: All sins whicli arc committed 
in the present life lose their power of (dinging to tln^ man ; wliik all sins 
which were committed in the past life and whicli constitute the Sanchita 
Karinas totally destroyed. Why ? Because it is so declared in the 
Scriptures. The two texts declaring these have already been quoted above. 
They clearly show that no sins done in the present life cling to the man, 
because he is like a lotus leaf in water, while all his past sins are burnt 
up like Isika reed. We cannot explain auay or restrict the plain meaning 
of Sruti texts like tliese. As regards the versos which say that no Karina 
is destroyed, but by producing its effects, that holds good in the case of 
ordinary men who have not obtained Brahma Vidy^, and who are in 
ignorance. 


Adhikamna A^. 

In the Byhad^ranyaka Upani^ad (IV., 4 22) it is said : 
li 

Him (who knows), these two do not overcome, whether he says that for some reason 
he has done evil, or for some reason he has done good, he overcomes both, and neither 
what he has done, nor what he has omitted to do, burns (affects) him. 

Doubt \ Here arises the doubt : The above text mentions that good 
and bad deeds are both cro.ssed over. The question arises, does the same 
law hold good with regard to the virtuous deeds as it does with regard to 
the evil deeds of sin. In other words : Are the Sanchita good deeds totally 
burnt up like reeds, and the good deeds done in the present life cease to 
cling to the man ? Just as it was the (3aso with regard to past and present 
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PurvapaJcsa: The Purvapak^in maintains that the good deeds (whether 
Kryam^na or Sanchita) are not destroyed on the origination of Vidyl 
because they being works done in accordance with the scriptural commands, 
do not conflict with the Divine Wisdom or Vidya, and therefore, they 
co-exist with the Vidya and are to be exhausted by enjoying their rewards 
in higher worlds. Therefore, it is not a correct saying that as soon as 
VidyA originates the man gets Mukti. For, if he has unexhausted good 
works, he must pass tlirough heaven worlds, etc. 

Siddhnnfa : This view is set aside in the next Sutra. 


SITRA IV.. 1. 14. 

II 8 I \ I » 8 II 

Itarasya, ot the otlier, «.r., of good deeds, Api, also. 

Evain, thiis. A^lesalj, noii-cUugiiig (and destruction), Pftte, after 

the destruction, fall, or death, n Tn, hut, indeed. 

14. The same is the case with the other (namely, the good deeds); 
the stored-up good deeds are destroyed and the good deeds done in the 
present life do not cling to the man. He verily gets Mukti on the 
falling off of his Prfvrahdha Karinas.— 495, 


'■OMiULST.^Uy 

Witli regard to the otliei', namely, tlie good works whether they be 
Sanchitii or storod-up, or whether tliey be .Kyyamana being done in the 
present life, tlio rule is the same as with regard to sinful works. Vidyfi produces 
her two-fold effects with regard to good works also. She burns up the 
store of good works and does not allow the good deeds done in the present 
life to cling to tlie man. No doubt, good deeds are works done in con- 
formity Avith the law of tin? \''edas ; buf it cannot i)e said that, therefore, 
they are not in conffict with VidyA. They are opposed to Vidyft, in this much 
that their result is to produce heavenly joy and 8vargic bliss; while the 
fruit of A^idyft is release; and as Svaiga and Mukti can not co-exist together; 
therefore, Punya, though Vaidic, is opposed to Vidyft. And as a matter 
of fact, the so-called Pupyam is after all not so pure as people think 
it to be. In the Scriptures, the Piinyam accruing from Vaidic works is 
considered as sin after all. Tn the eye of a VedSntin, all good works are 
Pftpani. In fact, in the Chhftndogya Upani§ad (VIIL, 4. 1) the term Pfipam 
is applied to good deeds (Sukrtam; in the same way as it is applied to 
evil ■ deeds (IJuskvfam). Both Sukyta and Du^kyta ai’e evils, Avhlch are 
left behind when the man gets Mukti. 
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’W sj ?r^(Tt ^ ir<r si 

ii g-jiT SI ^«fRi^ 6? qi'iiiR'isift Rnnsfrsi?^pircm m mih^s ii ? ii 

This ^elf is a Brid^^c (refiip:e) and 'a support, so that these worlds (may be kept 

in their proper places and) may not clash with each other. Night and day do not pass 
that Bridge, nor old age, nor death, nor grief, nor the good deeds, nor the evil deeds (of 
men). All evils turn back from Rim, because He is free from nil evils. He is Brahman, 
the Great Refuge. 

Consetiuently in tho (iita UV., 31) it is stated that all actiom, whether 
good or had, aiv dostroyod wlion koowdodgo is obtained. The word 
Sarvakarmani nsod then' is a generic term and inelndes trood deeds also. 

srt^TfN: ii ii 

As the burning lire reduces fuel to ashes. O Arjuna. so doth the fire of wisdom 

reduce all actions to ashes. 

Therefore, it has be(in established that the twu kinds of Bunyam 

also, like the two kinds of sins, are resi>ectivoly destroyed, and made 
unclingiug. The Sutrakara furthoi* adds ‘PtHte tu.’ The w^ord “Tu” lias the 
force of vorily. Verily on the destruction of the Pr^rabdha Karmas, tin* 
man gets ^[llkti. Therefore', the saying that on tlie origination of Yidyft 

a jnan gets Mukti not a void stateineul. 


. I dhtkaraita X /. 

When through Vidya or Divine' Wisdom then? are destroyed both 
sorts of Sauchita Karmas, namely, the good as well as tlie bad Karmas ; 
then at that very moment, it must reasonably follow that the body of the man 
should fall off from him, because tlie body is the effect of suoli Karmas; 
and when the Karmas are destroyed, the body naturally falls off. If this 
be so, then anyone ^vh^ gets the Divine knowleclgi', must immediately 
pass out of tliis world, and so the teaching of the Divine knowledge by 
the knowers of Brahman becomes an impossibility. The present Adhikarana 
is commenced in order to remove this doubt. 

The stored-up good and evil deeds are of two sorts, one which has 

commenced its fruition in this wmrid, and the otiier which ha.s not 

commenced to produce its effects. 

Doubt : Are both these kinds of Sanchita Karmas, namely, the 

Irabdha-phala and the Anarabdha-phala destroyed by Vidy§, or only the 
Inftrabdha-phala Karmas are destroyed? 

Pttrvapakm : In the Brhadfirapyaka Upanisad (IV., 4. 22) already quoted 
above, it is ^d that both these are destroyed. There is no exception 
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mentioned there in favour of the Karinas whose effect has already commenced ; 
and as the action of V’idyS is everywhere uniform (like the action of fire on 
every kind of dry grass), therefore, both sorts of Sanchita Karmas, mature 
as well immature, are destroyed by VidyL 

Siddkdnta : This view is sot aside in the next Sfitra. 

sCras TV., 1. lo. 

II « M. H V |1 

Antobdlia-karyo, tlie effects of which have not yet begun. 

Eva, only, g Tu, but. Phrve, in the case of the former or stored good 
deeds and sins, a? Tad, that. Avadhoh, being the duration of time. 

15. Bat only the immature Karmas of tlie former lives, namely, 
those Karmas whose effect has not yet begun, are destroyed by 
knowledge ; because that is the limit of the life of the Jnaiiin ; (namely) 
the limit of the life of the wise is the period over Avhich his former 
Karmas which have begun to produce their effects extend, — 496. 

rOAIMENT.VHV 

The word “Tu’' in the Sutra is used in order to remove the doubt raised 
by the Purvapaksa» The word “Purve"’ or “formoi’ works" meau accumu- 
lated good and evil works of the time prior to the present life. The word 
AnSrabdha-k^rye" means those works whose fruit has not commenced to 
originate. Only this latter kind of Sanchita work is destroyed and not 
that kind of Sanchita woi'k whoso effects have already begun to manifest. 
Why so? “Tad avadhelp’, because that is the limit, tn the Chhfiadogya 
-Upanisad (VI., 14. 4) it has been said that the man lives on even after the 
acquiring of the knowledge, if his Prarabdha Karmas arc not exhausted. The 
^niti says : “For him there is delay only as long as he is not delivered from 
the body.” In the Bhagavata Purfina, in the address of the Gratis to the 
Ijord, we find the following (X., 87. 40): 

He who has realised Thee, does not perceive that good and bad effects are produced 
by Thee, on account of the virtue and vice generated by the man in his past, because he 
.is not conscious of the commands and prohibitions of Scripture regarding good and bad 
deed affecting all embodied beings. (Because thou wiliest it so). 

This shows that it is the will of the Lord, that the man who has 
obtained the Divine ' Wisdom should go on living in this body, so long as 
. Uts Prtrabdha Karmas are not exhausted. - . .. 
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Note : But the great difrei*ence in hia life before the origination of Vidyd and iu 
his life after the origination of such Vidy5 consists in this; that before such origination, 
he feels the good and bad effect of his Karmas, but after the origination of such VidyiJ, 
his centre of consciousness being fixed in the Lord, he is s(» much absorbed in the Lord, 
that he never perceives the effects of these Karmas. 

To summarise. Vidy^ is verily supremely powerful. She destroys effectually, without 
leaving any remainder, all Karmas just as a well-lit fire reduces to ashes all sorts of 
fueJ. Though this wc leai n from the books and must believe it also, yet we see on the 
other hand, that divinely illumined sagtis, full masters of Divine Wisdom, are living on this 
earth and their bodies do not fall down as soon as they get Divine Wisdom. We further 
see that they teach others and are not inactive, consequently, we must admit that it is 
the will of the LorJ that such men should continue to live, in order to spread his know- 
ledge and the knowledge of Theosophy ( Brahma- vidyJt) among mankind. This does not 
detract from the glory of Vidya (Divine Wisdom). The Vidyd has the power of burning 
up a/l Karmas including the Prarabdha, but she docs not do so, because her power with 
regard to the Prarabdha is countermanded by the will of the Tjord, just as the power of 
the fire to burn everything, may be suspended by the stronger power of Mantras and 
jewels. Thus there is no harm if Vidyit, under the command of the Ix)rd, does not burn 
up the Prfirabdha Karmas. 

Some raise aiiotlier objection. They say VidyS cannot originate but 
tlirough the body Avbicli is the result of the Pifirabdha Karmas. Their 
argument is : Tl\o origination of knowledge cannot take place witliout 
dependence on an aggregate of works wliose ettects have already begun to 
operate, and ^^hen this dependence lias once been entered into, we must, 
as in the case of the potter’s wlieel, wait until the motion of that which 
once lias begun to move, comes to an end, there being nothing to obstruct 
it in the interim. As wlien tlie force which moves the wheel is exhausted, 

the wheel stops moving of itself, so also when the fruit is fully manifested, 
the Karmas that produce tlio fruit are destroyed and not before that. 

To this objection wo reply that this is not so. Knowledge is the 
most powerful of all forces. She destroys .nil Karmas from their very 
root. She can destroy even the energy that moves the potter’s wheel, 
namely, the Prarabdha Karmas that makes tliis body to liv.>; but she does 
not do so through the will of the I^rd. Nothing can resist her irresist- 
ible course,- bjijb the will of the Lord. As a potter’s wheel m motion may 

be instantly. 1)ut to rest, by placing upon it a heavier stone than the wheel 

with its njomentnm. and tlie wlioel would cease to move, so \ idya is ike 
that heavy stone, wliicli can stop the motion of tlie wheel ol 
Karma evpn. That slu* does not do so, is in deference to the wi o ,i(^ 

Lord, and not because she has not the power. Theu'fore, the staterm n 

that Divine knowledge (YidyS) can destroy all Karmas is absolute > coiit.c. . 

Adhikarana XII* 

The statement that the past good deeds of a Wise Une are <lestmjjd 

by Vidya, logically loads to the conclusion that the e ec s o a le 
obligatory duties (Xitya Karmas) are also destroyed, just as e e cc s 
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of Kfimya Karmas (religious rites performed for tlie sake of getting some 
desired object). This deduction is not, however, correct ; and the present 
section is commenced to establisli this fact. The proposition of the Bfliad- 
aranyaka (IV., 4. 22)-- “both the good and evil works are destroyed”— leads 
to a fresh doubt. 

Doubt '. Does tl>e Vidyfi destroy the effects of Nitya Karmas like 
lire sacrifice, etc., in tlie same wiiy as she destroys tlio oftects of Kamya 
Karmas '< 

rfirvapahm: She destroys the Nitya Karmas also, because it is the 
attribute inherent in Vidya to de.stroy all Karmas; for the essential power 
of a substance* can never be lost. 

Siddhfhita: This view is refuted in tlie next Sutra. 

SOTIU IV., 1. 1(). 

3 II » I ? I U II 

Agnihotra-adi, the daily fin^-offerin^ to tire, etc. 3 Tu, Imt, 
indeed. Tat, in the form of that knowledge). Karyaya, to the 

effect of getting tt\e fruit. Mva, even, Tat, That. Darsantd, because 
of being seen. 

10. But the daily lire sacrifice and the rest, i)roduce Vidya as 
their effect : because it is so seen. — 407. 

CfniMKNTAKT 

Tli(‘ word 'Tu’’ Is (‘inployed in tin* Sutra to remove the doubt The 
daily lire sacrifice and tlu? rest, pori’orined prior to the origination of 
Vidya, ])roduce tlieir fruit in the shape of Vidya herself. WTiy ? 
"Because it is so seen." Namely, the Scripture states that the Vidya is pro- 
duced by tliese Nitya Karmas. Such as, Brhadaranyaka (iv., 4 22) 

etc. "Him tliey known tlu’ough the study of tlie Vt^das, througli sacri- 
fices, alms, austerities," etc. The right meaning, therefore, of the Sutra 

iv., 1. 14 is that Vidyil destroys all past good works, done prior to lier 

origination, provided such works are not Nitya Karmas or obligatory 
works. The scriptures do not coutemplate the destruction oi Nitya 
works, for Yidyfi hei*self is their fruit. The word ‘‘destructiou’* is not 
employed in connection with the scorching up of the paddy grains, etc., 
when a house is burnt and wliich tlius become incapable of ; being sown. 
When a house is burnt down, the seed-grains kept in it may kcorchod 
and incapable of any fruit, but we do not say that tlie grains are destroyed. 
So that Nitya Karmas cannot be said to be destroyed. 

No doubt, there are some Nitya lumnas, which arc quasi-KSmya: 
thgt is to say, which produpo not only Vidya, but lead the performer 
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to Svartja, etc., also. Thus the BvhacUtranyaka te.\t “by tho per- 

formaace of Nityu works, one goes to the region of tho Pib;s,” shows that 
the Nitya Karnias have the heaven-producing power also. This heaven- 
loading power of tho Nitya Karnnis is, liowevor, destroyed, as soon as the 
VidyS originates. 


Adhlkarana XIIL 

[The vicarious atonement | 

It has })oon sliown above that the Jh’arabdha good and bad Karinas 
of the illumined sage remain in their force, through tlie meni will of 
tho Lord, who wishes tiiat such illumined sages should remain on earth, 
in order to teach mankind, by spreading knowledge and instruction. 
Though this is a general rule, yet there is an exception to it in tlu^ 
case of some Xiraiieksa devotees who, as soon as tlu'y get VidyH, enter 
into Mukti ; because their Prarabdha good and bad deeds are immediately 
destroyed, witliout causing them to experience their fruit. (This is an 
exception, and the Lord in their case does not wish that they should 
remain behind on eartii to teach mankind). 

Visaya : In tho Kausitaki Upanisad (L, 1.) in describing the passage 
of the soul it is written : 

5!^f V|g?r II « II 

Him approach five hundred celestial damsels, one hundred carrying scented powders 
like saffron, turmeric, etc., in their hands, one hundred carrying dresses in their hands, 
t)ne hundred carrying fruits, one hundred carrying various ornaments, and a hundred 
carrying garlands. They adorn him with ornaments liefitting Brahmfi himself. The soul 
thus adorned with Brahmd-ornaments and knowing Ilrahman, sees everywhere Brahman. 
He approaehes the lake called, 5.ra, which ha crosses with the boat of Mind. (But those 
who do not know Brahman cannot cross this lake and arc drowned in it, like the voyagers in 
the Sea when their ship is wrecked). The knower of Brahman then approaches the Hours 
called the sacrificial destroying. They run away from him. as soon as he reaches them. 
Then he odrohs to the river called Virajd and crosses it by mind alone. He shakes off bis 
good fmd 6vil deeds. His beloved relatives obtain the yood, his unbeloved relatives the 
tvU he has Uone, 

Similarly the Slty^yanins read ; 

His sons obtain inheritance, his friends the good, his enemies the evil he has done. ' 
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Doubt : The above shows that the good and evil deeds, which 
constitute the Prtoibdha of tho Brahmavit, are also destroyed, without 
experiencing tlieir fruit. But the question arises : Is it possible that tiie 
Prarabdha Karnias may be destroyed in the case of autj person ? 

Phrvapakm : The Purvapaksin maintains that the Prarabdha 
Karmas are never destroyed, in tiie case of any person, unless the man 
suffers their consequences. They are destroyed, only by tho man under- 
going the suffering for tho evil he has done, and enjoying tho fruits 
of the good deeds, he has performed. Vidya cannot destroy Prarabdha* 
Siddhdnta : This view is sot aside in tho next Sutra. 


Sl’TRA IV.. 1 . 17 . 

n » M M ii 

Atah, than this (declaration of the Sruti), than this (text which 
declares that tho Prarabdha remains active through the Will of the Lord). 
Anya, (the declaration of the fSruti) other than tliat, namely, tho 8rutis like tho 
“lotus leaf in water,” “burning of fsika reeds.” ft Hi, because. EkeJ^am, 

(in the branch) of some : in some Saklnls. Ubhayoh, of both (the good 

and the evil deed tliat is commenced), the Prarabdha of good and evil. 

17. (In the case of some Nirapeksa devotees, there takes 
place a non-clinging) of both (sorts of Prarabdhas, whether good or 
evil), because in some (Sakhas, like those of the Kausitakins and 
Satyayanins), there is also a declaration other than (that of the 
Chhandogya, VI., 14. 2).— 498. 


COMMENTARY 

In the case of some Nirapek^as, however, who are extremely ardent 
lovers of God and are solely devoted to Brahman, there takes place the 
separation of both kinds of Prarabdha Karmas, namely, the PrSrabdha of 
good and the Prarabdha of evil deeds ; and they have not to suffer the 
consequences of their Pr&rabdha. In other words, in the case of some 
Nirapck§as, the Prarabdha is shaken off without their undergoing the 
enjoyment of that Prarabdha. The reason for this is that the declaration “the 
Prarabdha remains active in the case of the Jnanin, because it is the 
wish of the Lord that it should so remain” is modified by the counter 
declaration, as we find it in certain B^khas, such as those of the Kausitakins 
and the Sftty&yanins. Thus the two Srutis “His beloved relatives obtain the 
good, his unbeloved relatives the evil he has done,” and “His sons obtain 
inheritance, his friends the good, his enemies the evil that he has done” — 
show that the Prftrabdha is detached in the case of some. The sense is 
this, there are certain Sruti texts which declare that Karmas are destroyed 



Bhdsija] 


1 PIDA, XllI ADHIKARANA, SiL 17. 


701 


either by knowledge or by suffering. While the texts above given show^ 
that the Karma is not destroyed by knowledge, but that it goes to the 
friends or foes of the knowor of Hralinian. The conflict of t^riitis, 
therefore, must bo reconciled by giving tliom different scopes. This 
Sruti regarding tlie Karinas going to friiMul or foe, does not I’elate to 
Kamya Karmas. Because in the Sutras (fV., 1. 13 and IV., 1. 14) it 
lias been shown that all Karmas except the Prarabdha, all good and 
evil deeds are destroyed by knowledge, while in the case of evil deeds 
there is no clement of Kamyatva. [No one enunc'iates siicii a desire 
(Kama). '‘Let me do such and sucli evil deed, with the dosiri^ of 

suffering sucli and such hclUire.” Evil deeds, therefore, can never be 
said tf) bo KSmya). 

Note : The conflict of fcJriitis arises thus : Two texts declare that the knower of 
Brahman performs works without the work clinging to him like a lotus leaf in water 
(('hh., Up., IV., 14. 3) and all stored up works are destroyed as the fire burns up Isika 
reeds (Chh., V., 24. 3). These tsvo texts of the Ohhandogya Upanisad declare that 
Karma is destroyed by knowledge ; while the text “there is delay for him so 
long as he does not die,” (Chh. Up., VI., 14. 2), shows that Karma is destroyed 
by suffering. These three texts, two showing that Karma is destroyed by 
knoKieihjo, and the third showing that it is destroyed by safferhuf only, must be 
reconciled with this fourth text which <leclarcs Kicariou.^ sufferings and 

enjoyments. How the Karmas of one man can be suffered or enjoyed by another 

man ? How can the good or evil deeds of a Jn^nin be suffered or enjoyed by his friends 
and foes ? This is the problem propounded for solution. 

This special Adhikarana teaches that the Lord bestows the good 
results of the good Prarabdha deeds of the Jilanin on the friends of such 

Jhanin, and puts the evil results of the evil Prfirabdha deeds on the 

enemies of such »Tnanin, and bring such Jhanin at once towards Him, 
because he is impatient to see the Lord, the supremely beloved ; and he is 
not able ttr suffer the pangs of separation from Him any longer. 

Thus the rule made by the Lord that the Prarabdha Karmas are 

destroyed only by enjoyment is not broken, for the Prarabdha Karmas of 

the Jhanin are enjoyed by his friends and foes. This vicarious enjoyment 

thus upholds the justice of the Lord and the unchanging nature of His laws. 

But, says an objector, good and evil deeds arc formless, and are not 
like physical ornaments, etc., that they may be given away to anybody, 
it is not, therefore, proper to say that a friend gets the good deeds, and 
the enemy gets the bad deeds. Moreover, it is open to another objection, 
namely, why should another man enjoy the fruit of deeds not done by 
him ? To this objection, we reply, that the Lord is omnipotent, and 
has full power to do against the law. Therefore, in the case of some 
extremely yearning souls, there takes place detachment from Prarabdha 
Karmas, and such Karmas are attracted by other persons : and exhaust 
their force on them. 
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In the noxt 8utra» the doubt how the PrSrabdha Karmas ©f the Nira- 
pek^a devotees cau to another person is answered. 

sOtka IV., 1. 18. 

II » n nc II 

Yad-eva, whatever. Vidyaya, by knowledge. Iti, so. ff 

Hi, because. 

18. The text ^Svliatever he does with knowledge” intimates that 
the Prarabdha Karmas may go to another. — 499. 

COMMENTARY 

The text of the Chhandogya Upanisad “Yadova vidyaya” (I., 1. 10) shows 
tluit works done with Yidya are very potent, even when such Vidya is not the 
higiiest Brahma Vidya, but is only knowledge related to Jiva (human soul). 
Since the power of Vidya, whether of Brahman or ot Human soul, is 
divine in her nature, and irresistible in her energy, it follows that, 
through the grace of this Vidya, even the Prarabdha Karmas may bo 
destroyed, without undergoing their suffering, through the command 
of the Tjord. Nottiing is too wonderful in the case of Vidy^. 

What does then follow from this ? The conclusion is mentioned 
in tlie last Sutra. 


SUTRA IV., 1. 19. 

II » I n U II 

Bhogona, with tlie enjoyments (all heavenly joys), g Tu, but. 
Itare, the other two (the gross and the subtle bodies). Ksapayitv^, 

giving up. W Atha, then. Sampadyato, obtains, joins. 

19. Having given up (the gross and subtle bodies), 
he joins in the enjoyment (of all divine bliss along with the 
Lord).— 500. 

COilMVOTARY 

The Nirapok.sa devotee having obtained VidyS, transcends the other 
two, Itare, namely, ho throws off the other two bodies called the Sthula 
(grossjr and Siik§ma (subtlel He gets the body of the, companions of the 
Lord,- namely, the divine body called the P^r^ada-vapub. Having obtain- 
ed thi$, body, he gets the power of enjoying, along with the Lord, all 
the bliss which the Lord enjoys. Then is realised in him literally and 
truly, the meaning ot the Sruti (Tait. Up., H., 1. 1.), “He enjoys all blessing, 
at one w^ith the omniscient Brahman.” This is the highest stage reached 
by the soul. , 



FOURTH ADHYlYA 

Skcond Pada 
q<T^r: mt i 

6 fi^or: ii 

May that. Krsna, tho Lover of His devotees, be my refuge, by r(?citiag whose 
sacred name arc vanquished and totally destroyed the mighty obsessing elements of the 
senses and vitality. 

Adhilcarana /. 

In the present Pada, the author discusses tiu* method of the soul’s 
le«aving the body, at the time of death, in the case of a Jilanin ; as a preli- 
minary to his describing the Devayana path in the next chapter. In the 
Chhandogya Upanisad (VI., S. b) we have the following : 

j?5T: sTRre^srf^ q^j=zjf h 

qqtsftpTT II ^ II 

When the soul of the person goes forth, the Speech is merged in Mind, tho Mind 
in Breath, the Breath in P^ire, lire in the TTighest (lod. 

Doubt : A doubt arises here: Whether the abov(' passag(^ means to 
teach that only the function of Speech is merged in mind, or wln^ther tin? 
Speech itself, together with its function, is merged in tho mind ? 

Purrapaksa : The Purvapaksin maintains that tlie function of Speech 
only is mcu’god in the mind, because there is not found tin* nature of Spercli 
in mind, and because the Speech and the otlnu’ senses function under the 
control of mind. 

Siddhduia : This view is set aside in the next Sutra. 

SUTRA IV., 2. 1. 

II » I "I I m 

qRi Vak, Speech,, Manasi, in the mind. DaiAanUt, because 

^ i 

of tlie Sastric declaration. 8abdat because of tin; word of tlio Vedas. 

Cha, and. 

1. Speech (itself together witii its function is merged), 
in the 'mind, because it is so seen, and because there is a Scriptural 
statement — 501. . * 

COMJrEXTART 

The speecli enters the mind organically as well as functionally. Why ? 
When the Speecli ceases, the activity of mind is seen. 

ti, 

Note : When the external Speech is stopped, there goes on the meital Speech. 
This proves that not only the orgsp o£ Speech^ 4>u£ .its function also are present in mind. 
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This ifl a natural fact of psychology* Moreover, it is a matter of observation that while 
the function of speech comes to an end, the mind still continues to act. 

Moreover, there is the express statement of the Chhandogya Upanifjad, “Van 
iiianasi sanipadyate/’ the speech merges in the mind. This also shows that tiie 
speech, organically and functionally, enters the mind. Any other explanation 
wmild he against the spirit of the above text. The sense is this, that there 
is no proof by whicli we can find the Speech in the mind existing merely 
functionally ; we have no proof that the function only merges in mind 
and not the organ of speecli. 

An objector says r But mind does not possess the nature of speech, 

and so wo cannot say that Speech itself has merged in the mind, but all 

that we can say is that only the function of speech has entered the mind. 
It is s(nnething like fire and water. 'Fhe nature of water is not that of fire, 
but we see that fire does enter water fimctioyially, though not organically. 
For water can become heated by fire, by the merging of the function of 
th(‘ fire in water, though the fire itself does not enter the water. To 

this objection we reply : It is not so. The s])eech only combines with 

mind (in a mechanical mixture like that of milk and water), and does not 
become Laya in mind (as water is said to become Laya in air, when its 
constituent parts, oxygen and hydrogen, become s(*parated and enter into air. 
It is like the water entering into air, in the form of vapour and not that 
of Laya in air, in the form of separated gases). The sense is this, that 
thougli th(^ mind and speech are intrinsically different (as water and air), 
ye^t ther(‘ is the opinion of these two at the time of death, like the vapour 
ent(n*ing into the air. 

srTRA IV., 2. 2. 

II « I ^ I H II 

Atalj, *^4 Eva, for this very reason. Sarvftni, all (tlie senses). ^3 

Ann, after. 

2. And for this veiy reason, all (the other sense-organs) 
merge in the mind, after (the merging of speech).— 502, 

UOMMENTAKY 

In the above text of the Chhftndogya Upanisad, there is mention of 
the merger of only speech in the mind. Lest one slioirld fall into the error 
of thinking that other sense-organs like hearing, etc., do not merge in mind, 
th6 present Sutra declares that they also merge in mind, and not in anything 
else : but subsequent to the merging of speech. 

It is to be understood that since the speech unites with the mind 
only, and not with fire (though there are some texts to that effect also such 
as Bfhadftrarjyaka Upanigad III., 2. 1.3) it follows that all the other 
sense-orgaps unite also in the inincL But all do not simultaneously enter 
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into the mind, follow after the ontrnneo of speech. As we find in the 
Prni^na Upanisad (HI., 9) ; 

^5T> ^ II S?r4^pTf?5^5Tf^ ^q«T*7f^! II 'll 

Hiwrrr2iTf?T II 

The (’osmic iMre verily is U(1:ina. (Ft helps the IMana iti man), thcrelore, when a 
person becomes exhausted of energy, ho ^ocs to another hirih, with his sonso-fa<‘nlrio>i 
merged in the mind. 

Similarly, in the same Upanisad (IV., 2) wo find : 

B Ct^T^ 11 II 

^r: q\ Yt ii 

He said to him, “As, 0 (fitrgya ! all the rays of the sun when going to set, IxHiomo 
one in that orb of light, and on his rising again they again spread oni in all direetions, 
ao verily these all Devas become one in that High Hivinity, the mind." 

* These two texts cdeaiiy ^ho^^ that all tlio sons.*-org'an^ enter into the 
mind tind not itito anytliing else. 


AdhUcarmia IL 

Now the author considers the same te.x:t of the Chhandogya Upanisad, (VI., fi. 1) 
which says that tlie ’Manas enters the Prana (th(3 Mind enters the Breath). 

l)o}ibt : After the sense-organs have entered tiie Vlind, at the time of 
de.atli, does the ]\Iind go to the Prana or to the Moon ? 

Parvapnha : Tin* ojiponent says the mind enters* the Moon, for the 
Hi’liadaranyaka text (HI., 2. 13, already given at pag(* 429 ante), shows that 

Mind enters the ^loon, 

Siiddhfhita : I’liis s io\N is controverted in the n(*vt Sutra. 

sTtra IV., 2. 3. 

qi^r^Tf^T^ \ \ \ \ II 

Tad, that. Manalj, mind. Prane, in the Prana, breath. tflCTT 

Pttartit, from the subsequent clause. 

3. That mind (in which all the sonse-oro-ans havi-. entered, merges) 
in Breath (Praria) because of the subsequent clause (of the Chh. Up., 
VI., 6.1).-503.’ 

COMMEN^fARY 

The word “that’’ means that in which all the sense-organs havi^ 
entered. The mind, along with all the sense-organs, enters into the Prana. 
Why ? Because the Chhandogya text (VI., fi. 1.) says “Manab prane’’ (the 
mind enters the Breath). And this sentence immediately follow.s the 
clause “the speech merges in the mind.” 

89 
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But, says an objector : How do you then explain the text of the 
Brhaclaranynka Upanisacl, ([If., 2. 13), which says that the mind of the person 
dyin^( enters the Moon ? If the mind enters the Breath, then this text of 
the Brhadaranyaka IJpatiisad (see p. 429) will find no scope. To this we reply 
that the venerable aiitlior of the Sutras, Lord BMarayana himself has 
reconciled this apparent conflict, in his Sutra, III., 1. 4 : 

Tf it bo said that the scriptural text mentions also the going of the various 
senses into various elements, like fire, etc., and therefore, the senses do not accompany 
the Houl, when it goes out of the body, to this we reply, that the going of the seiisos to 
the elements is metaphorical only. 

Therefore, when the Brhadaranyaka Upanisad says that the mind enters 
th(‘ Moon, it is to b(‘ taken in a metaphorical sense. 


Adhikarana III. 

Now tlie author considers the statement of the same passage of 

the Chhandogya Upanisad (VI., b. Ik “Pranas tejasi’' (the breath enters the 

lire). 

Doubt s Here arises the doubt : Whether this PrSna in wiiieh lias 

(altered mind with all tlie sense-organs, merges into Tejas ((‘osmic 
Hre), or does tliis Prrina merge into the Jiva (individual soul) ? 

Pvrvnpakm : The opponent maintains the view tlmt ihfina merges in Tejas, 
because the text of tlu^ Chlmudogya Upanisad is definite on that point. 

Where there is a definite statement, it is wrong to assume anything els(», 

Siddhmfa : This view is controverted in the next Sutra. 

seaibv IV., 2. 4. 

II » I X I ^ II 

>1: Sal}, timt (Prana, life, or bivath). Aciltyakst', in tho pre.sident 

tlip Jtva, iliH individual soul. as-snrnJT-'^Tf^vq'; Tad-npasaina-Adibliyal}, bocausp 
of tlio statements about the goins of tlio life to the individual soul, with 
all the senses. 

4. He (PrCiya) outers the ruler (the iiulividiial Soul) ; because of 
the stutemciits as to his coniins; to tho soul, (found in Br. Up., 
IV., :i SS).— 504. 

COMMENTARY 

That PrSna merges into the Adhyaksa or tlie presiding deity of the body 
and tho senses, namely, tho human soul itself. Why do we say so ? 
Because of the following statement of the Bvhadaranyaka Upanisad (IV., 3. 38). 
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And as bodyguards, warriors, charioteers, and commanders of armies gather round 
a king who intends to go out on a inarch, thus do all the Pranas gather round the Soul, 
at the time of death (and march along with it), when a man is thus going to expire. 

This shows that tlu^ Pr&na, along with all tho sense-organs, goes to 
the Jiva. 

Nor is there any contliet in this view with tlie statement ul‘ the 
Ciiliandogya Upanisad (VI., G. 1) that the Prana merges in Tejas. Prana, aftoi 
having joined with the Jiva, goes into the Tejas and thus that statement also 
becomes valid. It is just like saying “the river Yamuna goes into the 
Sea,'’ moa,ning thereby that the Yamuna, uniting with tlie Ganges, goes 
into the sea. 


Adhikaraiia fV. 

Now is to 1)0 considered the statement of tlie entrance into the Tejas 
by the Soul. 

Dotihi : Here arises the doubt: Does the individual Soul, joined by 
the Prana, take up its abode in the Tejas or in the collective elements ? 

Purvapakm : The opponent maintains the view that the Prana, 
having entered into the individual soul, merges into the Tejas, because' 
of the dolinite statement “Pranas tejasi,'' “the Jiva enters in Tejas.” 
The word Prana liere should l)e explained as moaning the Jiva in which 
llie Prana has entered. 

S'iddfidnia : This view is set aside in the next Shtra. 


sTtka IV., 2. 5. 

II « I / y II 

vs 

^^5, Bhutesu, in tlic elements. Tad, about that. Sruteh, there 
being a Vedic statement. 

5. (The individual Soul, witli Praija, merges into) the elements, 
because there is a scriptural statement to that effect — 505. 

. COMMENTAKY 

The individual soul enters into the live elements and not merely in the 
Tejas, Because in the Byhadaranyaka Upanisad the Jiva is described as entering 
into all the elements, Ether, Air, Tejas, Water, etc., (Br. Up., IV., 4. 5). 

^ 
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5»ff4 f# f# ^RfiTfll^TOrr II !< il 

That ISclf is indeed Brahman, consisting of knowledge, mind, life, sight, hearing, 
nirth, ivairr, wind, eiher, lUjhi and no light, desire and no desire, anger and no anger, right 
or wrong, and all things. Now as a man is like this or like that, according as he acts and 
according as he behaves, so will he be : A man of good acts will become good, a man of 
bad acts, bad. He becomes pure by pure deeds, bad by bad deeds. 

And here they say that a person consists of desires, and as is his desire, so is his 
will; and as is his will, so is his deed; and whatever deed he does, that he will reap. 

The above Smti clearly declares that the eliva is not only Tejomaya 
(consivSting cd' light), hut Aka^ainaya, Vayumaya, etc. In fact, it consists 
ol all elements. 

Moreover, the next 8utra strengthens this argument. 

sTtka IV,, 2. B. 

11 i X 1 1 II 

Xa, not. Kkasinin, in one. Darsayaiah, they both 

(the (juestiun and tlio answer) show, ff, Hi, because. 

(). The individual soul does not eater in one oloinont only, because 
the question and the answer both declare it to the contrary.— 506 . 

(JOMMENTAllY 

It should not be considered that tfie Jiva is merged in tiie single element 
of Tejas only. Because the contrary is mentioned in the question and ansvver 
between Svetaketu and Pravaluina in the Chhaudogya Upanisad (Adhyaya 
V. Khandas 3-10, see pages 422-425 anioX This fact has been established 
by the author of the Sutras in his previous Sutra, TIL, 1. 1 (page 426). 
Similarly, the merging of the Prana into various elements, like Tejas and 
the rest, is not directly, but in conjunction with the individual soul, and 
this is the fact established by the previous Sutras. 


Adhikarana V. 

Now another question arises with regard to the above te.vt of the 
Clihindogya Upauisad (VL, S. 6) which was the subject of consideration in 
the preceding six Sutras. 

Doubt : The doubt that arises liere is tlio following : Does the soul 
of the wise, as well as that of the person who does not know Brahman, 
follow this particular method of going out of the body, or is it confined 
only to the soul of the man who does not know Brahman ? 

Pt^rvapaksa : The Purvapak^in maintains that the ignorant only 
go out by the method previously described, for the wdse do not follow this 
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method of dopailurc, as is shown in the following Sniti of the Bvhadfirain'iika 
Uimnisail (lY., 4. 1\ 

When all those worldly desires that cliii^ to the Antalikaraya arc entirely pjiven up 
(and spiritual desires spring up) then the mortal becomes immortal, then he enjoys Itnr 
Brahman. 

[This verse describes the state attained through the spirted grace of ( iod. It looks 
very much like a state of physical immortality or Jivan-mukti]. 

The word Atra in tlu^ above vctso shows, that the wise man enjoys 
tin' immortality hnrr, in this very life : and does not require to go ()ut of 
the body, ii; order to enjoy the bliss of Mukti. 

SiMhiinta : This view is set aside in the next 8utra. 

suTin IV., 2. 7. 

qqfJii ii » i i ^ ii 

WRT Samana, common. ^ Cha, indeed. .Vsyti, proceeding 

inrther, up to the wixy. Upakramat, before beginning. 

Amrtatvam, immortality. (dia, and. Anuposya, without l)urning, 

^^ithout dissolution. 

7. Indeed cumiuoii (to liiin who knows and him wdio 
does not know) (is the departure) up to the beginning of the 
Avay ; and the immortality (of Brhadarapyaka Upanisad, IV., 4. 7) is 
(a metaphorical one) without having burned (the connection with the 
body).— 507. 


« OMMKNTARV 

Of tlie two “Chas" to be found in the above Sutra the first has the 
force of indeed.' He wdio does not know and he who knows, have both thi^ 
in common, that their method of going out is the same, upto the point 
from which the path commences. In other words, up to the soul s entering 
into the arteries through which it has to go out. Of course, there is 
difference at the time of entering and onward, when they have once 
entered these arteries. He wlio docs hot know (Ajna) has to enter one of 
the hundred arteries that proceed from the lieart downwards. But he who 
knows (Vijha) goes out by that artery which is one hundred and tirat 
and which rises from the heart and pierces the crown of the head. 
Thus the Chh&ndogya Upani§ad declares (VIII., b. 6) : 

IK n 

There are a hundred and one vessels of the heart, and the chief of them 
(proceeding from the heart) pierces through the head. By that one going upwards, 
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he obtains deathlcssness. The others arc for the purpose of carrying the soul to 
(I i verse other Lokas. 

[It is only when the soul passes out of the Brahma Nadi that there is Release). 

It is about this passage of tlie soul througli the coronal artery ihal 
I ho mention is made also in the Brhadaranyaka Upanisacl (JV., 4. 2). 

'Fhc point of his heart becomes lighted up, and by that light the 8elf departs, either 
through the eye, or through the skull or through other places of the body. 

This going out through the skull, mentioned in tlie al)ove passage, 
c(mtein])lates the case of tiie one who knows (Vijna), while he who does 
not know (Ajna) goes out tlirough otlier passages, such as eyes, oars, etc 
As regards the Brhadaranyaka text (IV’'., 4. 7) declaring that he who knows 
gets the immortality oven here : tliat applies to the wise man (Yijha) who 
has still connection with the body, and whose such connection lias not been 
burnt up and dissolved. Tlie immortality referred to in the Brliadaranyaka 
(IV., L 7) denotes, tlierefoie, the destruction of earlier sins and the non- 
clinging of later acts, which come to him who knows tlio Lord. 

The above is further explained in the next Sutra. 

sCt\i\ in., 2. S, 

II « I I ^ 11 

Tad, that (immortality). Apiteh, till he has acijuired direct 

knowledge or union with Brahman. Sahisara, as Samsto. 

Vyapadesat, tlio state being named. 

8. That (immortality mentioned in Brhadara^jyaka IV., 4. 7., 
refers to this sinlessness of the saint) because the Scripture 
teaches that the condition of the Saihsara lasts (up to the time of the 
realisation of Brahman). — 508. 


CUMMENTAKY 

The ‘Immortality" mentioned above refers to tliis condition of 
sinlessnoss, belonging to him who knows (Vijna), but whose connection 
with the body has not yet been dissolved. Why do we say so ? Because 
up to attaining Brahman, the texts describe Saihsara state. Dp to the 
time of the realisation of Brahman, the man is in Saihsara, tlie characteristic 
of which is connection with the body. The realisation or direct vision of 
Brahman takes place only when the man reaches, through DevaySna path, 
the highest heaven of Brahman called the Saravyoraa. And this never 
takes place before the dissolution of the soul’s couuectiou with the body. 
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suTRxV rv., 2. 0. 

rls4tq5iS'^; ll V I H i ^ II 

Siiksnia, of tho siiibtie Imdy. 5 TW«t^: Pronmuntah, from tlio authority 
or tim moans of Icnowloilgo. ^ Cha, aiul TathU, thus. [Tpi^l^h- 

dlieh, it boinj^ observed. 

9. And tho subtle body still persists, boeauso of an autlioritv 
of tho Soripture, and beoauso tlio oxistonoe of tin* body is aotually 
ohsorvod oven in tho hif^her planes. — 500. 

OOMMF.NTARY 

Tlio connection witli a body (whether iiros‘< or sul)tl(0 is not dissolved, 
so lonf» as the Vidvan <the man who knows) exists in this world (whether 
ttie \yorld bo physical or any In 2 :her and subtler [)lano). That which 
constitutes his subtle body still persists and " 0 (s with the man, after his 
throwing oft’ liis physical body. Why ? Because there is an authority to 
that ('ftoct in the scriptures. Tn the Kausitaki ITpanisad (I., .‘9 then* is a 
collo(iuy with tho ^loon and others held by the departed soul of tho Vidvan. 
From this conversation we infer that some sort of body must persist, at that 
stage, to enable tho soul to hold conversation with the Moon and others. 
For it is a matter of observation, that no conversation can be held without 
a l)ody. Therefore, when the Brhadaranyaka CIV., 4. 7) states tliat ho becom(*s 
immortal oven here, it means that sort of immortality wlucli (‘very sinless 
man enjoys, even without tho dissolution of his connection with a body. 

srTin i\ , 2. 10. 

II V I ’ I II 

^ Na, not. Upamardena, in tho way of di'sti’iietion ol hondagv. 

Atah, because of this reason. 

10. Hence the text of tlu^ Brhadnranyakn Upanisad should not he 
taken to teach the destimetion of the connection of the physical 
body.— 510. 

commfntaun 

It thus. appears that tiu* text of the Brhadai*anyaka (l\., i 7) cannot teach 
that sort of immortality wliich consists in tin* destruction of connections 
with a body. It teaches immortality of mental peaet*, (mjoyed l)y all good 
men. 

SCTKA IV., 2. 11 

iM 1 ^ 1 u II 

Tasya, of that very (subtle fmdy). Eva, verily. (dja, and. 
Upapattelji, it being possible, Osma, tin* heat. 
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It. And to that very subtle bodj belongs the warmth 
(which is perceived on touch), because that is reasonable. 
-511. 

COMMKNTAin 

Tlie warmtii wliicli is ubservod on touching tiic gross body, befoWt 
till* iniin dio'?, roally io the subtle body, and is an attribute of tln‘ 

subtle ))ody, and not of the ,G:ros.s bod.y. Why ? Because it is reasonable. 
So lon.^!: as tlie subtle body is in the pliysical body, we perceive tiiat tin* 
latter is hot, but wlien there takes place the separation of the subtle from 
the ji^ross, wo do not perceive tliis warmtii in the ^ross body. Therefore, 
the presence or the absenee of the warmth of the ^ross body, depends on 
its connection or disconnection with t!ie subtle body. Therefore, it is 
reasonable to hold that the warmth belongs to the subtle body, and not to 
the gross body. The word Cha, in the Sutra, indicates that this is an 
additional I’eason for holding that the Vidvan also goes out of the bod 5 % at 
the time of death. Because in the case of the Vidvan also, we find that at 
the time of death, his body bocoiues cold, indicating that he also goes out of 
the body, accompanied by the subtle body. 

In tlie next Sutra the author himself raises a doubt and then 
answer it. 

sf'TRA IV., 2. 12. 

lu I ^ I n II 

Pniisecthat, on account of the (loni.al. TU, so. Chet, if. st 

Nn, not. SSrfrftt, because departure from the embodied soul (is prohibited). 

12. If it be said that he who knows does not go out of 
the body, on account of the prohibition, then we reply, that it is 
not so : because the prohibition refers to the going out of the 
PrApas from the embodied sonl. — 512. 

rOMMENTARY 

It is objected that tlie VidvAn does not go out of tbn body, because then* 
is a prohibition to tliat effect in BrhftdSranyaka (iV., 4. fi) ; 

'srtWKmt ^ ftejr ’ apar eq 

iwwkRt I 

But as to the man who does not desire, who. not desiring, free from desires, Is satisfied 
in his desires, or desires the Self only, his vital spirits do not depart elsewhere, being 
like Brahman, he goes to Brahman. 

The above verse shows, by using the word Tasya Pr^nali, tliat the life- 
hreath of him, who knows, does not go out. To this objection we reply that 
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the above sentence does not say* “Na tasya PrfinS dehSt iitkr^nianti,’’ (his 
life-breaths do not go out of the body (Dohat), l>ut it really means, “Na tasya 
PifinS Sfiirirat iitkrtoanti” (his life-breaths do not go out from the soul). 
(B^rirflt means soul, or that wliich has a body). Therefore, the prohibition 
is to the going out from the soul, and not from the body. For, as a matter 
of fact, it is observed, tliat the life-breaths of the Vidvan oven go out of tlio 
body. 


SVTRA IV., 2. IB. 

11 8 1 ^ 1 U 11 

f'TS: Spastnh, ch^ar. ff Hi, because. Ekesfim, of some' (Sakhas). 

13. And booauso it is clear according to sonic recensions. 

-513. 


COMMENTARY 

There is no scope for controversy in this matter. Because “Na tasya 
Prfln0, utkrSraanti'’ is the reading in theKSnva recension of the Bvhadaranyaka 
Upanisad ; but in another recension, namely, those of the MSdhyandinas, the 
reading is “Na tasm^t Pr^nd utkrSnianti,” “//o/n him the life-breaths do not 
go out.” The word Tasmat, moaning “from himy'' is a very clear term, 
and leaves no room for doubt that the prohibition applies to the going out 
of the Prana from the soul. The Byhadtonyaka text means that the Pranas of 
the wise man never leave the soul. Tt does not mean that they never leave 
the body. The next sentence Atraiva samavaliyanto” means “these PrSnas 
merge indeed in that” The word Atra, “in that,” means in Brahman, the 
object of attainment 

Objection : In the previous section of the BrhadSranyaka in the dialogue 
between ArtabhSga and YSjhavalkya, there is also a statement that the PrSnas 
do not pass out of the body. The objector says : How do you explain that 
statement ? We give the passage here below (By., Up., III. 2, 10 
and 11) : 

sTJifei II \o n jjqisq jqqt aaiwfumi: 

‘'YAjnavalkya,” he said, “everything is the food of death. What then is the deity to 
whom death is food ?” 

*Tire (Agni) is death, and that is the food of water. Death is conquered again by 
water.” 

‘‘Y^jSavalkya,” he said, “when such a person (a sage) dies, do the vital breaths (Pranas) 
90 
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move out of him or uot ?” “No,” replied Y^jnavalkya, “they are gathered up in him, hv 
Hwells, he is inflated, and thus inflated, the dead lies at rest.” 

The above is the Kdiiva reading. The sense of the question is this, Artabh^ga asked 
yajSavalkya, “When this God-knowing man dies, then do his life-breaths (Pranas) go 
out from this (Asmttt), namely, from this body.” Tn other words, does he go out along 
with the Pn?nas from the coronal artery, from the crown of the head, or does he remain 
in the body so long as it does not fall off' and then goes away ?” To this question, 
YajSavalkya replies, that the Pnlntis of such a sage remain in the body, so long as th(‘ 
body does not fall off*. Such a sage remains in the body, and the body swells up. being 
inflated with the external air. Thus inflated, the dead man lies at rest. Thus experiencing 
the Prflrabdha fruit in the shape of the swollen, inflated body, the sage leaves such body 
to his sons and kinsmen and gets Mukti at once. This is the difficult text propounded 
for solution to those who maintain the view that the Pranas of the sage always leave 
the body. 

The reply to this is tiuit the above text mentions a very exceptional cas<‘, 
the case of those ardent, impatient, lovers of God. Such persons do not 
pass througli the above process of death, tlie Lord Hari himself stands near 
them at the time of death, and freeing them from the body, takes them at 
once with him to his homo. The Pranas, of course, in such a case do not 
follow the soul. They remain behind in the body. 

The followers of Advaitum explain the above text in the following way : 
This non-departure of the Pritna from the body refers to the case of those 
who worship the unqualified Brahman. 

But that explanation is Avrong. Because there arc no such words in the 
above text to indicate that it applies to those who meditate on unqualified 
Brahman. Secondly, we hav(^ already demonstrated that unqualified Brahman 
is a fiction. 

The whole argument of the Advaitins is thus given by Sapkaracharyya in his commen- 
tary (IV., 2, 3): 

“The assertion that also the soul of him who knows Brahman departs from the body, 
because the denial states the soul (not the body) to be the point of departure, cannot be 
upheld. For, we observe that in the sacred text of some there is a clekt denial of a 
departure, the starting-point of which is the body. The text meantt at first ..records the 
question asked by ArtabhAga ; When this man dies, do the vital spirits depart from him or 
not ?” then embraces the alternative of non -departure, in the words, ‘No,’ replied 
Ydjaavalkya ; thereupon anticipating the objection that a man cannot be dead as long as 
his vital spirits have not departed, teaches the resolution of the Pr3.na8 in the body “in 
that very same place they are merged ; and finally, in confirmation thereof, remarks, “he 
swells, he is inflated, inflated the dead man lies.” This last clause states that swelling, 
etc., affect the subject under discussion, ru., that from which the departure takes place (the 
Tasmut of the former clause) which subject is, in this last clause, referred to by means of 
the word, ‘He.’ Now swelling and so on can belong to the body only, not to the 
embodied soul. And owing to its ecjuality thereto also the passages ‘from him the vital 
spirits do not depart; in that very same place they are resolved’ have. to be taken as 
denying a departure starting from the body, although the chief subject of the passage is 
the embodied soul. This may be done by the embodied soul and the body being viewed 
os non-different. Tn this way we have to explain the passage if reijui with the fifth case.” 
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sfiTRA IV., 2. 14. 

^ II « I I ^ » II 

Smaryate, it is mentioned in the Smrtis. ^ Cha, and. 

14* Smrti also declares the same.— 514. 

COMMENTARY 

In a Smyti (Yajnavalkya Smrti, IIL, 167) there is a declaration that 
the soul of the Vidvan departs by moans of the coronal artery through 
the head. 

ift f^c^T 

Of those, one is situated above, which pierces the disc of the sun and passes beyond 
the world of Brahman, by way of that, the soul reaches the highest goal. 

Thus the Sruti and Smrti establish the proposition that the wise also 
depart from the body, accompanied by the Pranas. 


Adhikarmt^a VI. 


It has been mentioned above that the individual soul accompanied 
by the Prana and the group of sense-organs merges into the subtle 
elements like heat and the rest at the time of departure. It has further 
been established that this is the method of departure even of him who 


knows. Now a new doubt is raised. 

Doubt -. The Pranas like tlie speed) and the rest together with them 
vehicles, the subtle elements, belonging to the wise sago, merge in their 
respective causes, like fire, etc., or in the Supreme iself. 

Mirvapak^'": The Purvapaksin maintains that the organs of toe 
Pranas tneige ia their respective causes and not in the Supreme Se 
because of the text, “Yafaasya puru§asya” sliows that the Pranas ““ 
senses merge in their causes. We give the passage below (Bf. Up., Ill-, 


2. 13.) : 




“YaiSavalkva” he said, “when the speech of this dead person enters into the fire, 

breath into the air, the eye into the sun. he mind into the moon *®^7Se‘Sy^2 
into the earth the body; into the ether the self, into the shrabs the bam. of the body, into 
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the trecB the l)air8 of the head, when the blood and the seed arc deposited in the water, 
where is then that person ?” Y^iBavalkya said, “Take my hand, my friend.’’ 

“We two alone shall know of this ; let this question of ours not be (discussed) in 
public.” Then these two went out and argued, and what they said was Kaiman (work), 
what they praised was Karman,” that a man becomes good by good work, and bad 
by bad work. After that .Taratkarava Srtabh^a held his peace. 

The above shows distinctly that the senses resolve into their causes, 
the elements. 

Siddhdnta : This view is sot aside in the next Sutra. 

sflTRA IV., 2. 15. 

flT^ II V R I I II 

Tani, those (the Tejas, and the speech, etc., denoted by them). 

Pare, in the highest Brahman. Tath^i, thus, ff Hi, because. 

Aha, says. 

15. These (fire and the rest together with the senses) merge in the 
highest : because the Sruti declares it to be so. — 515. 

COMMENTARY 

In tlio Clihandogya Upani§ad (VI., 8. G)is said ‘‘Tejab parasyfim devetaySm,’' 
the Tejas in the liighcst divinity. The word Tejas here includes all the 
sense-organs, like speech and the rest, together with the Prfinas. These 
merge in Brahman who is the .\tinan of all. Because he is the material 
cause of everything. Why do we say so? Because tlio above Chhglndogya text 
‘‘Tojah parasyam,” is a very distinct declaration that the Tejas and the 
Prdi.ias with tlie senses and their vehicles merge in the highest. 

As regard tiie BrhadSranyaka t(*xt (III., 2. 18) it is to be explained in a 
metaphorical sense, as has already been mentioned by the author in Siitra 
III., 1. 40, page 420. For, as a matter of fact, no one ever aees ttie hairs of 
the body entering into the shrubs or the hairs of the head entering into 
the trees. The whole of the ab(tve Bi;hadaranyaka passage is a figurative 
statement. 


Adhi/carana VIL 

Now the author raises another doubt regarding the same topic. 

Doubt : There has been mentioned before that the Pr&na and other 
life-elements of the sage merge in the Supreme Self. Is that merging, a 
combination by juxtaposition, a.s in the preceding instances of tlie 
merging of speech in mind, etc ; or is it a merging by unity of nature, as 
in the case of the rivei’s flowing into the sea (Mund., III., 2, B). In other 
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words, do these permanent atoms I'etain their specific characters when 
they merge in tlie Supreme Self or do they become resolved into homo- 
geneous mass, with the Root of Matter, which constitutes the Achit-Sakti of 
Brahman. 

Purvapakm : The Purvapak§in maintains tliat tlieso permanent 
atoms retain their specific characters, even when they are merged in 
Brahman : and that for two reasons, first, because this is in harmony 
with the preceding cases of merging. When the permanent atoms 
of speech, sight, hearing, etc., enter Manas, they do not lose their specific 
nature ; similarly, when the mental atom, in comx)any with the five 
other atoms of speech, etc., merges in Pr&pa, it retains its separate nature, 
why should then PrSna and the rest when they enter into the Supreme 
Self, ^or rather into that aspect of Brahman whicli is the Achit-Sakti) 
lose their identities ? Secondly, there is no specific statement in the bruti 
that they lose their identity. Therefore, it is a merging by way of 
combination and not identity. 

Siddhdnta : This view is refuted in the next Sutra. 


sCtua IV., 2. 1(). 

II « I I MW 

^)Tins AvibliAgal}, tliore is no division or separation. A'aciianSt, 

on account of the statement. 

16. (The merging of the permanent atoms of PrAya and the rest 
is by way of identity, for) there is no separation, as is stated by an 
authoritative text,— 51(5. 


COMilKMAKV 

The merging of the ITAna and the rost^ in the Supremo Self, or 
rather in that aspect of Him which is Achit-Sakti called Tamus— -the (iroat 
Darkness, the Root of Matter— is b/ way of non-separation, that is to stiy, 
by way of identity. (The PrAna and the permanent atoms are resolved into 
this Root-Matter, losing their specific molecular nature). How do we 
know this ? VachanSt— because of a text. In the ITaAna Upanisad, (VI., 5), 
we have the following : 

I araf 
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Aft these rapid ocean-going rivers, on reaching the ocean, go to rest, lose their 
name and form, and are said “they are in the ocean so indeed of the Great Beholder, 
these sixteen Pu rasa -going Principles, on reaching the Purusa, .go to rest, losing their 
name and form, and men say, “They are in the bosom of the Lord/’ — He then becomes 
al>ovc all J^rinciples, and the immortal. About it is this verse. 

The above verse shows that the sixteen Kal&s or portions of the body 
of the soul merge in the Supreme Self, called here the Puru§a or the person. 
[The sixteen Kal^s (permanent parts) are the eleven sense-organs and 

the five Tanmtitras: or the eleven sense-organs and the five Pranas]. It 

further mentions that they lose their name and form. When these permanent 
atoms (called sixteen Kal&s) are thus merged in the Root-Matter aspect 
of Brahman, then the Jiva becomes Akala or partless, permanent-atomless, 
then he becomes immortal. So long as these atoms (Kalas) retain their 
name and form, their distinctive nature, the man does not gain immortality. 

The sense is tliis. The subtle body of the sage when he leaves the 
dense body, though no longer having the power to ensnare the sage in its 

meshes, yet follows him in his journey towards lieaven, for, it is burnt up 

by Vidya, like the burnt up piece of coal, which retains the form of coal 
but is a mass of ashes. But when the sage goes beyond the cosmic Egg, 
th(Mi this semblance of the subtle body, which was following him so long, 
also falls away from him at the last moment, when the eighth covering of 
the Egg, file covering of tlie Pure Prukvti u>r the Root-Matter) is pierced 
by the soul Here the subtle body drops down and is resolved into the 
matter of the Puni Pralq’ti. This is the meaning of the symbol that the 
soul hafh(‘s in tlie river called Viraja or Rajas-less. After this bath, the 
soul leaving behind the subtle body in the river VirajS, (like the Pilgrim 
in th(' famous allf'gory of Biinyan leaving his burden) proceeds in all its 
pristine purity, ii] tlie Body called BrShma-Vapub“the Body-Divine created 
by the more Will of the Lord, and away from all taints of Prakyti, unites 
with Brahman, and enjoys the Bliss of Heaven. 


A dhikarana VIII. 

Now the author commences a new topic, in order to show the difference 
in the methods of going out of body, in the case of the sage and of one 
who does not know. Ho had promised to show this difference in a 
preceding Sutra, and lie now goes to fulfill that promise. In the Chh^ndogya 
Upani^ad (VIII., 0. fi) as well as in the Kaflia Upani§ad (VIL, 6) there 
was mention of a hundred and one arteries by which the soul goes out 
The wise go out by the liundred and first artery (the Stt§amna), 

Doubt: Now arises the doubt; Is it right to make this restrictive 
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rule that the wise alone fjo out by tl'o hundred and tirst artery, while the 

ignoi’aat leave the body, by any one of the remaining hundred arterites ? 

Purvapaksa : Tlu^ opponent maintains th(» view that tliero can be 
no sucli restrictive rule. Because, in tlie first place, tiu' arteries two very 

minute ; secondly, they arc very numerous ; and thirdly, they an' very diffi- 
cult of distinction by the soul of the dying. Tlunofore, wh(»ther tlu' man 

be a sage or an ordinary ignorant person, at the time of death his soul 

cannot distinguish the proper artery hy which it should go out. In fact, 
the words of the verse “Tayorddhvam tiyan amytatvam eti" show that by 
going upwards hy anyone of these ai'teries, the man gets immortality. 
Therefore, it is not necessary that the man should go out i>y tlin hundred 

and first artery only, but that ho may go out by anyom^ of these artmies ; 

provided that he goes npicard^^. and not horizontally or downwards. 

Siddhdnta : This view is refuted by the author in the \w\t Shtra, 


sCtoa tv., 2 . 17 . 







II « I I ^,'^11 


Tat, of that, of tlie soul in which have entered th(' permanent atoms 
of speech and the rest. Okal), abode, the heart A.gra-jvala- 

nam, lighting up of the point, the upper portion of the heart becomes illumined. 

Tat, by Him, by the Lord dwelling in the heart Prak^^ita, 

illumined, shown. Dvaralj, the door, the root from which the hundred 
and first artery has its origin. YidyS-samarthyat by the power of 

its knowledge. Tat, that, that knowledge, HcJj’a, remainder, the (denu'iit 
Oati, path, the vvay, the carryingby the Dovas called Ativahilca on the various 
stages of that path. Anusmrti-yogat hf>cause of tin' a[)plication 

of remembrance. ^ Cha, and. fll Htola, (the Lord) who abides in the 
Heart Anugrhitab, being favoured by, l)eing assisted l)v. TiFrrf^-MT 

Satudhikaya, by the one hundreJ and first Jirtory. 

17. Then there takes place a lighting up of the point 
of His abode, and by the door so illumined, by Him, the soul 
departs through the hundred and first artery, by virtue of the 
power of his wisdom and by the application of the memory 
of the path which results from such wisdom, and through the favour 
of the Lord in the heart — 517. 


COMMENTARV 

The wise goes out by the artery called Susumna, which is the hundred 
' and first artery. Nor does this artery remain undistinguisluible by 
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him. Because as soon a.s tlie soul, at the time of departing from the body, 
has withdrawn into itself all the permanent atoms, beginning with speech 
up to Prfina, there takes place a sudden lighting up of the whole region 
of the heart, and tlic soul can at once see the Su^umnS artery, by whicli it 
has to go out. It does so primarily, through the favour of the Lord of the 
heart, and secondarily, by the power of the Vidyfl, that it had acquired, 
and by virtue of the memory of the path, by which it has to travel, knowing 
from his Vidyfl (knowledge), that the path of Devayfina is one, on which 
there are various Devas, who carry the soul from stage to stage. This 
memory of the teaching, which was theoretical up to that time, comes to 
liis help at that critical moment. Nor is the word knowledge or “Vidya" 
of this Sutra, the dry theoretical knowledge, it is knowledge coupled witli 
devotion. A result or Se§a of this Vidyfi is the memory of the Ativfthika 
Devas, who help the soul, to accomplish this journey. It is through 
tlie lielp of these three, namely, through the favour of the Lord Hari 
dwelling in the heait, through the might of VidyS (devotional knowledge) 
and througli the memory of tlie Ativfthika Devas, that the soul of the 
wise experiences no difficulty in selecting the proper artery of the 
heart by which to go out, specially when the whole heart is glowing with 
the light of the Lord. 

JVote : This lighting up of the point of the heart takes place in ^e case of all souls, 
whether they be wise or ignorant, but the wise alone can select the Bu|umnfi artery and 
not the ignorant. 

When the wise soul is thus helped by the Lord of the heart and by 
his devotion and tlie memory, then in that glowing light, the Lord 
points out to the soul, as it were, the hundred and 6rst artery, by which 
it should go out. Thus the soul comes to know that artery, and goes 
out by it. This is the path by which the wise go out. 


Adhikarana IX. 

In the ChhSndogya Upanisad (VIII., 6. 5) we have the following ; 

^ smsi ii n ii 

^ 5ii»siwrat 1^- 

II t II 

But when he departs from this body, then he departs upwards by those very rays : 
or he goes out while meditating on Om. And while his mind is hiiling, he is going to 
the sun* For the sun is the door of the world* Those who know, walk in ; those who 
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do not knowy are shut out. "There is this verse: There are a hundred and one artetied 
of the heart ; one of them penetrates the crown of the head, moving upwards by it a 
man reaches the immortal; the others serve for departing in different directions, yea, 
in different directions. 

The above verses show that the soul coining out by the coronal 
artery, follows the rays of the sun and thus reaches the disc of the sun. 
The words in the original are “Etair eva ra^inibhir ” — hy these very rays, 

Doubt : TCow arises the doubt : That a man dying in the daytime 
can follow the rays of the sun and go to the solar disc. The question 
is, does the soul of the wise man, who dies in the night, also follow the 
rays, when there are no rays to follow? 

Ptirvapaksa : The Ptirvapaksin maintains, that there being no rays 
of the sun at the nighttime; only that wise* man who dies in the day* 
time, can follow the rays and not otherwise. The wise, therefore, must 
die at a time, when the sun is shining. 

Siddhmita : Tliis view is set aside in the next 8utra. 

SUTRA TV., 2. 18. 

II » I ^ I 1=: II 

Ra^mi, the rays. Anusftn', following. 

18. The wise follows the rays of the sun (whether he dies in day 
or in night). — 518. 


COMMENTAHV 

Whether the wise dies by day or by night at whatever time ho dies, 
he follows the rays of the snn and goes on those rays to the solar disc. 
This we say because the Scripture nowhere says that only by dying 
during the daytime, the soul can follow the rays of the sun and not 
otherwise. 

SL^RA IV., 2. 19. 

^ ^ 11 » 1 ^ I U II 

NiSi, at night. Na, not. Iti, so. Chet, if. Samban- 

dbasya, 'of the relation. YSvad, as long as. Deha, the body exists. 

Bhftvitv&t, because of the existence. Darfiayati, the ^ftstras 

show, 'sf Cha, and. 

19. If it be objected that one dying in the night cannot follow 
the rays of the sun, we reply it is not so. Because the connection 
between the rays and the body persists as long as the body lasts. 
Scripture also declares this. — 519. 

91 
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COMMEKTAHY 

If it be objecleri that a i)crson dying at night cannot follow the rays 
of the sun, because there is an absence of sucli rays then, we reply it 
is not so. Why V Because the connection of the solar rays with the 
human body is a ])ermanent one, so long as tlio soul remains in the body. 
The days and nights may revolve, but this connection of the l.uman rays 
(Aura) with the solar rays, continues •; and it is not a fact that the connection 
is cut off during the night. Therefore, at whatever time a man dies, 
the rays being there, the, soul can go by it to the solar disc. The 
proof of this connection of the rays of the sun with those of the body 
is furnished by the fact that bodily heat is perceived both in the winter 
and in the summer, both in the night and in the day. If the connection 
were cut off, then owing to the coldness of the winter, there should be 
no heat in the body. But the bodily heat is perceived not only in 
summer nights but also in the wintry nights. Nor is this a mere inferential 
proposition, based upon leasoning alone, but there is scriptural authority 
for it also. Therefore, the Sutra says “Dar&jyati cha, ’ “and scripture also 
declares this.” In the Chhandogyu Upanisad (VII., 6. 2,) we find it stated in 
the following; 

gar: ii h ii 

As a very long highway goes to two places, to one at the beginning, and to another 
at the end, so do the rays of the sun go to both worlds, to this one and to the other. 
They start from the sun and cuter into those arteries; they start, from those arteries 
and enter into the sun. 

There is another Hruti also to the same effect: 

^5(1 ^ tytgjai gnuat; ^ ?r?t gm 

I 

^rheae rays and the arteries are verily connected together, and they are never 
separated so long as this body is alive. Therefore, through these he sees, through these 
he goes out, through these he enters into different undertakings. 

Therefore, it is an established rule, that the wise follow the I’ays of the 
sun, whether they die by night or by day. 


AdhiJearana X, 

Now is discussed a new topic. 

Doubt : Does the man who knows, get the fruit of Vidy^ if he happens 
to die during the southern progress of the sun or does he not? 

: The opponent maintains the view that the northern 
progress is the path leading to Brahmaloka, described in both the iSruti 



Bkdsyai 


11 pIdA, X ADHIKARANA, Su. 20, 


23 


and the Smrti. Moreover, we see instances of persons like Bhi^ma and 
others, who waited for the northern progress of the sun for leaving their 
bodies. Therefore, the sage who dies, during the southern progress of the 
sun does not get to the Brahma-world. 

Siddkdnta : This view is set aside in the next Sutra. 

SITKA IV., 2. 20. 

«Irl«lTq^sfq II « 1 I o 11 

wa: Atal}, for this very reason. =? Clia, and. Api, also. Ayane, in 
the (southern) progress of the sun. Uak§ine, in the southern. 

20. For the same reason the sage dying during the southern 
I)rogress of the sun also gets to Brahma- world.— 520. 

COMMKXTARV 

“For the same reason” namely, there being absence of partial fruition 
of Vidya and the exhaustion of obstructive acts by her. YidyA. cannot 
have partial fruit. Tt must produce its entire result. Moreover, it has 
the power of removing the effect of all obstructive works. For these 
two reasons also, the sage dying during the southern progress of the 
sun gefs verily the fruit of YidyA and the Furvapak§a is consequently 
not valid. Moreover, it will be mentioned further on that the words 
“northern progress of the sun” do not mean any time, but denote the 
name of the Ativahika Devas, whose function it is to conduct the soul 
forward. As regards the case of Bhisraa, wfio put oft his death until the 
beginning of the northern progress, it was because he had got the boon 
from his father of dying at will, and so he did not die during the 

southern progress of tlie sun. Or it may be explained on the ground 
that Bhi§ma wanted to promote pious faith and practice and so put off 
his death until the northern progress of tho sun. Therefore, his case is not 
to the point. 

Says an objector : But the Oita is against you. It clearly says 

(YIIL, 23-27) that if a man wants to get ilukti, he must regulate the time 

of his death, so that lie may die during the northern progress of the 

sun. * 

That time wherein going forth Yogis return not, and also that wherein going forth 
they return, that time shall I declare to thee, C) Prince of the Bhflratas, 

s(2iT?n m w ii 
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Fire, light, daytime, the bright fortnight, the six months of the northern path—thon, 
going forth, the men who know the Eternal go to the Eternal, 

fifr nftfwi ii®®: TOJnsi 

?t« II II 

Smoke, nighttime the dark fortnight also, the six months of the southern path - 
then the Yogi, obtaining the moonlight, returneth. 

55T: II II 

Light and darkness, these are thought to be the worlds everlasting paths ; by the 
one he goeth who returneth not, by the other he who returneth again. 

^T%5 II II 

Knowing these paths, O Partha, the Yogi is nowise perplexed. Therefore, in all times 
be firm in Yoga, 0 Arjuna. 

Here the topic has the subject of time as its commencement, and time 
being the principal topic which the Lord propounds to teach, we infer that 
the words day, fortnight, month, etc., are time-denoting words and are not 
the names of Dev as and that dying during that time loads to Mukti. The 
above passage further shows that dying during the night or during the 
southern progress of the sun does not lead to Mukti. This doubt is removed 
by the author in the next Sutra. 

sCtka iv., 2. 21. 

% II « I ^ I H m 

Yoginalj, those devoted to the Brahman, Prati, about 

Smatyate, is remembered, Smfirte, the two that are wortli remember- 
ing, (dual case). Cha, and. Ete, these. 

21. The above text mentions with regard to the Yogins, that these 
two paths ought to be remembered, (it does not say that a Yogi must 
die in the one path and not in the other). — 521. 

OOmiENTABS 

The above passage of the Gita only proclaims this fact to Yogins, who 
are persons devoted to Brahman, that they must remember that the path 
of the moon is inferior to the path of tl»e Light. It further tells them that 
these two paths are worthy of remembrance. It says “knowing these paths, 
0 Pftrtha, the Yogi is no wise perplexed.” The above passage, therefore, 
does not state an injunction for the sage to select special time of death. 
Moreover, it is wrong to say that the topic begins with the mention of 
time, and that since the opening sentence refers to time, therefore, these 
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words must be taken as meaning time. As a matter of fact, the passage 
opens with the word “fire,” and “fire*' and “smoke" cannot bo called 
time-names. It is impossible, therefore, to take these words as moaning 
time. Consequently “fire,” “smoke," etc., mean here tlic Ativfihika Devas 
called “fire,” “smoke,” etc. That they are Ativfihika Devas is mentioned 
by BfidarSlyana himself in his Sutra, IV., 3. 4. 

As to the following statement : 

Sa^t 

The daytime, the bright fortnight, and the northern progresB of the Bun are stated 
to be the approved times for a man to die, while the times contrary to th(«e arc not 
approved. 

This refers to tlie case of those who have not got wisdom. For an 
ignorant man the daytime, etc., is the best. But he who has got Vidya 
may verily leave his body at any time, during any season, and surely he 

will reach the Lord Hari. 



FOURTH ADHYAYA 

Tuihd PiUA. 

Jf: 1 

^ w'r? imral ?<twg!=?c: ii 

May that Lord Krspa be the object of my love who is Batisfied easily even with the 
■how of devotion, and thas satisfied, shows the soul the path to His abode and the goal 
it must reach. 


Adhikarana I. 

In this P&da arc going to be determined the Path which leads to tiio 
world of Brahman, and the tloal which is Brahman itself. In tlie Chhfindogya 
Upani^ad (IV., 15) we have the following : 

II K II wHtin ua'i? ft gsiffti mnT5=JifiTdJiftrt 

*tT»nv^fiTdtifter ti ii ^ ii iw 3 w ft snnrRi sitift *i ’t4 

II ? II w 3 w ft gftg «tTft > 5 % 5 fft >5 wift ti «et 11 vii uw 215 

lift SI ^ri^m3rm»n^3i3pnaM5^^ft nrei'i?tdiwii- 

%vji: dw3i'(^ ^«i??rtRrft9itnft9iW5Ht>iti ftod atgwlsintisiJ 11 k 11 « sparw® 

qft[<tiiin3T w *ti«isRT35 siw^ Jiiq^ ii 1 11 ?ft <15=^«: 

II in tl 

He said : This person who is seen in the eye is the Self (called V£mana). This 
is the Immortaly the Fearless. This is Brahman. Nothing clings to this. Because (such 
a person resides in the eye) therefore, if any one drops melted butter or water on it, it 
runs away on both sides (and does not cling to the eye). 

The wise call Him the Sarayadv^ma (the Most Beautiful), because all objects of 
beauty enter into Him. All beautiful objects enter into him who knows Him thus. 

He verily is called VAmani (the Giver of beauty) because He alone gives beauty to 
all. He who knows Him thus gives beauty to all beings inferior to himself. 

He is also Bhdmani (the Resplendent) for He shines in all worlds. He who knows 
this thus, shines in all worlds. 

Now when such persons die, whether (their relations) perform their death ceremonies 
or not, they go to the plane of the Ray, from the Ray^plane to the Day-plane, from the 
Day-plane to the Bright-fortnightly plane, from the Bright-fortnightly plane to the Northern 
six-monthly plane, from the Northern six-monthly plane to the Annual plane, then to the 
sun ; from the Solar plane to the Lunar plane, from the Lunar plane to the plane of 
lightning. There a Not-human Person approaches them. He leads them to Brahman. 
This is the path guarded by the Devas, the path that leads to Brahman. Those who 
proceed on that path, dev not return to this round of humanity, yea, they do not return. 
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This shows tlmt “Archis’' is the tirst stage on the path. But we 

have a different account in the Kausitaki ITpanisad, (T., 3) where Agni is 

mentioned as the first stage : 

B B II 

He (at the time of death), having reach the path of the goilH, coineB to the world of 
Agni, to the world of Vttyu, to the world of Vanina, to the world of Indra, to the world 
of PrajApati, to the world of Brahman. 

Then theie is a third passage in the Bvliad^ranyaka LJpanis^ad, (V., 10) 

Avhich shows that VSyu is the first stage on the Devayana path : 

3?^ % SPWts^r#RT^% B b bb 2|*rr ^ h{ 

^ B b m jpiT 5i*^W2r ^ b 

BBl: n t M 5[7!Jt irT5Bl!fl;il ?o II 

When the person goes away from this world he comes to tho wind. Then the 
wind makes room for him like the hole of a carriage wheel, and through it he 
mounts higher. He comes to the sun. Then the sun makes room for him, like the hole 
of a Lambara. and through it he mounts higher. He comes to the moon. Then the moon 
makes room for him, like the hole of a drum, and through it he mounts higher, and 
arrives at the world where there is no sorrow. There he dwells for eternal years. 

While the Mundaka (Jpanigad, (IL, 11 ) mentions the sun as th(3 first 
stage on the path : 

^T 5 =cTr 11 ^ 

B 3^ 11 uu 

But those who practise meditation and contemplation, in a retired place, tranquil, 
wise and living on alms, reach through the help of the sun, being free from Rajas, that 
immortal Person whose essence is unchanging. 

And there are other accounts also in otlier scriptures. 

Doubt : Here arises the doubt : Is the road to Brahma-world one^ 
or are they many (one of which being the road beginning with Archis a» 
mentioned in the Chhandogya Upani^ad)? 

Purvapalcaa : The opponent maintains the view that since the roads 
describe different nature, and because* every one says this is the only road, 
therefore, the reads must be different. 

SHddhdnta : The next SQtra disposes of this view. 


sCtba IV., 3. 1. 

II » u n 11 

Archib-ftdina, by the path ot the rays, etc. . ein. Tat, that 
»Wf Prathiteb, being well-known. 
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1 . The first stage on the DevaySna path is Archisi because that is 
well-known.— 522. 


t'O.MMESTARY 

Kvery sage goes to the world of Bralitnan by th<‘ path in which 
Archis is the first. Why do we say so? Because it is well Irnown. Tn 
other passages of the ltpani§ad, also, whenever DevaySna is described, it 
commences with Archis. Thus in the ChhSndogya Upanisad, (V., 10. 1) we 
find Archis mentioned as the first stage of the path. 

3r*mir<mT«ns=^I?^fh \ ii 

fl?5^ ^ wrs'JfW »Tfrq?>«l \qqT5l! II 

Hiose who know this thus, and those who perform works of faith and hardship 
(altniistically) in some secluded pleasant place go (after death) to Archis from Archis to 
day, from day to the light half of the moon, from the light half of the moon to the six 
months when the sun goes to the north, from the six months when the sun goes to the 
iorih to the year, from the year to the sun, from the sun to the moon, from the moon to 
the lightning There is the person, the servant of Gk>d (Manu), he leads them to Brahman. 
This is the path of the Devas. 

The above passage occurs in the Vidy^t of the five fires of the Chhfindogya 
Upanii^ad. It, therefore, shows that even the worshippers of other Vidyfe also 
go by the path beginning with Arcliis. In the Brahmatarka also we find 
the same : 

51^ Upff I 

'lyrft; II 

There are only two paths well established and well-known ; that which* commences 
with Light for the passage of the wise and that which commences with smoke for the 
])assage of those who perform (sacrificial) acts. 

This being so whenever a different path is mentioned, there also 
vre must supply the deficiency from other texts, in the same way as 
we did in the case of the attributes of the Lord, for though the subject- 
matter may be different, the Vidyfi is one. Therefore, all texts must 
be construed as commencing with Archirfidi, otherwise there would be 
split in the sentence. 


Adhikarana //. 

Now the Author, in order to show that the stages of Vftyu, etc,, 
mentioned in other texts, are to be combined with Archis, begins a new 
Sfltra, In the Kaufitakt passage given above, we have it stated that 
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comos to tiio world of to tho world of Vriyn, otr*." Th(‘ wlodo 

])assago is rcpeat(Ml bolow (Kau. Up., 1., 3.) : 

lie fat the time of death) havinjij rcachcl the path of the f;ods, comos to the world 
of Agni, to the world of Vitya, to the world of Varunn, to the world of Indra, to the 
world of Prajitpati, to the world of Prahman. 

T)ouht : iloiH' aria's tlu' doubt : Should the staff's of Vayii and tb(‘ 
rest incntionod abo\{\ W inserted in the Arcliirudi path, or 'should they 
not ? 

Pwvapfdsn : TIh' o])pon(nit holds tlu* view that they should not be 
so insetted, Ix'caiisi' flaw are road in a eertain onler, and beeniisr' no option 
is allowed to make any sucli addition. 

Siddhania : 'Phis vi(‘W is (‘ontrovertf^d in tlu' lu^xt Sfitra. 

Xoff‘ : The three texts, one from the (dihitudonya Tpaiiisad, om(‘ from the 

Kausitakr rjmiiisad and the third from the nrhadaraiiyaka ri>ani,*^ad, began 

the description of the i)ath with three diUcrcnt words, “\rchis,” “Agni” 

and ‘'Vityii." In order to harmonise them, it is shown that the path really 

eonimenecs with Archis : and Agni and Surya are l)nt ditlbrent modes of Archis, 
while Vayu also comes in on the path, but at a later stage. To Jindcrstaiul the 
discuHsion, wo may anticipate matters and say that there are twelve (or according to 
another calculation) thirteen stages on the path. After the soul has entered the coronal 
artery it successively t)assos tor rather is eonduelcd hy the Devas of) the following 
stages : 

1. Archis, the Deva of light. 

2. Dinam, the Deva of day. 

d, Suklapaksam, the Deva of the Bright -fortnighl, 

1. (Tt^ntyantm, the Deva of the northern progress of the sun. 

5. Samvatsaram, the Deva of the year. 

d. Devalokam, the world of thi' Devas : (the same as Vaynloka, according to some). 

7. \"ayu, the world of X^ayu. 

Adityam, the world of the sun. 

0. Chaiidram, the world of the moon. 

10. Vidyut, the w^orld of lightning. 

11. \"arunam, the world of water. 

12. Tndrani, the world of Iiulra. 

l‘», PrajApati, the world of Prajttpati or of the four-faced Brahma. 

Xo single passage of the Upanisad gives all these thirteen stages ; but they are 
arrived at by collating diflercnt passages scattered in various Upanisads. This is what 
the author of the SAtras has done. 


SI TIM IV, d. 1'. 

II « I I II 

^13^ Vayum, tb(‘ VAyu, or tbo wind. A))ilAd, bobuv* cnttMing into 

tlio grout 8un. (Abda, a year, hence the S^un and Oroat Sun, the I/>rd). 

92 
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Avi5e§a, owing to non-specification. Vi^sSbhyfim, and owing tn 

^r)ecification. 

2. The stage of Vfiyu comes after the Year, because there aiv 
lion-specification and specification. — 523. 

(COMMENTARY 

In tlie path beginning with Archis, the stage of Vfiyu is to b(‘ 
inserted after the Bamvatsarani, and before the Aditya. Why ? Because 
there is no specification in the Kausitaki Upani^ad, it is merely said, 
“lie comes to the world of Agni, he comes to the world of Vfiyu." There 
is no specification where this Vfiyu-world comes in. The Sruti nnuely 
says, “Ho comes to this world, he comes to that world,’* without mention- 
ing any "'order of succession." But the passage of the Brhadaranyaka 
Upani§ad (V., 10) gives specific succession. It shows that the world of Vayn 
comes before the world of the sun, for it says, “When a person goes away 
from this world, he couk^s to Vfiyu. The Vfiyu makes room for him like tln‘ 
hole of a carriage wheel and through it he mounts higher, lie comes to th»^ 
sun.” Thus while the Kau^ifaki IJpanisad gives vo specification wlierc 
the Vfiynloka comes in, and the Bvhadfiranyaka gives the specification that it 
comes in before th(^ sun, so combining the non-specification of the one, 
with the specification of tlie other, we place A^lyuloka before the world 
of the sun. This being S(% the passage in the Brhadfiranyaka wliich says that 
from th(^ months he goes to the Dcvaloka and from the Devaloka lie 
goes to the Adityaloka should be interpretf'd in accordance Avith the above. 
The Devaloka then* must be interpreted as mfvaning the world of Vfiyu 
The text of tli(‘ Brliadfiranyaka Upanisad is to be found in VI., 2. 15 ; 

tifJi ^ rTqi ji sswriRi: ii tv: ii 

Those who thus knoAv this (even Grhasthas), and those who in the forest worsbii) 
faith and the True (Brahman Hirapyagarbha), go to light (Archis), from light to day, 
from day to the increasing half, from the increasing half to the six months when the sun 
goes to the north, from those six months to the world of the Devas (Devaloka), from the 
world of the Devas to the sun, from the sun to the place of lightning. When they have 
thus reached the place of lightning, a spirit comes near them, and leads them to the 
worlds of the Brahman. In these worlds of Brahman they dwell exalted for ages. 
There is no returning for them. 

The Dcvaloka moutionod in the above passage of the Bvhadfiranyaka 
Upauiijad should bo understood as meaning the Vfiyuloka. Because we have 
a text saying : “That which is Vfiyu is indeed the homo of the Devas," 
Therefore Vfiyu being the home of the Devas, is Devaloka. 
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But others say that Devaloka itself is ii stage on the path and it 
conies after the Samvatsara and before the AYiyuloka. 'J’his Devaloka 
is not to be inserted between the six months and the yeai\ because the 
Uttarayana naturally leads to the year, and their connection is ell-known, 
rherefore, the Devaloka and the Vayuloka are both to be inserted aflvr the 
Samvatsarani and before the Aditya. 


Adhihxtraoa ///. 

Now the author disell^^e^^ tlie hdlouing ver-^i* ol ihc Kaiisiiaki Dpanisatl 
(1., 3) already given ladoiv ; 

“He comes to the world of Varuna, to the world of Indra, to the world of Prajjipati.” 

Doubt ; Whether t!ie Varunaloka mentioned in the abov(\ i^ to Iw' 
inserted in the Devnyana path beginning with Archis and if it is a stage 

in this Avchiradi patl^ where do(“«; it conic in V 1< it to he ill^(‘l•ted in 

this series? If so, when* v 

Porrapafsa : Tin? Ih'irNapaksin maintain^ that N'urunuloka is not to 
l)e inserted as a stage on the Archiradi path, l)ecaii<e there nothing in 
tlie text to indicate where this is to bo inserted. 

Siddhdnta : The right vic\v, ho\vever, is that the world of Varuna is 

to be inserted after the world of Lightning, because Ligbtniiig and water 

arc intimately connected. And this is shown in the next Butra. 

SLTJCV IV., 3. 3. 

II » U I ^ II 

Taditah, of the lightning, vft Adhi, abovt^ A'arunah, Varuna. 

Banibandliat, tliis being the relation. 

The world of ^^aru^la is above that of Lightning, because 
of the intimate connection between them. — 524. 

< 03I3IKyrxVRV 

In the Chliandogya Upani.'^ad (IV., 15 5) already quoted before, it was 
•said that from the plane of moon, he goes to the ])lanc of lightning. It is 
after this^ plane of lightning mentioned there, that the plane of Varinia is to 
be inserted. Why so ? Because lightning is connected with water, as we see 
that after lightning, it generally rains. There is a Sruti also to the effect 
that when the quick lightnings play in the bosom of clouds, accompanied 
by the deep sound of thunder, then the waters fall and people say, “It 
lightens, it thunders, it will rain." 

The connection of A^aruna, the king of waters, with lightnings is a 
well-known connection. 
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Abovo iliu world of Varuna are to be placed the worlds of liulra and 
I’rajApati, because there is no other idace wliere to insert them, and i)ecausi; 
1h(i text of the Kansitaki IJpanisad has read them in that order* 

Tims ou the Arehiradi patli, bci»inoin^t( with Archis and cndinj,^ with 
Prajapati, there ar(‘ twcdve sta.uvs if Devaloka bo <*(»nsidered the same as 
\'ayiiIoka, oi’ thirteen stages, if it be considered a separate Luka. This is 
th(‘ ^\ell-kno^^n Devayana path. 


A(lhilcara)]a IV. 

llavin.i»' discussed the various names ‘LVrcliis" and the i*est, the 
author tnow takes up IIh* (piestion as to what ar(‘ r(‘ally these “Archis, 
etc.” 

Ihuhl : Are th(\v landniarks on tlu^ ])ath, or ar(‘ they persons standiiii^: 
on the i)atli and wateliin.ir it, (H* an* they conductors of tlie wise sa,i»’e to 
the lieaveidy woild V 

l^nrrapali'sa : Tlu* oppoiu^nt niaintains tia* view tliat the lii»lit 

(Arcliis), ete., are landmarks, l)ecause tin* text slows that they are land- 
marks. As in worldly lib*, a path is described to a man by certain land- 
marks, such as “in jL''oin‘» to such and such a city, you will tirst conu' 
across a ii\(‘r, then a hill, then a villa,e:e wiicn^ a lavi;c number of cows 
are kepi/’’ *(*te., so tlie descriptions in the Tpanisads an* landmarks, 

showin*,^ what are the various tilings which the soul comes across, on it^ 
way hca\ ein\avds. Or the word “li»;ht" and the lest may moan ceitain 
individuals, In^ariiii;' those* iiame.''% b(*caus(' the text .ei\es the names 

(expressly. 

Siddhhifa : Tliis vieu is set aside in the next Sutra. 

SITUA IV., o. 4. 

II « u 1 a II 

Ati\aliikuh, conductors, Ati- best, /vah- carry, Tat, that. 

Lihi^at, being’ indicatinl. 

4. The words Archis and tlic r(‘st are the luvmcs of tb(‘ 
Ativahika Devas or conductors of the soul, because of the indicatory 
mark in the text. — 7y2k>. 


rcMMKNTAin 

This Archis and tlie rest are divinities, appointed hy the Supreme 
person, to conduct the soul along the stages of the path. They are 
neither landmarks, nor individuals. Why ? Because of the indications 
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contained in tlie ('lilifindo^yii Tpanisad iNclf. That they are conductors, leadint^ 
the soul, \v<* find iroin that passaice of the (Mdiando^ya Upanisad where after 
descrihiiii,^ liglitnin.i;', it says, “There is a pers >11 not luiinan, he h^ads them to 
Hrahman. ' Here the la^t i)ersen call»‘d the Ainaiiava Puriisa is expressly 
>tated as the pei*son who h'ads or conducts the sunt to Brahman. He, 
theielons is ex]>re>sly an AtivCihika or a (vnihuiintj divinity. T'hercfore, tlie 
others mcmtioiicd in tlu' same serio> with him are also to h(', understood to 
he Aiivahikas oi* (iondiictois : eacli one of them eondiietiu^;- the seiil a 
stai*‘e lorward. 'riui^ theiv are thirteen Ativahika l)(‘va or conduclini'’ 
<li\ initie^. 

'riie next Sutra further stroni^thens the viiwv tliat these are neither 
landmarks nor indivduals, but conductors only. 

Sole ; 'Pho last ])cr.soa is called “not hum.an/’ iinpiyinj; thereby that the beings 
jiientioncd before are “human.’ Are they the difl’erent j^nules of human rnvisil>]c helpers 
of the modern Thcosophists ? 


sfria IN., 3 . o. 

5qT%|Tt^.: II « I I X II 

rbliaya : in ijoth. Vyamoliut, i)\vin^i>‘ to tlu' (tonfused, 

untenable. Tat, that. Siddheh, beinj** (established. 

5. That tlK\y are conductors is (established on the i'ToiiikI of botli 
(dher alternatives bein.i>’ (unt('nal)le, since) eonfused. — 520. 


COM Mi:xi Ain 

Those who die in tin^ ni^ht 4 im(‘- eaimot have (•onnection with the 
(lay, (‘te., and conse(jimntly lluw cannot have connection wuth light or 
Archis, etc;. 'riuTcfore, Archis ainl thi‘ nst cannot be tlie landmarks^ moi’e 
so as they are not lixed. Moreover, light ami the ivst boiiig uuintelligu»nt‘ 
objects and incapable of being guid(is, cannot be indiNudiuik Since both 
these vicNYs arc (‘pen .to objections, it Jollovvs that tin; third view', namely, 
that they arc conduetiDg divinities, is tin* light view, as established by th(; 
Scriptures. 

Xofc : A man dyirg in the night-time cannot have connection with the day, so if “day’ 
be a landmark, then to such a man it is no landmark. Similarly, if a nii^m dies in the day- 
time^ of the iHJW-moon day, he can have no connection with the moon, .because there is no 
moon visible then. To such a man the ‘‘moon” cannot be a landmark. Moreover, landmarks 
are permanent immovable things, while these are constantly changing, so they cannot be 
landmarks. Nor can they be persons, liecause they arc unintelligent objects. Therefore, 
they must be taken in the sense of conducting divinities. 
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Aclkikarana V. 

Doubt: The question next to be answered is : Whether the Amanuvo 
Farusa, the Not-hiiman Bein^; appointed by tlio Supreme Person, comes 
<Iown to the plane ot Archis, to carry the soul of tlie devotees upwards, 
or docs he come down only up to the plane of Vidyiit (Lightning)? 

Purvapalisa : The opponent holds the view, that since there arc 

instances of the messengers ot the Lord coming down even ui) to the 

))hysical plane, to carry the souls of persons like Ajamila, and the rest, to 

heaven, it is natural to suppose tlnit the non-human conductor comes down, 
as a riile, up to the plane of Archis. In fact, this messenger of the Lord 
welcomes the soul at the very entrance, as soon as it goes out of tlie 
physical and steps into the non-physical. 

Siddhdfda : This view is refuted in the next Sutra. 


srnjA i\., 3. (i. 

II » I ^ I t II 

\'ui<lyutt;iia, by tnat (non-human iieison) wlio has reached the 

liglitning. Eva, indeed. Tata);, tlien, after one has reached tlie Liglitning. 

'J'at, for that a%: Srutclj, because of the Vedic text. 

0. (When the soul has reached “Lightning”) then (it is carried to 
Brahman) by the (Amanava Purusa) who comes down to “Liglitning” 
(to receive it). Because such is the Sruti.— 527. 

• UUMCN'rAKV 

“Then" namely, after tlie soul has reached Lightning, the sage is 

carried to IJrahman by “Vaidyula,” namely, by the messenger of the Lord 

who has come down to the Lightning. Why do we say so ? Because of 

the Bruti text in the Ohhandogya Upani§ad (IV., lo. .5), it is expressly said that 
the souls go from tlie moon to the lightning: and then a uot-buman 

person takes tliem to Brahman. No doubt, between tlie plane of lightning 
and Brahman there are three planes of Varuija, Indra and FrajApatl But 
these three kelp this AmSuaVia Puni§a, who comes down to Lightning, and 
thus they also take part, though in a subordinate way, in carrying the 
soul. 

Xoie : When the eoul reaches the plane of Lightning, the messenger of the Lord 
comes down to conduct the soul. Varupa, Indra and PrajSpati also help sudh messenger. 

This is the general metliod. There are exceptions to it, as we find 

in the case of Aj&ntila, when the messengers of the Lord came down to 

eavlh even, to receive the soul of that dead sinner. Bat that is not the rule. 
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Adhikarana VL 

Having thus described the road, the author now intonds to doscriho 
the goal to which the road leads. 

Vimga : The ('hhandogya Upanisad (IV., 15. TO says, '‘Tliis not-humaii 
person carries tliom to Brahman/’ On this toxt, the author first gives the 
opinion of the sago Badari. 

Doubt : Does tins not-human person lead the souls to the t^uprome 
Brahman ? Or to tlio effected Brahman, />., the four-faced Brahma. 

Pnrvapalsa : The opponent maintains the view that the word “Brahman” 
piincipally denotes the Supremo Brahman, and not the effected Brahman. 
The Scripture also says that the sage who comes by the Susumnft artery, 
gets immortality. 1‘heretoro, tlu^ word Brahman used in the Ohhrindogya 
Upanisad (IV., lo. 5) must mean the Supreine Brahman, and no inferior 
Bi'ing. 

Siddimnia : This view, however, is md the opinion of the sage Bftdari, 
as is shown in the next Sutra. 

sf riM IV., ?>. 7. 

IM I ^ I ^ 11 

^14^1 Karyam, the effect. Bfidarih, Badari holds, Asya, 

of this (effect), Oati, of going. llpapatteh, being possibh*. 

7. According; to the sago Badari, the Amftnava Purusa leads the 
souls to the oifectod Brahman: because siudi Brahman alone can possibly 
be the goal. — r>2S. 

o(enn:NT\in’ 

Tlie sage Badari opines that (Ik* Amanova Piinisa can*ies (ho souls 
only to the four-faced Brahma, tiu* Karyn Brahman, the effected Brahman. 
WhyV Because this Karya Brahman, being a personal and limited entity, 
ean become very well the goal of a path. The Snpremi; Brahman lieing 
prrryirhere, in everv ]>lace, cannot he sai<l to be the goal (d’ anybody. 

sCtIM IV., 3. N. 

II V I I C II 

Visositatvilt. Uoiii" spocified. Clui, and. 

8. And because there is a specification as regards the Brahman 
(shoAving that Brahind) is the goal. — 520. 

• ■OJlMKNT.Vin 

In tlie ChhSndogya Upanisad (VIII., 11. 1\ it is oxpres.sly mentioned 
that the soni comes to the home of Prajftpati, the specific mention of the word 
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Vo^ma (hall or liom(') a'^ well as the name Prajftpati sliows that tho 
('IToctod llrahman (tlie fonr-faced BrahinS) is tlio seal, to wliich tlio souls 
are carried by th(‘ not-hiiman inessoiiRers of tliC' Lord. 

sCtiu i\., ?>. 0 . 

II « 1 ^ I 5. II 

Silmipyat, because of tlie nearness, q Tn, but. 'Pad, that. 

Vyapadc^ah, designation. 

9. But that do.sift'natioii of !Miikti i.s ^ivon when a niau roaches 
tlie Brahma-world, because that is a form of SarnTpya ]\rnlvti. — 530. 


rOMMKSr.MiV 

In tlie Brhadaranvaka llpanisad (VI., 2. Id), we liave : 

JiTJT*! pfii nrt^ifh hqt n 

II ’i' II 

When they have thus reached the place of lijihliiinp:, a spirit comes near them, and 
leads them to the worlds of tl\c (conditioned) Brahman. In these worlds of Brahman thf'y 
dwell exalted for a/4cs. There is no returinnj*: for them. 

Tho non-votnrn incntioiiod liori' is not absiduto Mnkti, lint relonsf^ 

nt tho iinu.' Avhon tlio fonv-faood himself gots Mnkti. Th(' \viso saj^o i^O(‘s 
to the four-faced Brahinn and remains in his world till tho hith'r ixots 
Mukti. And thus thero is no return, for he entins into tho Supremo 

Brahman when Brahma enters in him. When is that time of ilio ontcrino 

of tlu‘ Brahma into tln^ Snpromo? The n(‘xt Sutra .I'ivos an answer to this. 

srTin i\., ?>, 10 . 

« I ^ n o 11 

2|ii4 Kilrya, of tlio idTcct (/.c., tin* iinivorso\ Atyaye, at the end. 

Tad, of tliat. Adhyaksona, with tho rnhu* pr(‘sidont (ir., tho fonr- 

faood Brahma). Salia, with. Atah, from this. [\aram, the TTi.uliost 

(/>., Bi'ahinan). Ahhidhanat, on aocount of scriptural declaration. 

10. When the effeotod world passes away, together with its ruler, 

tho souls go from tho four-faced Bralima to tho Supreme, bocaiiso the 
Scripture uses the word Supreme.— 5B1. 

<oMAn:xTvi,u 

When this effocted world, he^inninn: with the pliysieal plane up to 
tho world of fonr-facod Brahma, ami called tlu' cosmic jiasses aw\ay : 
then the sonl<s, wiiich were dwelling: in the w'orld of Brahmri, pro alonpr 
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with BrahmS, to Him who is beyond tho foar-faeod» namely, to tlie Supreme 
Brahman. The reason of this going along with the four-faced is that there 
is a scriptural declaration to that effect. In tho Taittiriya Upanisad (HI., 1. 1) 
it is said that “the knowei* of Brahman attains tho highest,” and it is 
further said therein that such “a knower enjoys all blessings at one 
with the omniscient Brahman (Saha BiMhmana).” The word Brahman of 
this Taittiriya Upanisad, (II., 1) means the four-faced Brahmsl, and it further 
shows that tho liberated spirits get final Mukti, along tvilh the four-faced 
Brahm& (Saha Biahmanfi). 

sCtra tv., 3 . 11 . 

11 « I ^ I n 11 

Smrtel}, on account of tho statement of tho Smrti. ^ Cha, and. 

11. From the Smrti also (the same mode of release is 
learned). — 532. 


COMMENTARY 

Thus the following text of a Smrti also sliows tho sarno ; 

amnrr ^5% dsi:a i 

faifJTR: 

All these (^ouls who had reached the Satya Loka by being the Sanistha devotees of 
the Lord), enter, on the expiry of Brahmit, when the period of great dissolution comes 
near, along with Brahtn^, into the Highest Abode of the Supreme -all those devotees 
whose minds are fixed on the Lord. 

Thus the Siddhanta teaching of the sago Badari is that all Sanisfliu 
devotees are conducted by the Uevas called Arciiis and the rest, to tlie 
abode of the four-faced Brahm^, namely, to tho Satyaloka, the plane of 
Hiranyagarbha. The author next gives tho opinion of Jaimini. 


Adhikararm VII. 

.SUTRA IV.,, 3 . 12 . 

V il V I ? I ( ’I II 

Param, the Highest Jaiminih, Jaimini holds. 

Mukhyatvftt, on account of tho primariness of meaning. 

12. The sage Jaimini opines (that the Not-buman Person 
leads the souls) (of those only who meditate on the Supreme Brahman) 
to the Supreme, because the word “Brahman” primarily means the 
Supreme Brahman. — 633. 

93 
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C03IMENTARY 

The sage Jaimini holds the view that the messenger of the Lord leads 
the souls up to the Supreme Brahman and not only up to the region of 
Hiranyagarbha. Why ? Because the neuter word “Brahman” has the 
primary designation of “Supreme Brahman/' and not BrahmS (which 
is masculine). 

Nor is this an unanswerable objection that the Supreme Brahman 
being all-pervading cannot bo the goal of any movement. Reaching the 
Supreme Brahman really means that the devotees become denuded of all 
conditioning adjuncts and realise Him. The Lord Himself has declared 
such a state to be the meaning of the phrase “reaching the Supreme.” 

Though the Lord is all-pervading yet it is His wish that His devotees 

must come to Him througli the Path of Archis, etc., to His abode called 
the Oreat Void. This is a glory of the Lord. 

sri'n-v IV., 3. 13. 

II V I I U II 

Bar^au^t, because of the statement of the iSastras ^ Cha, and. 

IB. And it is so seen in the Scriptures also. — 584. 

COMMENTARY 

In the Dahura Vidya of the Chh^ndogya IJpauisad it is stated 

(VIIT., 12. 3) : 

This serene being having risen from the body, having reached the highest light, 

manifests itself in its own shape. 

This also declares that the soul passing through tlie coronal artery, 

reaches the Highest Braliman. Tlie goal there also is the Supreme, 

because all the attributes of immortality, etc., are ascribed to Him. The 
goal in the Dahara VidyA journey is not doubtful at all. It is the Supreme 
Brahman. It is made clearer still by the vstuteinent that the ffoer (the 
soul) “manifests itself in its own shape, having reached the highest 
light.” These statements would not be appropriate if the goal were 
the effected Brahman, ie., the four-faced Brahinfi. Moreover, the Prakara^a 
or the chapter dealing with the journey of the soul is not of effected 
Brahman but of the Supreme Brahman. Tlie jouinoy of the soul occurs 
in a context dealing with the Highest Brahman. The soul’s journey is 
mentioned in the Katha Ilpani^ad also. There also the object reached is the 
Highest Brahrnam, because of the plirases “like he reaches immortality.” 
“it is beyond all Dharmas and Adharraas,” 

Further, the next Sutra gives an additional reason. , 
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sviTJA IV., 3 . 14 . 

^ ?.T^ ll V J » I \9 W 

^ Na, not. ^ Cha, and. luiryc, in t\\o effectod Brahman : (Brahma). 

Pratipatti, of knowledge, aim. Abhi.'^andhih, desire. 

14. And tl)e .sage does not inumtionall}" desire to read) the 
effected Brahman (and not tlie TIighest).— 535. 

eOMMKXTAin 

No sage puts it as the aim of his devotion to to the lower plane 
of BrahraS, when ho knows that ho can go to the higher, Tlu^ Brahma’s 
world is not the Purusarthn, the goal of humanity. That goal is the Highest 
Brahman, and that whatever is tiie aim, that he reaches, on tlu^ maxim of 
YathS Kratuh (Chhandogya Upanisad, TIL, 14). 

The Siddhruita view of Jaimini, therefore, is that the Arnanava Pnrusa 
leads the worshippers of the Lord to the Lord Himself — Him wlio is the 
Highest Person. 

Now the author gives his own opinion. 


Adhikarana VIII. 

SOTRA IV., 3 15 . 

5IT^TTq?!I ^ II » | ? M V II 

^ A, those who do not. Pratiko, upon symbols. WTWCW’T Aliimbanan, 
(those who) depend. AH the three taken together mean those who do no( 
depend upon symbols. Nayati, leads. Tti, so, i4T?TT^«n: BUdarayanab, 
Badar^yana holds, Ubhayatha, both ways. Cha, and. UosSt, 

there being defects. Tat. about that. Kratulj, tliougbt f».e., be whosr> 
thought is abotrt that). According to the maxim called Tat-kratuh =? Cha, and. 

15. The not-human person leads (to the Supreme Ixird) the 
souls of all those who are the wershippers of the Supreme without 
any symbol. This is the opinion of B^dardyapa, because there is 
defect in both the other views and because the maxim of 
Tat'kratuh (as is one’s thought so is his goal) requires it to be 
80.-536. 


COMMENTAAY 

T3ie worshippers of Name and the rest are called the Pratfka-ftlamban&s or 
•tiiosa who depend upon a symbol. Devotees other than the Pratika-dlambands, 
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such as tho Sanistha, Parinisthitas and the Nirapek^as are worshippers 
of non-syinbolic Brahman and are called Apratika alambana. The Am^nava 
Purusa loads these worshippers of Brahman without any symbol, to the 
Supreme Lord. This is the opinion of BSdar^yana, tho author of these 
Sutras. He does not accept the view either of Jaimini or of BMari, 
namely, (;‘) that this not-human being leads the souls of those only 
who worship the Supreme, or (ii) who worship the effected Brahman. 
Because in both these views there ari-iPS conflict with the text In the first 
view, namely, that of Badari, the conflict arises with the words Paramjyotis 
(Chli^ndogya IJpanisad, VHL. 12. 3). That passage declares “that arising 
from this body it approaches the highest lights Now it the Muktas 
reach only the effected Brahman (the four-faced Brahmfl), then it could 
not be said that tln^y had reached tho hiqhesi light. In the second 
view, namely, that of Jaimini who holds that the worshippers of Supreme 
only, are carried by tlie divinities, last of which is the not-human 
person, the conflict would bo vvith that t^xt of the Chhandogya Upani§ad 
(V., 10) which declares that the worshippers of the five-fires also go by the 
Archiradi path. Now those who meditate on Pahehagni Vidy^ are not 
meditating on the Supreme. But the text says that they also go by the 
path of light. 

Note : The two passages of the Chhindogya Upanisad (VIII,, 12. 3) and (V., 10), are 
given below for facility of reference : 

Thus does that serene being, arising from this body, appear in its own form, as soon 
as it has approached the highest light. 

Those who know this (even though they still be Grhasthas, householders) and those 
who in the forest follow faith and austerities (the Vanaprasthas, and of the Parivrtfjakas 
who do not yet know the Highest Brahman), go to light (Arehis), from light to day, from 
day to the light half of the moon, from the light half of the moon to the six months when 
the sun goes to the north, from the six months to the year, then to the sun, from the sttn 
to the moon, from the moon to the lightning. There is a person not-human. He leads 
them to Brahman (Brahmil). 

To avoid these two-fold contradictions BMlirayapa takes the middle course, and says 
that all worshippers of Brahman without any symbol, go by the path of light. 

His second reason is based upon the famous maxim contained in the 
Chbftndogya, Til, 14. "'According to ivhM his thought is in this world, so 
tvill he be when he has departed this life*' This is called Tatkratuh maxim. 
A man who thinks of the Supreme, and meditates on the Supreme must go to 
the Supreme after death. But the worshippers of Name and the rest, 
described in the Chhandogya Upaniv^ad (VII, 1.3) and the remaining Khap^as, 
namely, those who meditate on Name as Brahman, on Speech as Brahman, 
on Mmd as Brahman, etc., do not go by the ArchirMi path to the Supreme, 
because they do not meditate on tbe Supreme, but on names, speech, etc. 
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etc. The element of thought (Kratub) which dotermines the goal of after-life 
is absent in thorn. On the other hand, they worship name, etc., iianioly, 
science of words, etc., and so reacli perfection in words, etc. Their reward 
is described in the same Upanisad (Chhaiidogya, Vll., 1. r>). 

He who meditates on the name as Brahman, is, as it were, lord and master as far as 
the name reaches. 

And so on with the other worshippers. 

The case of tliose who meditate on the Panchagni (five tires) is how- 
ever different. Tiiey go by the Archiradi ])ath to Sutyaloka, because 
their meditation is primarily connected with the Self, and not with any 
symbol. The tires there are not symbols of anything, hut the Self of the 
worshipping devotee. Though the wurship])ors of Pahclulgni hav(^ not 
realised the Supremo Brahman, and cannot at once, therefore, reacli the 
Supreme Brahman on tlicir death, tlioy .still go tu Satyaloka, and in that 
Loka they are taught the true doctrine of Brahman, and by such knowledg(' 
they reach Brahman. In Sutra, I., 3. 2(i, lord BadarAyana has declared 
his opinion, that even the denizens of the higher worlds are entitled to 
meditate on Brahman, and do so meditate. If the wot shippers (i§ the five 
fires did not ultimately reach the Supreme Brahman, then the statement 
that *‘they never return” would not be correot with regard to them. 


Adhikarana IX. 

. Now the author teaches that as regards certain Nirapeksas the Lord 
Himself comes to take them to His abode and docs not leave that task to 
any of His messengers. 

Visaya : In the Oop^la Furva Tapani we have the following : 

n 

1. They who constantly harmonised &nd without headlessness fully worship the 
Supreme state of Visnu, not with the desire of getting rewards, to them that (Jow-herd- 
shaped One verily then carefully reveals his own state. 

2. He who repeats silently this five-syllabled prayer of (tovinda with the word Om 
preceding it, him verily that Lord Himself shows His own Form, therefore, let the Seeker 
of freedom always recite this Mantra in order to get eternal peace. 

Doubt : Are the Nirapek§a worshippers of the Lord carried also 
by the Ativfihika divinities to the Lord, or are they carried by the Lord 
Himself ? 

Pttrvapaksa : The opponent maintains the view that the Iiord 
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Himself carries no one. The Scriptures mention only two paths, the path 
of the Devas and the path of the Piti's. All knowcrs of Brahman have 
to go by the patli of light, and are to be carried by the divinities of that 
path. The Scripture also declares that the I^ord is the causal agent in 
everything, for He never directly does anything. His agents work out 
His will. 

SiddJfdnta : This view is set aside in the next Sutra. 

SUTRA IV., 3. 10. 

II « I ? I u !l 

Vii^iesam, difference. ^ Cha, and. Darsayati, the Scripture 

declares. 

16. And the Scripture itself shows the special case with regard 
to some Nirapeksas. — 537. 


OOMMKNTARY 

The^genoral rule is no doubt that tiie conducting divinities carry all 
the knowcrs of Brahman to Brahman. But with regard to those Nirapeksa 
devotees who are extremely ardent, and much suffering in their yearning, 
in their case the Lord Himself comes to fetch them to Himself; because 
He Himself feels impatient to bring such souls at once to Him. This is a 
special case only. The Scripture also shows this. The two verses of the 
Oopala Tapani quoted above are an authority for this proposition. 

In the G]#a also (XIL, 6. and 7) we find that the Lord Himself comes to 
carry His ardent devotees to Himself. 

jff II Ml 

Those verily who, renouncing all actions in Me and intent on Me. worship meditating 
on Me, with whole-hearted Yoga. 

^ II V!* 1! 

These I speedily lift up from the ocean of death and existence. O P^rtha, their minds 
being fixed on Me. 

The word “Cha” “and” used in the Sutra means by implication 
that as soon as such devotees die and shake off the final body or Linga 
Deha, the Lord gives them the celestial or AprSk^tic body at once These 
devotees get rid of their Linga Deha along with their physical body, at the 
time of death. Other devotees have to remain in their Linga Deha for 
some time after death. 

Nor is it correct to say that there are only two paths and no third, 
and that all the knowers of Brahman must pass over the road of Arohirftdi, 
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to the abode ot the Lord. For in the Varaha Purfina wo have the following : 

I bring him seated on the shoulder of Garuda without hindrance and according to 
my own will, to my Supreme abode, by a path other than that of ArchiriSdi. 

Therefore, what the author lias said is iiorfectly oorroct. The above 
passage is to be found at the ond of th(‘ Varaha Parana. 



FOURTH ADHYlYA 

FotmTH Pada 

SRa: H :g?r fH‘?T^3[='gl^:Tt5l II 

Let that God, whose body consists of intelligence and bliss, give us always content- 
ment. He who is always pleased with the guileless love of his devotees, and in return 
who offers Himself as the servant of his devotees, and being thus gratified by their 
devotion, gratifies all their desires. 


Adhikarana 1. — The form of the Souk in Mukti 

la this chapter is determined the enjoyment of lordliness and the rest 
which the freed souls experience, as well as the nature of such souls. In 

the Chhfindogya lJpani§ad is heard the following (VIII., 12. 3) : 

fra q^fft 5igig;1?frHJTP!r: ^ w 

gjfiTjj fffi suwl 3^1:11 ? 11 

He through whoBO grace this released soul, arising from his last body, and having 

approached the Highest light, is restored to his own form is the Highest Person. The 
Mukta moves about there laughing, playing, and rejoicing, with women, with carriages, 
with other Muktas of his own period or of the past Kalpas. (So great is his ecstasy) that 
he does not remember even the person standing near him, nor even his own body. And as 
a charioteer is appointed by his master to drive the carriage, just so is the Prfina 
appointed to drive this chariot of the body. 

Doubt : Here arises the doubt : Does the soul, in getting Mukti, get a 
shape and body which is a result accomplished, and which is to be brought 
about then as, for example, the body of a Deva; or that it only manifests 
its own natural character? In other words, what is the meaning of the 
phrase “Svona rupena abhinispadyate,” “appears in his true form?” Does 
this “appearance in true form” mean getting a new body, like that of the 
messengers of Vi§i?u, or manifesting its own nature? 

Purvapaksa : The opponent maintains the view that the soul assumes a 
new body, to be brought about then. Because the meaning of the word 
‘Abhini§patti’ is accomplishment^ so the body is one which the soul 
accomplishes or makes. If it were otherwise, then the above word would 
have no meaning at all; and the scriptural texts relating to release would 
declare what was of no advantage to man. If the word “Abhinispatti” 
meant “manifestation of one’s own natural character,” then since this 
natural character already exists in man, it cannot be said to be something 
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accomplished, and it can be of no advantage to man. Therefore, the phrase 
“manifests itself in its own form" means that he assumes a new body, to 
be brought about then. 

Siddhdnta : This view is set aside in the next Sutra. 

SITIU TV., 4 . 1 . 

fit II « I » I Ml 

Sampadya, of the person who has reached Brahman. 
Avirbh^valj, manifestation. Svena, “by one’s own.” Sabdat,^ 

inferred from the word. 

1. The phrase ‘W.coinplishing one’s own form,” means 
manifestation in one’s real form, because the word Svena, ‘‘in its own,” 
indicates that.— 538. 


f^OMMENTARY 

When the soul approaches the Highest Light, througli the force of 
its devotion, accompanied by knowledge and dispassion, then there is 
release for it from the chain of Karma, and there is manifestation in it of 
the eight-fold superior ciualitios, which from latency come into manifesta- 
tion then. It is then said that there has taken place the manifestation of 
its natural character. This particular condition, characterised by the rise 
of one’s natural condition to the surface is called Svarupa abhinispatti. 
Why ? Because the word Svena in the above text requires this explana- 
tion. This word is an adjective qualifying the word Rupa in the above. 
If the soul assumed a new body, then this word would have no force. 
Because, even witliout that, it would be clear that the new body belonged to 
the soul. The other meaning of Svena would be “belonging to it” and 
Rilpena would moan “in a foim belonging to it.” This would be purely a 
useless expression, for the body, which the soul takes, must ipso facto 
belong to it. Moreover, the word Nispatti does not always mean accom- 
plishment, but manifestation also. As in the phrase ‘Tdam ekam suni§- 
pannam.” 

To the objection that the soul’s own true nature is something eternally 
accomplished, and hence the manifestation of that nature cannot bo the 
end of man (Puru^artha), we reply — true, it is the eternal nature of the soul 
that mariifests in Mukti. And yet such manifestation cannot be said to be 
useless, because the very object and end of all human exertion is to bring 
about this manifestation. Consequently all such efforts are not useless, 
because they subserve the pui'poso of bringing about this manifestation. 
The School of Patahjali holds the view tliat the more cessation of pain 
which arises through the super-imposition of Prakyti, constitutes the well- 
being of the soul which has approached the Highest Light, and that 

94 



746 VEDXNTA-SftTRAS. IV ADHYAYA. [Govinda 

Ni^patti is nothing more than tliis condition of the 8elf-Iuniinous, pure 
intelligence. This, however, is not the Vedanta view. The “release” of the 
VevAnta is not a state of negation, not a state in which there is merely an 
absence of all sufferings caused by Prakrti, but it is a positive state of 
enjoyment of bliss, as we find in the Taittirlya Upanisad ([f., 7) : “For having 
tasted a flavour of the Supreme, he experiences bliss.” This shows that 
in the state of Mukti there is ox^periencing of intense bliss and not merely a 
cessation of pain. 

But, how do we know tliat approaching tlie Highest Light is Mukti ? 
To this question the next Sutra gives a reply : 

Note : To understand the argument fully it is necessary to know the context of the 
whole passage of the (JhhAndogya Upanisad in which the above text of “approaching the 
Highest Light” occurs. One must read the whole of the history of the teaching given by 
Prajapati to Indra and Virochana as we find in the Chhandogya Upani»sad (VITI., 7 to 12). 
It is in these Khandas from 7 to 12 that PrajjSpati teaches the nature of the soul in the 
waking state as well in the dreaming and dreamless sleep. When, however, Indra is not 
satisfied with these partial truths, Prajapati finally promises — “I shall explain him further 
to you, and nothiwj more tJtan this." In fulfilment of this promise, he teaches the 
condition of the soul in Mukti. 


SL’TKX IV., 4. 2. 

II « M I ^ 11 

Muktah, the liberated one. Ih’atijnanat, on account of the 

promise. 

2. Manifestcition in its own form nuMitioiied in Chhandogya 
Upanisad (VHL 12. B) is the condition of the Mukta, because that 
is what Prajapati has promised to teach in the opefiing part of the 
Upanisad.— 539. 


COMMCNTAKY 

It is verily the Mukta wl\o manifests itself in its own form. Why V 
Because of the promise. In the opening sentonci' (Vlfl., 7. 1.) Brahma 
describes the condition of the Mukta diva thus : 

“The Self which is free from sin, free from old age, free from death and grief, from 
hunger and thirst, which desires nothijig but what is ought to desire, and imagines 
nothing but what it ought to imagine, that it is which wc must search out, 'that it is 
which we must try to understand. He who has searched out that Self and understands 
it, obtains all worlds and all desires.” 

This shows the condition of tiu* Mukta Jiva, and Prajapati promises 
to teach Indra this Mukta condition, by saying, “I shall explain the 
true Self further to you." This promise is given several times. It is 
first given wIkmi Indra, dissatisfied with tlio waking Self, comes back to 
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Prajapati, again to bo taught, aiul Prajapati says (VIIL, 9. 3), ‘‘I shall 
explain it further to you. Live witli me another thirty-two years.” 
Then he explains to him the Self in dream, and when Indra is not satis- 
fied with that, he teaches him the Self in dreamless sleep ; and when 
Indra is not satisfied with that even, Prajapati at last describes to him the 
true Self* free from all tlie three conditions of waking, etc., and toadies the 
condition of the Self in the state of Mukti in thesi' terms : 

“Maghavat, this l)ody is mortal and always held by death. It is the abode of that 
Self which is immortal and without body. When in the body (by thinking this body is J 
and I am this body) the Self is held by pleasure and pain. So long as he is in the body, 
he cannot get free from pleasure and pain. J^ut when he is free of the body (when 
he knows himself different from the body), then neither pleasure nor pain touches him. 

“The wind is without body, the cloud, lightning, and thunder are without body, 
without hands, feet, etc. Now as these arising from this heavcul>’ ether (space), appear in 
their own form, as soon as they have approached the Highest Light. 

“Thus does that serene being, arising from this body, appear in its own form, as 
soon as it approaches the Highest Light. He (in that state) is the highest person HJttama 
Purusa). He moves about there laughing (or eating), playing, and (rejoicing in his mind), 
be it wdth women, carriages, or relatives, never minding that body into which he was 
born.^’ 

This timil teacliing of Prajapati is in accordance with his final pi'omise 
given in (7111,11.3), where ho says, ‘1 shall explain tlie trm* Belf 
further to you and uolhimj more fhciu this.^ Ihus, Itecausc of this piomise, 
the teaching aliout “tiie Self appearing in its own form" must relate to 
the condition of the Muktas. Therefore, Mukti is indeed the manilestation 
of one’s own form, wliich consists in remaining in one’s own natural 
coudition, free from flu* liody, etc., whicli arc produced through the 
effect of Karmas. This bodiless condition, free from pleasure and iiain, 
is Mukti. 

This condition is described in the text as coming subsequent to the 
approaching of the soul the Highest Light. Aftcj' the Highest Light is 
reached, there appears this manifestation. 

Doubt : But on this point a further doubt is raised : What is this 
Highest Light? Is it tlic solar orb, for light gencTally means the sun, or is it 
the Supreme Brahman ? 

Purvapaksa : The opponent maintains tlie view that the Highest 

Light refers here to the solar orb. Because in the Mundaka Upanisad it is 
said that it is after reaching the sun tliat one gets Mukti. Ihe present 
passage also says that it is after reaching the Highest Light that one 
manifests his own nature. Therefore, the Highest Light of tlie Chh^iidogya 
passage is the solar orb mentioned by the Mundj.ika Upanisad, 1. 11. 
it is the same solar orb whicli comes as the Adityaloka in the ArchirSdi 
path already mentioned before. 

Siddhdnta ; This view is set aside in the next Sutra. 
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SDTBA IV., 4. 3. 

^m\\ II « I a I ^ II 

Atina, soul, Prakaranat, ou account of the subject-matter. 

8. The Atman is that ‘"Highest Light because of the 
context. — 540. 


COMMENTAUY 

That “Highest Light’' mentioned in the Chh&ndogya Upani§ad is indeed 
the Atman (the Supreme Self), and not the Solar sphere, because the 
topic under discussion, where that passage occurs, refers to the Supreme. 
Though the word Jyotih is a common term, meaning both the sun and 
Brahman, yet this word here, on account of the topic under discussion, 

denotes the Supreme Self. As in the sentence “Devo janati mo manah/' 
the word Leva is used in the sense of “You.” The sentence means “you 
know my mind.'’ 

The word Atman, in this Sutra, refers to an All-pervading substance 
whose essential form is knowledge and bliss. The word Atman is derived 
from the root Vat meaning “to go continuously, to obtain and to 

illumine.” Thus Atman means that which illumines; secondly, that which 

is reached by tlie free souls ; thirdly, that wliich is all-pervading. So it applies 
both to the human soul as well as to the Supreme Lord. It has several 
meanings, like the word “Upani§ad.” Amd this entity Atman must be 

admitted to bo a person. Because the description of it, given in the passage 
under discussion, is that of a person, it is called there “Uttama Puru§a,” the 
Supreme. (See Chh. Up., VIIL, 12. 2). 

Therefore, the Highest Light, which the freed soul attains to, is this 
this Uttama Puru§a, the Supreme Person, the Lord Hari ; and is not the 
solar sphere. 


Adhikarana //. — The soul of the Mukta is united • 
with the Lord 

On this very subject, another doubt is raised. 

Doubt : Does the freed soul, on reaching this Highest Light, which 
resides in the town called Samvyoma, the great void, dwell in the same 
plane with the Great Light, or dwell in union with it ? In other words, 
does it remain, in the state of Mukti, separate from the Lord, though in 
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the same sphere in which the Loi'd dwells, or is it united with the Lord ? 
Or to use the technical pliraso of the books of tln^ology and theosophy, 

is the Mukti S^lokya (residence in the same lioaven with the Deity), or 

vS^yiijya 'intimate union with the Deity), (absoiption into the Deity)? 

Purvapakqa : The I'urvapak^in maintains the vit^w that the Mukti 
is a SMokya one. As when a person enters the city of a king, ho remains 
in the same place wliere the King lives, hut is not ah.sorbed in the king ; 

so the freed sfuil, wlien it enters the city of the Lord, (lo('s not get absorbed 

into the Lord, but remains se])arat(‘ from Him, though in tlu' same locality 
with Him. 

Sidclhdnta : This view is refuted in the noxt Sutra. 


SUTJfA IV., 4. ‘1. 

II a I « 1 V II 

Avibhagona, by non-division, by union. Drstatvat, being 

seen in the Scriptures. 

4. The freed soul exists in a state of non-s(‘paratioii IToni the 
Lord, because of a Scriptural text.— 541. 


eOMMKNTAUY 

When tlie soul has reached tlie Highest Light, it remains in a stat(‘ of 
non-division from that Light, in a state of absorption in that Light. Why ? 
Because it is so seen in the Scripture. Tn the Mundaka ITpanisad (III., 2. 8). 
we have the following statement : 

“As the flowing rivers disappear in the sea, losing their name and their form, thus 
a wdse man, freed from name and form, goes to the Divine Iverson, who is greater than 
the great.” 

The word S^yujya means intimate union, as wc find it used in the 
following passage of the Mahanfirayana Upani§ad (XXY., 1) : 

qftmwicsfiffT ii c» ii 

The wise one, who knowing it thus, dies during the northern progress of the sun, 
attaining to the glory of the gods (i. c., going by the Archiradi Devayana path) gets 
Sdyujya with the sun. But he who dies during the southern progress of the sun, attain* 
ing indeed the glory of the Pitrs (going by the Pitrydna path), obtains the Bfiyuiya 
with the moon, in the world of the moon. The wise knower of Brahman conquers these 
two paths, that of the Sun and the Moon, and because of this (conquest), he obtains the 
glory of Brahman, yea, the glory of Brahman. 
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Hut if SSyujya be the only form of Mukti, what becomes then of the 
other three forms, for the Scriptures describe four kinds of Mukti, 
i e,, S^lokya, (residence in the same sphere with the Deity), 
(possessing the same power, station or rank as the Deity), Samipya 
(proximity to the Deity), and Sayujya ? To this we reply, that the other 
three kinds of Mukti are but modes of Sayiijya. The Sftyujya Mukti 

includes all tliose. 

If Sayujya be the constant state of union witli the Lord, then, how 
is it that soul feels the sentiment of separation from the Lord, in the 
state called Viraha ? Tlie soul which is in constant union with the Ijord, 
is incapable of feeling this sentiment of Viraha. But the books describe, 
tliat in the liighOvSt heaven even, this sentiment is felt ; and the Mukta 
souls appear, now and tlnai, as if lamenting their separation from the 

Lord. To tliis we reply, tliat even while feeling this sentiment, which 
tliough painful is yet pleasant, the freed souls feel their union with the 
Lord internally, for the Lord is never absent from their liearts ; and 
because they are in the ivorld of the Lord called Mahirn^, and the world 
of the Lord has been shown to be identical with tim Lonh Therefore, 

the Mukta divas, dwelling in Vaikuntha, are in tlirce-fold union with the 
Lord, namely, they are in the ivorld of the Lord, which is the Lord 
Himself; secondly, the Lord is in them, so they can never be uncon- 
scious of the presence of the Lord ; and thirdly, they are in union with 
an external form of Lord. It is this separation from tlie external form 
of the Lord, tliat gives rise to the sentiment of Yiralia, in the lieaven 
world. 

The illustration of the rivers entering the sea, cannot be utilised in 
maintaining the doctrine of absolute identity with the Lord. The Mukta 
Jivas, though in intimate union with the Lord, are not identical with 
the Lord. Though we say, in ordinary parlance, when one water enters 
another water, that it has become one, yet we know all the while, that 
,th© iuo waters are different internally. If they were not so, then there 
would bo no increase in the bulk of water. 

: When a cup of water is put into a reservoir of water, the water which was 
in the cup does not cease to exist y docs not become identical with the other water, because 
it adds so much water to the reservior, and increases its bulk by that quantity. Thus 
in the Kathft Upanisad (IV., 15) it is said : 

“As pure water poured into pure water becomes like that, O Gautama, so the Atma 
of the Muni, who knows, becomes like that (without Brahman).’* 

Similarly, in the Skanda PUrApa also it is said that the union of water with water 
does not moan absolute identity, but intimate connection. 
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Adhikarana ITT . — The attrihiUcs of the Mtikta Soul. 

Now the author is goin^ to determine what arc the blessings which 
the freed soul enjoys. But before doing that, it is necessary to determine 
the divine attributes, such as true resolve, (the instantaneous fulfilment 
of every wish that the soul entertains), and (|ualities like the same ; and 
the souBs getting a body of celestial 'texture. For those are the causes 
that bring about tlie enjoyment of bh'S'^ings. 'Chendbre, the author 

begins with the doterininatioii of the attributes, which tho soul shows 

forth. 

Doubt : When the soul readies tlu' Highest Light, does it manifest 

itself witli certain group of attributes, or is it merely jiun^ intelligence ? 

Or is it both pure intelligence, plus other attributes ; because tliere is no 
necessary contradiction between them V 

Purvapaksa : As a Furvapaksa, the autlior gives tirst tiie opinion of tlie 
sage .Taimini. 


SUTRA IV., 4. o. 

W y I « r< II 

Brahmeria, by what is accomplished by Brahman : tho gift of 
Brahman. Jaiminilj, daimini (holds). llpanyrvsa-adibhyah, 

by suggestion, etc., by reference and the rest. 

5. According* to Jaimiiii, the freed soul manifests with nil the 
attributes given by Brahman, because of the reference and the rest, 
(as contained in other passages of the Upanisad).— 542. 


COMMKNTAirr 

Tho word “Brahma’ of the Butra means, acconiplisiied oi* com- 
pleted by the Brahman. |It is a word formed by the affix An, under 

Panini (IV., 2. 68).] The Mukta appears with the divinely given attributes, 
mentioned in tho Chliandogya Upanisad (VIII., 7. 1) beginning with who is 
free from sinsy and ending with “who.se will is true.’’ These are the eight 
Ounas -or qualities, which he then possesses. Namely, (?) he is free from 
sins, (ii) free from old age, (m) free from death, («?0 free from grief, {v) free 
from hunger, (vi) free from thirst, (vii) he has desires which are instantly 
realised, and (rm), a will wdiich accomplishes its resolution spontaneously. 

Why do we say so ? Because of tho reference and the rest. In the 
above passage of the Chhandogya Upani.sad (VIII., 7. 1.) Prajapati^suggests, that 
freed souls also come to possess the eight attributes of Atman, wliich 
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he has proclaimed so widely r and which reaches the ears of the Devas 
in heaven, and the Asuras in the nether Avorld. 

Tiie words “and the rest” of the Siitra indicate that the soul not 

only possesses these eight attributes, but that it acts in the way mentioned 
in the same Upanisad. 

“The Miikta moves about there laughing, playing and rejoicing, with women, with 
carriages, with other Muktas of his own period or of the past Kalpas. (So great is his 
ecstasy) that he does not remember even the person standing near him, nor even his own 
body.’’ 

Therefore, Jaimini is of opinion that the Mukta soul manifests these 
eight-fold attributes and acts as mentioned in tliis Upanisad. In support of 
Ids view there is a Smrti passage also : 

Yatha na hriyate jyotsna, etc. (?). 

As a Purvapak^a, the author next gives the opinion of Audulomi, 
who holds the opinion that tlie Mukta soul possesses only attribute, 
naimdy, that of pure intelligence. 


sOtua IV., 4. (). 

II 8 I 8 I S 11 

Chiti, in Intelligence, in Brahman. Tanmatrena, wdth solely 

that nature (of intelligence). Tad, that (intelligence). Atmakatvat, 

being the essence, Iti, so. Audulomib, Audolomi thinks. 

0. The Mukta Jiva, Avlieii it has entered into the All-intelligence, 
manifests merely as that (intelligence) ; because (of the statement that 
It is) essentially that alone. Thus opines Audulomi. — 54)5. 

('OMMKXTAUV 

'rhe Mukta, whose nescience lias been burnt away by meditation on 
Brahman, when it enters into Brahman, whose essence is intelligence, 
manifests as intelligence only. Why ? Because there is a statement that 
intelligence is its essential and only form. In tl»e Brhadaran5^aka Upanisad 
(IV., 5. 13) we have the following : 

As a mass of salt has neither inside nor outside, ^but is altogether a mass of taste, 
thus indeed has that Self neither inside nor outside, l)ut is altogether a mass of Inow- 
leilge, and having risen out from these elements, vanishes again in them. When he has 
departed, there is no more knowledge (name), I say, O Maitreyi, thus spoke Yfijnavalkya. 
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This passage shows that intelligence c»iily constitutes the true 
being of the soul. Thus we know tliat the i'sseutial nature of the Jiva 
is intelligence, pure and siinpU', unqualitied by any atfcril)iites. Accord- 
ing to Audiilomi, therefore, the (dihandogya t(‘\t attributing sinlessness and 
the rest to tin? soul is to be interpreted as not nuianing to i)rHlicate of it 
further positive qu ilities, but only to exclude all thosi' (|ualities whicli 


depend on Avidya or mscience, 


as cliang(\ 

])leasm*(‘, pain 

and 

so on. 





After thus giving the opinion 
author gives next his own opinion. 

of 

daiinini and 

of .Vudiiloini, 

the 

SITRA 

IV., 4. 

7. 




qT^^rqUT; II « I I ^ 11 


Evani, thus. Api, even : though llu^ soul l)e nnw(-‘ intellig(MUM\ 

TJpan.yasat, becauso of the suggestion, ndercnce r anthoiity of tin* 
words of Prajapati. Purva, of the formej' (/ r., daiinini). Bhavat, on 

account of tlie existence (of tlie statement). Avirodliain, non-contra- 

diction. Badarayanah, Badarayana, (thinks). 

7. Even (|■.1lou£!:ll the soul ho) thus (pure intelli,a:oiico), yet ou 
account of the authority (of the words of Prajapati), there is uo 

contradiction in the existence of the former (eight qualities also in it). 
Thus thinks Bfidarayaya. — 544. 

Though the essential nature of tlie soul bo pure iiitolligoiice, as 

proved by Auduloini, yet there is no eontradietioii, if tlui eight ((ualities 

also exist in it. This is the opinion of the horcl Badarayana. Why ? 

Because of the autliority. The statement made by LTajapati is an 

authority for lioklitig tliat tlie former opinii>u held by -laimini is right ; 

since those qualities also exist in the soul. The settled conolusion, there- 

fore, is that since the Srutis give rinqualitied butli tliosf‘ statements,— 
the BrhadSranyaka mentioning that the soul is pure intelligence, and 
the Chhandogya that it has the eight qualities— and since both these 
statements are of e<iual authority, the nature <4 (lie freed soul consists of 
both these sets of qualities. Badarayana approves tlie view that the soul is 
“even a mass of intelligence’’ — that is, unqualiliod intelligence only. For 
though it be unqualified (Nirguna) intelligence only, yet there is no 

contradiction, when it is said to possess the eight qualities also. The word 
etYi “only’’ used in the Brhadaranyaka Upanisad ( ), 

“a mass of intelligence only”— does not prevent the soul possessing other 

95 
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attributes also. For the above passage of Hriiadaraiiyaka Upauisad purports to 
exclude all and every kind of irrationality (Jadatva) from the soul and to 
teach that the self is self-luminous. Though the Jiva be thus self-luminous, 
pure intelligence, tliero is no contradiction if it possesses the eight qualities, 
known from another equally authoritative text. Thus though a solid 
salt-crystal b(^ a mass of more taste, and nothing but taste, yet it has a 
form, hardnciss, etc., also, and these qualities do not contradict its being 
a mass of taste. 

Therefore, it follows, that in Mukti, the Jiva manifests as pure intelligence, 
endowed by the Lord with the eight qualities. 


Adhikarana V . — The Mulda is a Satya-saiikalpa 

Now the author discusses th(} question of the Mukta being a Satya- 
sankalpa, one whose will spontaneously ])ecomes resolved into the 
accomplished act. 

Visaya : In the Chhandogya Upanisad (VlII., 12.3) it is stated: ‘He moves 
about there, laughing, playing, rejoicing, bo it with women, or chariots, 
or relatives.” 

Do?djt : Hero arises the doubt : Does the soul's meeting with the 
relatives and the rest presuppose an effort on its part, or does it come 
about by its mere willing V 

Purvapahm : The opponent maintains the view that there is effort 
on the part of the soul. For in this world, even such great persons as 
kings, etc., who care said to be Satya-sahkalpas (those whose wishes 
are never frustrated but ever accomplished), have to exert in order 
to have their wishes realised. Therefore, the Muktas meet with 
their relatives by willing, accompanied by some etfort to get the will 
realised. 

Siddh&rda : This opinion is refuted in the next Sutra. 

Sl'TRA TV., 4. 8. . 

?i**^-* II » I » I c 11 

Saakalpftd, by the will. Eva, indeed. fRi; Tat, about it 8%: 
^nitel), there beitfg a scriptural statement 

8. (The Muktas meet their relatives and the rest) by their mere 
will ; because of the text of the Sruti.— 545. ; 
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COMMENT AKY 

The Mukta raoeis his relatives and tlic rest by his mere will. Why ? 
Because the Revelation says so. For in tlio same Ohhaudos'ya Upani^ad 
in a previous passage (VII f., 2. 1) the Scripture says : 

II I II 

Thus he who desires the world of the fathers, by his mere will, the fathers coiue 
to receive him, and having obtained the world of the fathers, he is hai)i>y. 

Thus this previous passage shows that tlu' meeting with relatives, etc,, 
takes place by mere will, and by no otlier elVort. If any other otrort 
was also necessary, then the i)articlc ‘‘Kva,” “nnuas” would become useless. 
Though there w^as similarly the word “Plva” in tlu^ description of th(' soul 
as “mere mass of intolligunco” yol then' we, add(Ml the eight 

qualities, because of the complementary text of the Prajapati s deedaration. 
But there is no sucdi complementary passage with regard (o Satya-sahkal[)a, 
which wmuld require us to hold that some otlier attributes must be 
added here also ; and tliat the w'ill does not accomidish itself, but reciuires 
something else. 

But this kind of Mukti, in which one’s owm expansion of power 
is the predominant element, is not liked l)y those who are the true servants 
of the Lord, and hav(i tasted the sweets of service. They look down upon this 
sort of Mukti. This explanins also those texts which deprecate such IVlukti. 


Adhikarava VI . — The Miikla is under the control 
of no one, Ind the Lord. 

Now, though the Mukta is one wdiose wisli is ever true tSatya-sahkalpa), 
yet he is dependent on the Lord and on the Lord alone. The author shows 
this fact in the next Sutra. 

Doubt : Is the Mukta under the governance of anyone other than the 
Supreine Person or not ? 

I^rvapaksa : He is under the governance of Beings other than the 
Supreme Person. Just as the man w’^ho goes to the palace of a king 
comes under the conti*ol of the officials of the king, so also the Mukta 
who has entered the home of the Lord, comes under the jurisdiction of 
the companions of the Lord, 

SiddkAnta : Thia view is set aside in the next Sutra. 
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SUTRA IV., 4. 9. 

II a I « K II 

jAtali, for this reasou. Eva, indeed. Cha, and. 
Ananya-adhipatih, having no other master (except Ood). 

9. And for this reason, indeed, lie has no other 
Master.— 546. 


(COMMENTARY 

‘‘For tJlis reason,’' namely, because of the manifestation in the Freed 
Soul, of the attributes of True-Resolve, etc., tliroiigh the grace of the 
Supreme Person, the lyiukta has no master over liim. That is to say, 
lie has no ruler over him except the Supreme Person Himself. He shines 
forth and sports about, dependent on the Supreme alone. Were he under 
tlK‘ control of any other person, then liis ease would not differ from 
one being in tlie bondag(3 of tlie Hamsara, though that bondage may be 
of a different sort. Though the True-Kesolve possessed by the Mukta 
»|iva is the essential nature of the Soul, yet it has become manifest owing 
to his meditation on the Supremo Person. Hence Ho, out of compassion, 
constantly gives joy to His protoge~joy which is endless and infinite. 
That the Ijord gives joy to tlie Freed will be shown further on under 

Sutra IV., 4, 20. and the rest. The Mukta also is ccjually happy in getting 

the privilege of eternally serving the Lord of eternal bliss and Protector 
of His proteges. The diva being a portion (AmSa) of the Lord, his agency 

and enjoyment all d('pend upon th(‘ Lord* Tliis has alreacdy been shown 

previously. 

The Sutra is explained in another way also by som(\ “For this reason,” 
namely, because lie becomes a 8atya-sahkalpa, one whose wishes 
spontaneously realise themselves, tlie Mukta “has no other master,” is not 
under tlic laAv, rises above all commands and prohibitions of 8astras. 
AVere lie still under tlie rule of the law, liis truenoss of resolve Avould 
become obstiiictcd thereby. [No one who is under the Iaw% can be said 
to have a Free-Will or Satya-Sahkalpal. 


Adhikarana VIL 

Now the author shows that the Mukta gets a new Divine body. 

Doubt : There arises the following doubt : Has the Mukta who has 
approached the Highest Light got any body, or has he not ? Or has he a 
body whenever ho desires to have one ? Or can he not get any body ? 

Purvapaksa : On this point, the author first gives the opinion of 
Bfidari. 
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sOtra IV., 4. 10. 

II « I « I ? 0 II 

Ablmve, as regards tlie absence, Badarih, Badari. wrf Aha, 

says, ft lli, because (of the Chiiandogya, VII]., 12. 1). Bvani, thus. 

10. Badari (opines that the Mukta diva) has no body, because thus 
the Scripture declares, — 547. 

OOMMKNTARY 

Badari holds that there is an al)senc<‘ of body with regard to the 
freed. The body is always ilio outcome of om^'s good or i)ad or mixed 
Karinas. It is Adrsta-made. In the state ot B,tdeas(', all Karinas being 
destroyed, there exists no Adrsta, so there is no possibility of tli(^ 
origination of a body. Why ? Because the Scripture diiclares thus : 
because tiic text of the Cliliandogya, VIII., 12. I, says so. 

^ B ii i w 

II H II ^‘5T?3T^tS5em=sg^Kt<Ir63c>!lR 

B ^ qpifr 3^: ii ? ii 

Maghavat, this body is mortal and always held by death. It is the abode of that 
Self which is immortal and without body. W hen in the body the Self is held by 
pleasure and pain. So long as he is in the body, he cannot get free fiom pleasure and 
pain, nut when he is free of the body, then neither pleasure nor i)ain touches him. 

The wind is without body ; the cloud, lightning and thiuidcr are without body. 
Now as these, arising from this heavenly ether (space), appear in their own form, as 
soon as they have approached the Highest Light. 

Thus does that serene being, arising from this body, appear in its own form as 
soon as it has approached the Highest Light. He is the highest person (Uttama Purusa). 

He moves about there laughing (or eating), playing and rejoieing (in his mind), be it 
with women, carriages, or relatives, never minding that body into which he was liorn. 

The above passage in the lirst verse shows that wherever there 
is a body, there must bo pain. It, therefore, says lurthei’ on when 
the soul goes out of the boclyy^ * etc., then it is above all pain, etc. Ihus 
the Chhfindogya Upanisad clearly says that the soul in the state of Mukti is 
bodiless. 

The Bhagavata Parana also says : 

Iff > 

The dwellers of the city of Vaikuptba, devoid of life- breaths, sense-organs and 

body. 

This is the opinion of the sage Badari. The author next quotes the 
opinion iof Jaimini. 
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SUTRA IV., 4. 11. 

m II « 1 8 1 n II 

Aha, says, Hi, because, Evram, thus. Jaiminib, Jaimini. 

Vikali)a, option. Ainanan^it, by thinking about, mentioning. 

11. Jaimini holds that, because the Scripture declares thus, 
therefore, the Mukta has a body, as there is the passage declaring the 
optional possession of many bodies. — 548. 

eO.MMENTARV 

Jaimini holds the view that the Mukta has a body. Wiiy V Because 
of the declaration of option in the Scripture. In the Chhandogya Upanisad, 
VIT., 2(i. 2, where the Bhiinifi Vidyfi is described, there is the following : 

wn u gsf.'n qs:^«tT Bwr 5.?r 

uspiftt ^ II ^ II 

There is this verse, ‘The lleleased does not sec death, nor illness, nor pain. The 
Released sees everything and obtains everything everywhere. 

He is one, he becomes three, he becomes five, he becomes seven, he becomes nine, 
then again he is called the eleventh, and hundred and ten and one thousand and twenty.’ 

l^ho above sliow^s that the soul can assume various bodies simultaneously, 
and as the soul is atomic in its Ctsential form, its becoming many can be 
only by its assuming diverse bodies. 

Nor can it be said that the above description of the Chhandogya Upanisad 
is not a fact, but an Arthavdda. Because the description comes under the 
topic of Release, and is a bare statement of truth, not a figurative expression. 
This being so, the statement of the Chhandogya Upanisad (VIII, 12. 1) 
regarding the soul being bodiless, in the state of Mukti, means that it has no 
body dependent upon Adrsta or Karinas. That the soul has a body, 
not of PrUkrtic matter but of celestial essence, is proved by the Smyti 
text also : “Vasanti yatro purusilb sarve Vaikuntiui murtayab,” “where dwell 
released souls, all having celestial bodies (Vaikuntha Mfirti).’^ 

Now the author gives his own opinion in contradistinction to that of 
B^idari and Jaimini. 

SUTRA IV., 4. 12. 

II « I « I \\\\ 

D\Ada§a, twelve. A ha vat, like days ; just as the twelve days 

sacrifice, Ubhyavidham, of both kinds. B^darSyanal)» B&darfi- 

yana (thinks), Atab, for this very reason. 

12. For this reason, BSdarS.yaiQa holds that Muktas are of both 
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kinds (they are both bodiless and have bodies), just as the twelv’e days’ 
sacrifice (is both an Ahtna and a Sattra), — 589. 

C<)MMENTx\UY 

“For this reason,” because the Mukta is one whose wish becomes 
spontaneously I’ealised; therefore, the lord Badarayaiia opines that the 
Mukta has both these natures; because the Scripture describes him in 
both these ways. In other words, lie maintains that tln^ Mukta is both 
bodiless as well as has a body. It is like the twi'lve days' sacritice Avliicii 
becomes a Battra on the wish of the Yajaniana, when it is looked upon 
as a sacrifice having many Yajamanas, and becomes an Ahina when it 

is looked upon as having a single Yajamana. As tliis Dvadasiiha ceremony 
becomes a Sattra, or an Ahina, on the mere' will of the Yajamana (wlu^tlnn’ 
he joins others with him or not), so tliese Mukta soids luive a body or 
liave not a body, on their mere Avill. The real truth is this that the 

Muktas, through the force of Hrahma-vidya, have torn off all corporal 

vestures, and have become Satya-sahkalpas or beings whoso ima’o will 
is action. Of these Muktas, there is a class who wish to liavc; a body 
and they assume a body by the force of their mere will. And with regard 
to these is the verse of the Chhandogya IJpanisad (V'll, 2(). 2) “he becomes 
one, he becomes three, he becomes five,” etc. But those who have no desire 
to assume a body, do not get a body, and with regard to them the verso, 
VllI, 12. 1. of the Chhandogya Upanisad becomes approiniatc, and it is 
said that be is without a body. 

Those Muktas, who through their cobstial bodifs (the Brahmic bodies) 
always wish to carry out the will of the Supreme Braliman, manifest in 
their acts the Chit Sakti of the Lord, and with that Sakti they work 
simultaneously in different places. The xMuktas always possess this Chit 
Sakti, and always follow the Avill of the Lord. 

In the Brhadliranyaka Upanisad (XL, 4. 14) it is said: 

ft 

ftsTTrft^rKl II II 

For when there is as it were duality, then one secs the other, one smells the other, 
one hears the other, one salutes the other, one perceives the other, one knows the other, 
but when the Self only becomes all this for the Mukta, how should he smell another, 
how should he see another, how should he hoar another, how should he salute another, 
how should he perceive another, how should he know another ? 

The above verse shows that when, in t})e state of Mukti, the Supreme 
Self has become the direct worker through the Mukta Jxva, when 
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Hari pervades the Mukta Jiva, with His form of bliss, iatelligOQce' and 
all-pcrvadiiigncss, and when He has become, as it were, all the sense- 

organs of the Mukta Jiva, his eyes, oars, etc., then how should such a 

Mukta tJiva see another, and with what he should see another, etc.? 

Verily through the energy of Hari Himself, ho sees Hari, through the 
sense-organs which themselves are Hari. Thus the Mukta sees Hari with 
the organs whicli are Hari and the life-energy whicli is Hari. Hence the 
Sruti says, “When the Self only has become all this for the Mukta, how 
should he smell another, how should he see another, how should ho hear 
another,” etc. 

This idea is more explicitly expressed in the Sruti of the Madh- 

yandinayanas which is to the following effect. 

mm 

I 

That Brahmanistha putting off this mortal body, and having reached Brahman, sees 
through Brahman, hears through Brahman, yea, perceives everything through Brahman. 

The Smyti also says the same: ‘‘where dwell tiiese spirits all of them 
having celestial bodies.” 

This Sahkalpa or will, whicli blooms out in the Mukta, is to be cnltivated 
from the very time of his earliest practice, and must bo understood to bo 
the same will, which ho was cultivating during his period of SSdhana. 
Because the 8ruti says, “Yatha kratuh,” “as a man wills in this life, so ho 
gets in tho next.” In fact, the Mukta even before he gets the state of 
Mukti, has been constantly willing “Maj^ I walk through the foot of Visnu, 
or rather I am walking through the feet of Visnu, T am seeing through the 
eyes of Visnu,” etc. Since this had been his aspiration, even before 
Mukti, it becomes realised in tho state of Mukti. 


Adhikarana VIII — The Mukla enjoys objects and is not 

quiescent 

In the preceding Sutras have been described the attributes which 
the Mukta possesses, in order to enjoy heavenly blessings, and his getting 
a divine body through which he enjoys them. That there are enjoyments 
to be experienced in Mukti, we find established by texts like the following 
of the Taittiriya Upani§ad (IL, 1. 1.) : 

He enjoys all objects of desire along with Brahman. 

Now the author mentions that this enjoyment may be problematic and 
hence arises tho following doubt. 
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Doubt : Is it possible that a Makta may have enjoymeuts or is it 
not possible ? 

Fiirvapaksa : The Purvapaksia maintains, that since the Mukta is 
devoid of body and sense-organs, it is not possible for him to enjoy any 
object. If it be said tliat being a Yogin, he luis the creative power of 
making a body for himself in order to enjoy objects, to this we reply, 
that being full of divine ecstasy and bliss, he will have no hankering for 
sensations, and will not create a body to enjoy external objects. The 
Mukta, therefore, does not enjoy objects of desire. 

SiddMnta : This view is sot aside in the next Sutra. 

SUTRA IV., 4. 13. 

|| » I « I U II 

^3 Tanu, of the body. Abhave, in the absence, Sandliyavad, 

just as in a dream, Sandhya means dream. Upapatteh, it being possible. 

13. Even in the absence of a body, the Mukta enjoys 
objects as in tlie state of dream ; because of the reasonableness of 
such enjoyments. — 550. 

CO]VrMKNTARY 

'riie enjoyment is not impossible, even in the absence of a (self- 
created) body. As in the condition of dream (where the objects of enjoy- 
ment and the subtle bodies through which those objects are enjoyed are 
created by the Lord Himself), so in the state of Mukti ; (though the Mukta 
may not desire any such enjoyment, the Lord out of His fullness bestows 
such enjoyments on liim). Therefore, as in a dream, wlicro there is no 
body, but still enjoyment, so in the stiite of Mukti, there is enjoyment even 
without the body. 

Of course, when the Mukta creates a body, then his enjoyment is more 
full and intense, as is mentioned in the next Sutra. 

SUTRA IV., 4. 14. 

II « I 8 I U II 

Bhiive, in the existence of (the body\ Jagradvat, just as in the 

waking state. 

14. When there is a body (then the enjoyment is more intense) 
as in the waking state. — 551. 

COMMKNTARV 

When there is a body, then the enjoyment is, of course, as full as in 
the waking state. As to the objection of the Purvapaksin, that the objects 
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of enjoyment have no attraction for the Mukta, it is perfectly correct But 
as these objects, like sentiments arising on the experiencing of a work of 
true art, are looked upon by the Mukta as gifts of God, his Prasdda^ 
he does not discard them, but on the contrary accepts them eagerly. 
Hence the objection is not valid. As the Lord Hari Himself is ever full 
and self-satisfied, yet enjoys the offerings made to Him by His devotees, 
in order to satisfy the wish of His devotees ; and the desire for enjoyment 
of the Lord is but a response to the wish of His devotees ; so there arises a 
desire in the Mukta even, to enjoy the objects of desire as the sacred gift 
of the Lord, as His Prasdda ; and this is indeed not an ordinary desire but 
Bhakti. And it should be so understood. 


Adhiharana TX . — The Muhta is Omniscient. 

The author now shows that the Mukta is omniscient. 

Visaya : In the Chhandogya Upanisad (VIL, 26. 2, see Sutra IV., 4. 11. 1). 
we have the following : 

“The released soul does not see death, nor illness, nor pain. The released sees every- 
thing and obtains everything, everywhere.’* 

This shows that the released has knowledge of every object. 

Doubt : Is it possible that the released should possess such omniscience 
or is it not? 

Purvapaksa : The Purvapaksin maintains that the released soul has 
no omniscience, because the Scripture says that it is embraced by the 
Pr^ijha Self. Thus, Brhadaranyaka Upanisad (IV., 3. 21) : 

This indeed is his (true) form, free from desires, free from evil, free from 
fear. Now as a man, when embraced by a beloved wife, knows nothing that is 
without, nothing that is within, thus this person, when embraced by the intelligent 
(Pr^jna) Self, knows nothing that is without, nothing that is within. This indeed is his 
(true) form in which his wishes are fulfilled, in which the Self (only) is his wish, in which 
no wish is felt, free from any sorrow. 

SiddMnia : Tliis view is set aside in the next Sutra. 


SUTRA IV., 4. 15. 

II « 1 « I \x\\ 

Pradlpavat, just as in the case of a lamp. Ave^a^, entering, 
wt Tathft, thus, ft Hi, because. DarSayati, declares (the Scripture). 
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15. The peivasioii (of the soul of the Mukta in every object, 
and his thus knowing every object), is like that of a lamp ; because 
the Scripture declares it to be 80 .- 552 . 


COMMENTAUY 

As a lamp, though remaining in one place, enters into many places 

rough Its rays, so the Mukta enters into many objects througli the 
spreading out of^ its Prajna (the Aura of consciousness). To this clfcct is 
the bruti of the Sveta^vatara Upanisad (IV., 18). 

II II 

When the light has risen, there is no day, no night, neither existence nor non- 
existence, Siva the blessed alone is there. That is the eternal, the adorable light of 
Savitr, and the ancient wisdom of the Jiva (Prajna) proceeded from That (Lord ITari). 

Tho above shows that "tasniat,’’ “from Him,’’ from the Loi‘d Hari, 

the ancient wisdom of tho Jiva, so long under obscuration, spreads forth 
then. 

bays an objector : It is not reasonable to hold that the Jiva becomes 
omniscient in the state of Mukti. The B^hadSranyaka Upanisad (IV., 3. 21 
ante) says the Jiva is then in the embrace of the Lord and is unconscious 
of every discrete knowledge. The next Sutra gives a reply to this objection, 
and explains that verse. 


sCtra IV., 4, 1(3. 

ii » i » i u ii 

Svapyaya, deep sleep. Sarapattyob, and union ; tho deatli- 

swoon. The moment just before the departure of soul from tho body is 
called Sampatti. wvqar Anyatara, either, any one of the two. Apeksyam, 

to be referred, having regard to. Avigkvtam, manifest, declared, 

ft Hi, because. 

16. (That verse of the Br. Up., IV., 3. 21) refer, s to cither tho 
state of deep sleep or to the state of death-swoon (it does not refer 
to the condition of the Mukta) ; because the Scripture has made it 
clear. — 553. 


COMMKNTARV 

The above B^^had^ranyaka Upanisad text is not enough to prohibit the 
possession of discrete consciousness by the Mukta, because it has reference 
either to the condition of deep sleep or of death-swoon. In the Chhandogya 
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Upanisad (VL, 8. 1) the word Svapiti is thus explained ; “Svam apto bhavati 
tasm^d enam Bvapiti ity (ichak§atc : svam hy apito bhavati “He has reached 
the Self (Sva), therefore, they say Svapiti (he sleeps), because he has gone to 
his self (SvaV’ Further in the same section (VI., 8. 6) it says “when the man 
departs, speech merges in the mind, the mind in breath, etc.” Thus the 
Scripture describes the states of deep sleep and death (Sampatti) as states 
of unconsciousness. On the other hand, it reveals the state of Mukti as 
(hat of all-knowledge. In the same Chh^ndogya Upanisad (VIII., IT. 1.) Indra 
addressing Prajapali thus deprecates the condition of deep sleep: —“In 
truth ho thus does not know himself that ho is I, nor docs he know any- 
thing exists. He is gone, as if to utter annihilation. I see no good in this. 
Ihus showing the utter unconsciousness of the Jiva in deep sleep, the 
same Sruti, in the speech of Prajdpati, describes the state of Mukti, unlike 
that of deep sleep, as a state of most vivid consciousness, in these words 
(VIII., 12. 5.) “Ho, the Self, seeing these pleasures through his divine 
eye, c., the mind, rejoices. The Devas who arc in the world of Brahman 
meditate on that. Therefore, all worlds belong to them and all desires.” 

Thus the Chh^ndogya Upanisad clearly draws a distinction between the 
deep sleep and death which is that of unconsciousness, and the state of 
Mukti which is a state of exalted consciousness. The word ‘annihilation’ 
used in the above moans ‘non-perception of any object.’ 

Thus it is proved that the released soul is Omniscient. 


Adhilcaraya X, — But the Mulcta cannot create a world. 

In the Chhandogya Upanisad we have the following (VIIL, 1. 6.) : 

Those who depart from hence without having discovered the Self and those true 
desires, for them there is no freedom in all the worlds. But those who depart from hence, 
after having discovered the Self and those true desires, for them there is freedom in all 
the worlds. 

As an example of Kfimacharya or freedom in all the worlds, the same 
Upanisad mentions (VIIL, 2. 1, etc.) : 

5igf^8f«i ^ ftgsiftisi ii^u 

>n^>qiw»fr ’qqfir ^qi^qr^qi^jr ^ ^q«ft iiqii 

Thus he who desires the world of the fathers, by his mere will the fathers come to 
receive him, and having obtained the world of the fathers, he is happy. 

And he who desires the world of the mothers, by his mere will the mothers come to 
receive him, and having obtained the world of the mothers, he is happy. 
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Doubt : Here arises the doubt : Does the released soul bocoino tlie 
world- creator or not ? 

Piirvapaksa : Since tlie Mukta has reached the hi^jliost equality with 
the Lord (Mundaka Llpanisad, III, 1. and since tlio Scriptures mention 
that the Mukta has the power of realising all his thouglits (Satya-sahkalpa), 
he must have tlie power also of creating the universe. 

Siddhdnia : This view is set aside in the next Sutra. 


sCrta IV., 4. 17. 

Jagad, world. s/pqK Vyapara, energy, crisition. Varjyaui, 

without, excepted. Prakaranat, from the subjecit- matter. 

Asannihitatvat, on account of non-proximity. 

17. (The Mukta has all powers) with llio exception of (‘seating the 
universe ; because the context and the non-proximity (didiar any 
other view^). — 554. 


COMMKNTARY 

The Mukta no doubt creates the Pitrloka and Matrloka, ehj, as wij learn 
from the Chhandogya Upatiisad (VIII., 2. 1, etc.) ; but his creation luis this 
limitation, that it is a local creation only, difrerent from the creation of the 
Supreme Brahman, who creates the ivJfolc universe, consisting of spirit and 
matter, sustains it and dissolves it back into Himself. This power belongs 
to Brahman alone and to no Mukta Jiva, as we find from the Taittiriya 
Upanisad (111, 1. 1.) 

II ii ii ii 

I JTjft ii ii ii 

II n n ii 

Bhrgii Varuni went to Ms father Varun, saying : “Sir, teach me Brahman.” He 
told him this, vix,,, Food, breath, the eye, the ear, mind, speech. 

Then he said again to him : “That from , whence these beings are born, that by which 

when born they live, that into which they enter at their death, try to know that. That 

is Bralvnan.” 

With the exception of Jagatvypara, the released soul has every 

other power. How do we know this ? From the loading subject-matter 

and from non-proximity. The loading subject-matter in the above passage 
of the Taittiriya Upanisad, is Supremo Brahman. The son asks his father to 
teach him Brahman, and the father defines Brahman as * tliat from Avhence 
these beings are born, etc.’^ The topic there is of Brahman and not the 
released soul Nor can the released soul, by any method of attraction and 
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imitation, got this power of world creation. In fact, that Upanisad in II.» 6. 1. 
expressly says : 

II II II II 

He who knows Brahman as non-existing, becomes himself non-existi ng. He who 
knows the Brahman as existing, him we know himself as existing. 

Moreover, the Mukta being not the subject-matter under discussion in 
the immediate proximity of the Taittiriya verso, ho cannot bo said to acquire 
this power of world-creation by any means. If it were otherwise, then the 
author of the Sutra would not have defined Brahman as ho does in I., 1. 2. 
as the Creator of the universe, for all definitions presuppose some special 
individual attributes. 

Moreover, if every Mukta became a God, with the god-like power of 
creation, then there would bo many gods in this universe, and instead of 
this being a cosmos, it would -be a chaos. Therefore, the Mukta is not 
equal to God, and has not tlic power of world-creation. 

Says an objector : But Taittiriya Upanisad and Chhandogya Upani§ad both 
declare that a released soul becomes the object of adoration to the Devas oven, 
and since they teach that he possesses such lordliness, it is natural to suppose 
that ho has the power of world-creation. Thus Taittiriya Upanisad L, 5. 3, 
says : “Sarvo asmai deva balim avahanti,” “all Devas bring ofierings to him.^^ 
So also the Chlulndogya Upanisad, 7., 25. 2, says : “Sa svarad bhabati tasya 
sarvo§u lokejju kamacharo bhavati,” “lie becomes a self-ruler, ho moves in 
all tho'worlds according to his wishes.” 

Tliis objection is raised in the first half of the next Sutra, and answer^^d 
therein in the next half. 


SllTRA iv., 4. 18. 

ii » i » m.=: ii 

Pratyak5a, direot. UpadeSat, on account of (direct) teaching. 

St Na, not. ^fer Iti, so. %a. Chet, if. H Na, not. IdhikSrika, those 

entrusted with the special function, a world-rulor, office-bearer, like Brahma, 
etc. Mandalasya, spheres (i.e., of those abiding in the spheres, of those 

entrusted with the special functions). Uktefi, on account of the statements. 

18. If it bo objected that this is not so, because there is direct 
Scriptural teaching (to the effect that a Mukta becomes a world-creator), 
we reply, it is not so : because those texts declare (that the Mukta 
enjoys pleasures) in the spheres of world-rulers. 555. 
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COMMENTARY 

If an objector say, “the Sriiti itself directly teaches that the Mukta 
can create a world; and so it is not proper to deny to liini the power of 
world-creation,” we reply to him thus, “The texts are wrongly interpreted 
by you. They refer to the power of every Miikta, to go to the spheres of 
cosmic rulers like Brahma and the rest: and tliere enjoy all the pleasures 

of those spheres, through the kind permission of the Supremo Ruler.” 

Thus the Muktas, like the Kumaras, Narada and the rest, have unobstructed 
power of movement in every sphere, and this is what is meant by the 
word “Kamach^ra,” “freedom of movement.” Tlic rulers of those spheres, 
moreover, honour such august visitors with all reverential offerings; and 
this is wliat is meant by the phrase “sarve deva balim asmai avaiianti”— 
all Devas bring offerings to him. Those two texts are not an authority 
for holding that a Mukta can be a world-creator. They merely show that 
a Mukta participates, through the most merciful kindness of tiio Lord, 
in all enjoyments to be found in tliose phenomenal spheres which declare 
His glory. 

Says an objector : If a Mukta enjoys all the pleasures to be found 
in the various worlds of phenomena, then lie is no liiglier than an 

ordinary world-current-dri von soul (Samsari Jiva), for all phenomenal 

pleasures have an end. The next Sutra answers the objection. 


SUTRA IV., 4. 19. 

n II » I » I H II 

f^^TC Vikara, in the worldly life ; the changing. Avarti, not exist- 

ing: Vikara avarti=Brahman, that in which change does not exist. ^ Cha, 
and. Tatha, of that kind, Hi, because. Sthitim, abiding, position. 

'^TTf Aha, says. 

19. (The Mukta ever abides in) That who is cliangoless, because 
the Sruti also has declared such abiding;.— 556. 

COMMENTARY 

“The changing” is this world of phenomena ; for it is the six-fold 
modification, which every being in this world undergoes. That which does 
not exist in the changing is called Vikara-avarti. It is the changeless 
Brahman and the abode of Brahman, which also possesses all the attributes 
of Brahman. The Mukta dwells in all splieros, fully knowing all the laws 
that govern those spheres, and all the attributes and nature of the Lord, 
who has created those spheres. Through the might of liis Vidya, he 
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knows both the nature and the attributes of the Lord, free from the two- 
fold covering. Thus the dwelling of the Mukta in these spheres, differs 
from the dwelling of the Sams^it Jivas in them. “The l^ruti also has 
declared such abiding.” Thus the Katha TJpanisad, V. 1., declares: 

n ^ ii t ii 

There is a town with eleven gates belonging to the unborn Brahman, whose thoughts 
are never crooked. He who meditates on Him (in the lotus of the heart) grieves no 
more, and being liberated (from Avidya which covers the essential nature of Brahman) 
becomes free (from the Maya which veils the attributes of the Lord). This is that. 

The above verse shows that the sage becomes free from the two-fold 
veils and being then free, he comes face to face with the Lord, and ever 
remains enjoying the highest end of man. 

This covering or veil is really no covering on the face of the 

Lord: it is like the clouds covering the sun. As a matter of fact, the 

clouds do not cover the sun, but it is from the point of view of the 
observer on earth that the clouds appear to cover the sun. Similarly, 
these two coverings of the Lord (the Svarupa Avarika and the Quna 

Avarik^) arc not real coverings, existing in Brahman, but veils existing 
between the Jiva and Brahman, and existing in the vision of the Jiva 

alone and not in Brahman. 

This wo find clearly stated in the BhSgavata Parana : 

The men of perverse intellect deluded by this MfiyA of the Lord, which stands 

shamelessly within the scope of their vision (putting a veil on it) mistakenly assert this 
is ^‘minc,’’ this is “J."’ 

For as tlio cloud cannot really cover the sun, so this shameless 
Maya cannot cover the Lord, but only tlirows a glamour on the vision of 
the befooled man. 

Says an objector: Since the highest end of man is to realise tie 

essential nature of the soul, as intelligence and bliss, and as possessing 

the attribut(?s of true resolve fSatya-Saiikalpa) and the rest, where is the 
necessity of making farther efforts to know Ood? To know the Self is 
enough. 

This objection is answered in the next Sdtra. 


sf'TRA IV., 4 20. 

II « I « I Xo II 

DarSayatab, they botii show. ^ Cha, and. Evara, thus. 

Pratyaksa, direct knowledge : Sriiti. Anura&ne, and inference : 

Smrti. 
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20. The Eevelation and Tradition also show it thus. — 557. 

COMMENTARY 

Though the Mukta Jiva is as described above (namely, is intelligence, 
bliss, will power, etc.), yet in its own nature it is not endowed with 
infinite bliss (or infinite knowledge, etc.) : because it is atomic in size. 
(It is by its falling into the infinite ocean) of Hrahman, that it acquires 
measureless bliss. This is shown both by the Revelation as well as by 
Tradition. Thus the Taittiriya Upanisad 11., 7, “Rasam hy eva ayain labdhva 
^nandi bhavati” : “indeed by getting this Flavour, ho becomes blessed.’^ 
So also in the Gita, XIV., 27: 

ft ^ I 

For 1 am the abode of the Eternal, aad of the indestructible nectar of immortality, 
of immemorial righteousness, and of unending bliss. 

The word ‘Cha’ in the Sutra indicates that we may also apply the 
analogical reasoning here. As a poor man becomes rich when he takes 

refuge with a rich person and becomes his favourite, so the Jiva essentially 

atomic, becomes infinite through the infinity of the Lord. 

But, says an objector : Boos not the following text show that the 
Released gets the highest similarity with God? And if the Released is 
similar to God, it is by virtue of his own self that ho becomes god-like, 
what is the necessity of a God then? The following verse of the Mundaku 
Upani§ad, III., 1. 3, sliows tfiis similarity : 

ftg? f^<3=5Tri: 

qifi: 5ETF2?gqft ii ^ « 

When the seer sees the brilliant maker and Lord of the world as the Iverson in 
whom Brahm^ has his source, then he becomes wise, and shaking off good and evil, he 
reaches the highest similarity^ free from passions. 

Objection: No doubt, the soul is spoken of as atomic, but that is 

merely a figure of speech, in order to facilitate the understanding of it. 

The Buddhi is atomic and its attribute is wrongly ascribed to the Jiva 
who is really Vibhu or all-pervading. 

This objection is answered in the next Sutra. 

siTRA rv., 4. 21. 

^ II » I » I H 

«ft»i Bhoga, enjoyment, uw Matra, only, Sfimya, equality. 

Lingftt, on account of indication, ^ Cha. only. ^ Na, not. This woid is to 
be read into the aphorism by drawing it from IV., 4. 18. 

97 
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21. The vsimilarity of the Jiva with Brahman is in the matter of 
enjoyment only : because of the indication of the Srfiti.— 558. 

COJen^^TAKY 

Tlie word Cha “and'' has the force of only here. The word ‘not' 

is to bo read into tlie Sutra, from Siitra IV., 4. 18 : and though its Anuvrtti 

was not current in the two Sutras immediately following it, it is current in it 
by the maxim of' “frog-jump." The Taittiriya IJpanisad, II., 1. 1. “Ho reaches 
all objects of desires togetlier with (Saha) the all-lcnowing Brahman," indicates 
that the Mukta is equal to God in matters of enjoyment only : because 
from the indicatory hint given there, the sense of the passage is not that 
the Mukta is essentially and absolutely equal to the Lord. 

In a previous Sutra (II, 3. 19, p. 355) it has boon proved tiuit the 

soul is really and not metaphorically atomic, and so this objection that 

the soul is all-pervading has already been answered. 

In that Sutra, tlie essential form of* the soul is determined, in the present 
Sutra, the author of the treatise shows that the Jiva and Brahman have 
equality only in the matter of enjoyment, but they are difterent in their 
essential naturc-~“thc one is atomic, the other is all-pervading, etc. This 
inequality, moreover, is real and not fictitious. 


Adhikarana XL — The 3Iukta is eiernally free and 
never returns. 

Now the autlior commences the topic that the Mukta is everywhere 
in the proximity of Brahman. 

Visaya: All the texts describing the attainment of the world of the 
Lord by the free, are Visaya texts here. 

Doubt : There arises this doubt : Is this Mukti, which consists in 
reaching the Lord, permanent or temporal? 

Purvapaksa: Since this release consists in reaching a particular world 
or Loka, and there is no distinction between Lokas, so far as their 
phenomenal nature is concerned, whether it be Svarga-Loka or Vaikiintha-Loka ; 
and from every Loka there is a possibility of fall ; so the Mukti is not 
eternal. 

Siddkdnta : This view is refuted in the next Sutra. 


SUTRA rv., 4. 22. 

II » I » i II 

An&vfttil), no return. Sabd&t, on account of the Scriptural 

statement Anfiv^ttil), no return. Sabd&t, on account of 

the Scriptural statement 
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22. There is no return (to Sainsara for the Mukta) because 
of the word of God ; yea, there is no return, because of the word 
of God.-559. 


COMMKiNTAKY 

Ho who has reached tlie world of the Lord, by devotion to Him, 
accompanied by a knowledj^ii of His (lualities, never comes back from it 
to Samsara. Why ? Because of tlio World. Because there is tliis scriptural 
statement in the Chhandogya Upanisad (IV. 15. 0) : 

^ %}{ llVli 

He leads them to Brahman. This is the path of the Devas, tin; path that leads 
to Brahman. Those who proceed on that path do not return to the life of man, yea, they 
do not return. 

To the same effect is the followin^^ verse of the Ohhando^ya Upanii^ad 

(VIII., 15. 1) : 

Ho verily thus passing his life, attains on death, the world of Brahman, and never 
returns therefrom ; yea, never returns therefrom. 

To the same point is the following Smyti text : 

iTfTfRR: WT inJ< II 

Having come to Me, these Mahiitmds come not again to birth, the place of pain, 
non>eternal ; they have gone to the highest bliss. 

»ng^ g ^ ii H n 

The worlds, beginning with the world of Brnhnid, they come and go, O Arjuna, 
but he who cometh unto me, O Kauntcya, he knoweth birth no more. ((Ua, XVIII, 
15, 16). 

Nor indeed can it be feared that tlio Supreme Lord, the blessed Hari, 
will ever wish to throw down from His world, His servant, the Mukta, 
or that the Mukta would ever wish to leave his Beloved. For has not 
the Lord said in the Oita (VII., 17) : “I arn supremely dear to tlie wise 
and he is dear to me.”? Or docs not the Bhitgavata Putina also .say, 
“Sadhavo hydayam niahyam sadhnnam liydayam tu ahara.” I am the 
heart of the Sadhus, and the Sadhus are verily my heart.” Thus there is 
excess of reciprocal love between the two, leaving no room for any 
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such doubts, unworthy both of the Lord and His Devotee. Also in the 
BhSgavata Purana, we have the following : 

ftfsTT m 2IRTT: II 

3^: ^ i 

qF«r: m ii 

Those who leaving aside wives, sons, houses, lives and riches sought shelter in me, 
how can I allow myself to desert them ? 

A c]ean>souled man never leaves the feet of Sri Krsna< fust as a traveller who has 
reached his home after undergoing all sorts of trouble, does not leave it. 

Thus, on the one hand, the Lord has the strong determination not to 
leave his devotees and, on the other hand, his devotees have an equally 
strong love for Him, which does not allow them to leave Him. 

To sum up, tlio Lord never abandons His own extremely beloved 
children, who are a fragment of his own essence, after having brought 
them to His homo, and after having washed away their ignorance, which 
had caused them to turn tlieir face from the Lord. More so, when it is 
remembered that the promises of the Lord are over true, that His resolutions 
are never frustrated, that He is an ocean of protecting kindness for all 
those who take shelter under Him, and tliat He is the Lord of all Such 
a being will never renounce his devotees, who have abandoned everything. 

The Jiva also, on the other hand, whose quest was ever happiness, 
and who had constantly been deluded by a show of it in the shape of 
wives, children, etc., and who had passed innumerable lives in the pursuit 
of these false pleasures, will not leave that infinity of true joy and wisdom, 
the best friend and master, the most merciful, when he has found Him 
through the grace of the good teacher and through the arising of his 
good fortune. The soul, when it has once found its origin, never has any 
desire loft for things other than the Lord and follows Him alone and 
never wishes to bo away from Him. This is not a question for logical 
arguments, it is a matter learnt through the Scriptures alone and must bo 
so believed, whose sole authorities are the Scriptures. 

The repetition of the Siitra indicates that the book has come to an 
end. 

5! n 


The End. 





APPENDIX I. 


THE ORIGIN OP BHAKTI DOCTRINE 


The doctrine of Bhakti has given rise to many theories with regard 
to its origin. Several European authors arc of opinion that this doctrine 
is borrowed by the Indians from Christianity. There is notliing improbable 
intrinsically in this theory. Christian colonists wore in India long before 
the rise of MadhvachSrya and Ramanuja. The following quotation from 
Mr. Kennedy’s notes in the Journal of the Royal Asiatic Society for April 
1907, shows how Christianity could have affected Hinduism : 

“On the North-West Frontier we find an entirely different state of things. Bactria 
was the home of all persecuted sects To it fled the Manicheans, the Mazdakites, the 
Christians, whenever the whim of the monarch or the pressure of the Magi or the relations 
with home prompted Sassanian kings to persecute their subjects. Christianity was 
planted at a very early period in Bactria and flourished there greatly. Bardaisan, the 
great Syrian Gnostic, who died in 223 A. D., expressly mentions the Christian communities 
of Bactria and Persia. ‘John, the Persian, Bishop of the Church of Persian and Great 
India,’ attended the Nicene Council in 325 A. D. The Bishop of Herat was present at a 
Council held by the Katholikos in 424 A. D. Christianity spread among the White Huns in 
the fifth century, and they had a Bishop of their own by the middle of the sixth. Some 60 
years later Chosroes II transported a vast number of CJhristian captives taken in the 
Roman wars to Seistan. In the seventh century Merv became the seat of MetroiX)Utan 
Archbishop, and not only Nestorians but Jacobites had their own bishops throughout all 
those regions. India was surrounded on the North-West Frontier by a ring of Christian 
communities, many of them allied in blood to the barbarous tribes from Central Asia 
which were then invading India, and ready to adopt the first tolerable religion presented 
to them.” 

Mathura, the home of Krishna’s worship, was peopled by tlie 
Gurjars in the fifth century, and it is said that these Gurjars brought the 
Ruchi Bhakti doctrine of Christianity into India, from Bactria. The whole 
of this is very ably summarised by Mr. Kennedy in his paper on the “Child 
Krishna, Christianity, and the Gurjars” in the October No. of the J, R. A, S» 
for 1907. The following quotation from it will show his point of view : . 

“ We are now in a position to make certain inference. (1) The earliest settlements 
of the Gurjars were in the extreme north-west of the Panjab, their physique, their 
traditions and the present distribution of the clan point to this conclusion, and it is no 
less certain that the Southern Gurjars came from the North, probably by way of Bajputana. 
(2) The Gurjars suddenly appear in the middle of the sixth century as a great and power- 
ful clan, dispersed over a wide area, and founding important states. The Greek historians, 
the Mahabharata, and other sources have made us well acquainted with the tribes of 
the North-Western Panjab, The sudden appearance among them of a people so great and 
|k>werful as the Gurjars can only be explained on the hypothesis of a foreign migration* 
These Gurjars, who worshipped neither Siva nor Buddha, cannot have been of India 
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origin, and their sun-worship, their waggons, and to some extent their polyandry, all 
point to Central Asia. (3) As the two most important Gurjar states date from the first 
half of the sixth century, the Gurjars must have entered India somewhat earlier ; in 
other words, they muse have come with the Hun as. In common with the Hunas they 
worshipped the sun, the kings who warred against the Hunas were the enemies of the 
Gurjars ; and the princes of Gurjardesa were feudatories of the Shahi kings of Gandhara, 
who were of Turki, if not of Hunic, origin. There is a close connection between the 
Gurjars and the Hunas. 

“If then, the Scythian nomads of Braj were Gurjaras, as the evidence would 
suggest, it is easy to see how they might have acquired some tincture of Christianity, 
either from their neighbours in Central Asia or from their connection with Christians 
among the Hunas. The Christian stories of the Nativity passed readily into the 
mediteval Buddhism of Central are popular among Hindus of the present 

day, who know nothing else of Christianity and reminiscences of the Christmas 
festival still linger among some of the Berber tribes of North Africa. It is no idle 
fancy, therefore, to suppose that the Northern nomads who roamed through the 
woods of Braj, brought with them a child-god, a Christian legend, and Christmas 
festival ; and in a city of lax Buddhists and eager Hindus this germ sufficed for the 
birth of a new if hybrid divinity. The priests who accompanied the nomads would 
readily invent or lend themselves to the invention, of a cult which promised them 
speedy advancement to the full-blown rank of Brahman. For although the mass of the 
Gurjars, as of the White Huns, was barbarian, yet there is plenty of evidence to show 
that among the upper classes there was a knowledge of letters and considerable civili- 
sation. The new god was a god of divine childhood and of love. In Buddhism the idea of 
love has ranged from universal benevolence towards men and animals down through every 
stage of the scale to the grossest licentiousness ; and Mathura was not free from such 
exhibitions, as its sculptures testify. Probably the nomads who brought the new god to 
Mathura knew little of Christianity except the stories of the infancy. They brought 
them to a Buddhist city where they would find a ready acceptance. But by the beginning 
of the sixth century the Buddhism of Mathura was on the wane, and Hinduism was in the 
ascendant. The name of the new god sounded in the ears of Hindus like that of the elder 
Krishna, whom the popular epic had exalted to the highest rank : the new god, like the 
elder Krishna, was an incarnation of the Most High ; and so the youthful Krishna was 
born who was destined, in the course of centuries, to surpass all his older rivals in the 
ardour of his devotees and the multitude of his worshippers.” 

This view of Mr. Kennedy is controverted by Mr. Keith in J. 22. A. S. 
for January 1908. He there shows that Krsna is already a divinity and 
worshipped as such in the days of Mah&bha§ya, which was composed some 
two centuries B. C. That book refers to the killing of Kaipsa by Kysna 
and thus the story of the childhood of Ky§na is older than Christian 
Nativity. I make the following quotation from that article : 

“As evidence for the early date of the identification of Krishna and Yisnu, it is useless 
to quote the Epic as long as doubts of a serious character exist as to its date. But we 
haye the evidence of Patanjali, which though not conclusive, deserves fuller consideration 
than it has reedved from Mr. Kennedy. In discussing Panini, iv. 2. 98, Patanjali distinctly 
says that Yasudeva is a Samjna of the Bhagvant, and Weber himself admits that, on the 
anniogy of Sivabhagavata, while the passage does not prove that Krishna is identical with 
Yisnu, it does show that he was already far more than a Ksatriya and was a higher divine 
creature. But, later on, Weber with his usual candour, makes admission. In discussing 
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the evidence afforded by the Mahabhasya for the early existence of the drama he notices 
the fact that the two legends mentioned as the subjects of representation are the 
Balibandha and the Kamsavadha, and he points out that, as the first of these subjects is 
undoubtedly taken from the legend of Visnu, it is probably necessary to assume that 
already Visnu and Krisna stood in a close relationship. There seems indeed, no ground 
whatever to deny that they were already identified and that this was the case is indicated 
by the fact that the Mahabhasya tells us that in the Kamsavadha the Granthikas divided 
themselves into two partie?, the one followers of Kansa, the other followers of Krisna, 
and that the former were Kalamukhah and the latter Kaktamnkhah. Weber was naturally 
puzzled to find that Krisna’s friends were red in colour, but the whole thing explains 
itself when we regard the contest as one of the many old nature rituals where two parties 
join in mimic strife, the one striving to rescue, the other to capture the sun. Such a 
ritual, in all probability, was the source of the drama in Greece, and traces of it are to 
be found in England. The supporters of Krisna, as identified with the sun, Visnu, 
naturally wear the red colour of the luminary as an act of sympathetic magic.” 

While the controversy about the origin of the Bhakti religion is in 
this state, it is not possible to come to any definite conclusion, one way or 
the other. But there are some facts which emerge out of this controversy, 
which appear to be beyond the scope of legitimate doubt, and which may 
be taken as well proved. One of them is that there were several persons 
bearing the name of Krsna in Indian tradition, and their histories have 
become coalesced into one by a process well known to students of history. 
This Krsna of the MalifibhSrata war, the statesman and philosopher, 
seems to be a different person from the child of YaAoda, the Darling of 
Gokula. It is not only the European scholars who have come to this 
conclusion, but Sri Madhvficharya, the founder of the Dvaita School of 
Vedfinta, has come to a somewhat similar conclusion. In his commentary 
on the Chhfindogya Upanisad, he states that there were two Kysnas, both 
curiously having a mother called Devaki. I quote the following from his 
commentary (See Sacred Books of the Hindus, Chhfindogya Upani§ad, 
page 242). 

“There was an Avatara of the Lord called Mahidasa, just as an Avat^ra was called 
Krspa. Now curiously enough, both these names occur in this Upanisad. Mahidasa in 
this chapter, and Krsna Devaki-putra in the next chapter. These, however, do not refer 
to the AvatS.ras, but to different persons.” 

“The Mahidasa of this chapter is a different person and so also is the Krsna of the 
next chapter. The Mahiddsa here is an Aitareya, and Krsna Devaki putra is not the 
Avat4ra Sri Krspa. Bimilarly, the Kapila mentioned in this Upanisad is different from the 
Avatara. of that name.” 

“Says an objector: But this is rather arbitrary. Had there been merely similarity 
of names, you might have said they were different persons, from the Avatara of those 
names. But the similarity extends further than this, Mahid^a, the AvatA^ra, was the son 
Itara, and so the MahidAsa here is also called the son of Itara, for Aitareya means he whose 
mother is Itara. Bimilarly, the AvatAra Krsna was the son of Devaki, and the Krisoa of 
the Upanisad here is also called the son of Devaki. Similarly, Kapila, the AvatAra had a 
disciple called Asuri, and the K^ila of the Upanisad has also a disciple called Asuri. 
Th^e coincidences are, to say the least, very curious.” To this the commentator replies : 
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^‘These three persons bad performed high and strict penance in ancient times, and 
had obtained a boon from Brahm^, the Paramesthin, to this effect, that two of them should 
get the names of the Avataras, in their next lives, and the names of their mothers should 
also be the same as the names of the mothers of Visnu. While Kapila asked the boon that 
his disciples and disciples of his disciples should have the same names as the disciples, 
etc., of the Avatara Kapila. They further asked that their names should be immortalised 
by being recorded in the Vedas. Brahma, the Grand Sire of all creatures, granted this 
boon to them. Therefore, it is that these three well-known Risis bear not only the names 
of divine incarnations, but the names of their mothers and disciples, etc., are also 
similar.” In the Kalika Parana also we find the same account of this curious 
coincidence: 

^'Mahidasa, the son of Itara, mentioned in the Bhavricha Upanisad, is the Lord Visnu 
Himself directly : while there was another Mahidasa, son of Itara, who was a sage. Simi- 
larly, Krisna called Vasudeva is the Supreme Spirit Himself; while there was another 
person called Krisna Devaki-putra mentioned in the Upanisad. Kapila called Vasudeva is 
the Lord Narayan Himself, while Kapila is the name of a sage also, and whose pupils were 
also called Asuri, etc. The sago Mahidasa lived for 116 years by learning the secret 
doctrine taught in the Upanisad ; the sage Krisna Devaki-putra was the disciple of Ghora 
Angiras, the sage Kapila was the founder of the perverse doctrine (atheistic Sankhya). 
These three obtained boon from Brahm^ the Paramesthin, and thus came to possess names 
similar to those of the Avataras, and became famous by realising their desires and enjoyed 
happiness.” Thus in the Kalika. 

It is clear, therefore, that the worship of the child Kr§na is a new 
phase, grafted, on the ancient Kysna cult and brought from outside: either 
from the Christians of the North-Western Provinces (Bactria) or from the 
Nestorian monks who had settled in the Western coast of India, and near 
whose monastery of St. Thomo, Ramfinuj was born, and received his 

education. 

The worship of the infant Ky§na is considered pre-eminently the 

worship of the Supreme Lord. All other Avattos are considered as partial, 
while the child Ky§na, sucking at the breast of mother YaSodH is consi- 
dered to be the perfect Avatara. Thus Baladeva at page 387 says: 

‘Tt is only in the Lord Krsna, the infant sucking at the breast of mother Yasoda, 
that we find the perfect manifestation of all the six attributes which constitute the 
Godhead, such for example, supreme love for all humanity or an object of supreme love for 
all humanity, the maker of the supremely sweet heavenly music which turns the head of 
even the wisest Gods like Brahma and the rest, the possessor of the most ravishing and 
beautifnl form which enchants all who behold it, and immeasureable compassion and 
the rest.” 

But the traces of Christian influence are not so marked in the system 
of RfimSnuja as in that of Madhva. Madhva boldly arrogates to himself 
the character of being the incarnation of Prftna (the Christ principle of 
Christianity). Prftna is the first begotten of God (Prathamah Prftpa), he 
is the son of God (Hareh sutah), he is the great Mediator and Saviour of 
all Jivas. No one has seen the father, but through the son no one sees 
Hari but through Pr&pa. 
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All these cannot be explained by the theory of chance and coincidences. 
To all fair-minded persons the conclusion would be cle.ar, that tho teachings 
of Christ had some influence, though very faint, at least, on tho development 
of Madhva system ; and its branch the Chaitanyaism which latter was certainly 
acted upon by Islam. 


Nor need this conclusion jar upon the religious susceptibilities of 
our countrymen. For truth is no respecter of persons, and if tho search 
for truth leads one to unsought for conclusions, it should be welcomed 
rather than hated. In tho realm of truth, there sliould be no patriotic 
bias or caste prejudice. Nations of the world have borrowed many truths 
from India, and India need not bo ashamed, if she in her turn has borrowed 
some truths from other nations. There is no discredit in borrowing the 
vital questions is what has India done with such borrowing V A spiritual 
nation alone can borrow spiritual truths : nations in a state of barbaric 
ignorance are incapable of borrowing or assimilating such truths. It is, 
therefore, the glory of India that she has so assimilated the Christian 
truths that they have entered into the very fabric of her constitution, and 
moulded tho character of her saints. The Clirist said, “If thine eye 

offends thee, pluck it out,” and the Indian saint Vilvamangala carries 
this teaching into practice, by voluntarily making himself blind, because he 
had looked with amorous gaze on a woman. The Christ said. If thou 
art smitten on thy right cheek, turn thy left cheek.” And a Hindu 

saint actually does so. The teachings of the Christ, therefore, have 
produced their best fruits in India ; and the Indians are, therefore, often 

better Christians, than many a so-called Christian of the West. The following 

five points quoted by Dr. Grierson brings out this fact most clearly . 

(i) A saint teaches that initiation means “born again.” The person who is taught 
misunderstands him and takes the words literally. 

(it) Another saint, when smitten on one cheek, turns the other. 

(w) Another looks after a woman to lust after her, considers that his eye offends him, 
and blinds himself. . ^ j i -l 

(iv) Another considers that his right hand offends Wm, so he cuts it off and casts it 


from him. 

(V) The incarnate God is niferred ^ as having on one oi^asion washed the tot 

His servants. This is specially interesting, for the W^bharat legrad is 

the to't of Bmhmanae. The author distorts the old legend by changing Brahmaaas to 


saints or disciples. 

I have set forth above the views of Dr. Grierson and Mr. Kennedy 
in some detail, but the arguments adduced by these learn^ persons 
have been dealt with by the translator of the Bhaktiratnavalt m this 
series, and I need not repeat his arguments here in order to show that 
the Bhakti doctrine was not borrowed from Christianity, but was as old 
as the worship of the Vasudeva in India. Bhakti, no doubt, is an indigenous 
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growth of India, and has been placed above all doubts by the discovery 
of the inscription on the flagstaff of Garuda dedicated to Vfisudeva, 
which bears the date of the second century before Christ. But it 
may fairly be urged, on behalf of the opposite view, that the worship of 
the Child God is something new in Hinduism, and requires to bo 
explained. It is this Infant, that is considered as the fullest Avatara : 
and unless passages are produced from the ancient Indian literature to 
show the worship of the child Ky§pa, the p(^ition of Mr. Kennedy appears 
for the present unanswered. No doubt, Mr. Keith in the Journal of the 
Royal Asiatic Society for January, 1908, page 169, has tried to meet the 
argument of Mr. Kennedy but the rejoinder of Mr Kennedy in the April issue 
of the Journal is worth perusing. 

The child worship or the worship of God as Gopala is not universal 
throughout India, and is confined to certain parts of it only, and there is 
nothing impossible in the view advocated by Mr. Kennedy, that this form 
of Bhakti called Kuchi Bhakti is not the ancient Indian Bhakti taught in 
the Oita and Upani§ads, but is a later accretion. 

Nor is this without analogy in modern Hinduism. No one can 
doubt for a moment that the word NSrayana is a very ancient term 

for God in Sanskrit literature and the worship of NSrSyana is certainly 

anterior to the coming of Islam in India. But I doubt whether there is any 
intelligent Hindu scholar who would deny that the worship of Satya 
Nfirfiyana and the KathS or legend related regarding Him are not influenced 
by Mahomedanism : and that the wdiole of the Satya Nfirayana’s worship 
is not taken or adapted from Islam. Similarly, the word “Brahman’’ is very 
old in Hindu literature, but no one doubts for a moment that the modern 
form of the worship of Brahman, as seen in the sect of Keshab Chandra 
Sen, is taken from the Christian liturgy with appropriate modifications. No 
wonder, therefore, that the ancient Aryan worship of VSsudeva was modified 
into the modern Gop&la worship by contact with the early Christians. 

Let me not be, however, misunderstood on this point. I do not hold 
that it has been established conclusively that Gopfila worship has been 
borrowed from Christianity, but I maintain that the reasons in favour 
of such borrowing are stronger than those against it This conclusion does 

not touch the larger issue as to the origin of Bhakti— for Bhakti or. loving 

devotion is not a thing that can be borrowed by one nation from another. 
Bhakti is as much natural to man as Jnftna or Karma. They are God -given 
qualities. But though Bhakti is natural to man, its particular aspect as 
GopUa wrorship may well have been taken from some outside source. In 
|aot, the statues of Ya6odfi holding Kysna in her lap resemble so very 
^uch with the Madpuna hiding the Infant Jesus that one is struck with 

\^^e poipcideuoe. It ta Jie glpry of Hindviism that it has assiniilated 
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the religions of various people and made thorn its own ; and it need not 
be a matter for wonder if Hinduism has been influenced by the Avatftra 
of Bethlehem. 
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The teachings given by Sri Chaihinya have been satuinarised in ‘the 
small pamphlet called Prameya-Ratoavali by Baladcva VidyabhA^apa. 
This school admits five principles or Tattavas, tumoly, (t) fiivara or God 
(ii) Jiva or Soul, (in) Prakvti or Matter, (*r;) Kaia or Time, and (v) Karma 
or Action. 

It teaches also nine Prameyas or propositions established by proper, 
proofs. Tliey are ; 

(*) God is the highest substance. 

(m 1 Ho is known through all the Revelations. 

(in) Tlie world is real. 

(«;) The differences are real. 

(v) The souls are real. 

(vi) There are various grades of souls. 

(vii) Release is the attainment of God. 

(mii) Its cause is the worship of God. 

(ix) Proofs are three,— perception, inference and authority. 

We give a translation of this short treatise liere, hoping that it will 
give a better idea of the doctrines of this school than any summary. 


PRAMEYA-RATKAVAL! By BALADEVA VIDYAbhOSA^TA 

INTEODTJCTORY 


8ri Baladeva VidyabhCisana, after coraposiDg his commentary on Brahma Sutras, 
under the direct inspiration of the lord Govinda, styled it (;h)vinda Bhfisya. Thereupon 
he composed this short treatise, and in order to its successful termination, he recites the 
following verse of auspiciousness : 


VAKA T. 

, Let Sri Govinda, the Lord of Gopts, the Protector of the univerae, the Giver of 
Joy to HU devotees, be ever victorious. Through his grace I shall describe briefly the 
various cat^orics or Prameyas.—!. 

Nate ; This verse has a double meaning, CTOvinda, Gopindtha, and. Madanagopala are. 
three deities whose temples are famous in Brnddvana. The next verse also is a prayer 
to the same oilbct. 
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PARA 11 

I IRII 

2. Let our hearts be ever inclined towards that (Triune) Lord, whose essential form 
is intelHofence (Cbaitanva), eternal bliss (N’h.yitnanda) and peerlessness (Advaita)* He is 
satisfied with the Jivas. if they show the slightest semblance of love towards Him. He 
is the Lord and Establisher of Justice, and the mere utterance of His name saves all 
souls in this universe^ — 2. 

Note : This verse also has a double meaning. Tt rf'cites the three great Ava^aras of 
the Kali Age, who were contemporaries, namely, Chaitanya, the Avat^ra of Krspa, 
Nityananda, the incarnation of Sankarsana, and Advaita, the Avatfira of Siva. In 
the next verse the author salutes the oricrinal fou ider of this sect, namely, Anandatirtha, 
better known as Madhvscharya. 

PARA in. 

5Pn: PT: II ^ II 

H. Let that ascetic be ever victorious, whose name is Snandatirtha, who is the abode 
of joy, who is the ship to cross the ocean of transmigratory existence, and whom the wise 
ever praise in this world.— 3. 

Note : In the next verse the author shows the necessity of remembering the success- 
sion of teachers, through whom the particular doctrine comes into the world. 

PARA IV. 

^ ii v ii 

4. The free-from-all-faults should constantly meditate on the faultless succession of 
teachers, because by such meditation is obtained the one-pointed ness of devotion, and 
there arises the grace of the Lord Hari on the man.— 4. 

Note : About this are the following verses of Padma Puritna. 

X^\RA V. 

I 

^ wmh mi i 
%frWPRT: 1 

^ likll 

As is said in the Padma Purdqa : 

5. The Mantras which are without any Sanipradftya (which do not 
belong to any schools), are considered fruitless. Hence in the Kali Age 
there will arise four founders of schools, namely, Srt, Brahma, Rudra 
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and Sanaka. All these are Vaisijavas, sanctifying the earth, and will 
arise from the Supreme Person in Utkala, in the Kali Age.^ — 5. 

Note : These were the four founders of the four schools of Vaisnavistn. The Visjju 
MantraSy found in the works of any of these four, have the power of conferring salvation ; 
but not so, if found anywhere else. The ancient law is that every pupil must have 
Guru, who belongs in direct apostolic succession, to any of these four. Therefore, a Visiju 
Mantra, not belonging to any Sampradaya cannot produce any effect, though recited for a 
long time. The next verse names the four human representatives?, through whom the 
above-mentioned four divinities established their sects. 

PARA VI. 

^ w ^ w 

6. Sri inspired (made her own) Kainanuja, the four- 

faced Brahma inspired Madhvachaiya, Riidra inspired Vis^ju 
Swauit, and the four Kiiinaras, Sanaka and the rest, inspired 
Nimbaditya. — 6. 

PARA vir. 

^ I 

The author next mentions the line of his own Gurus in the following v ses : 



II 

^ ^<^5 II 

^ II '» II II 

7. The first Ouru is Lord Sri Krspa, whose disciple 

was BrahraA whose disciple was the divine sage Ndrada, 

and whose disciple was Badarayapa, whose disciple was 
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Madhva, whose disciple was Padinanabha, whose disciple was 
Nrhari, whose disciple was Mddhava. whose disciple was 
Aksobhya, whose disciple was Jayatirtha, whose disciple was 
JMnasindhu, whoso disciple was Daydnidhi, whose disciple 
was VidySnidhi, whose disciple was Eajendra, whose disciple 
was Jayadharma, whose disciple was Purusottama, whoso 

disciple was Brahniapya, wliose disciple was Vyfisattrtha. 
AVe pray to these all iu succession. The disciple of 

A^ySsatirtha was Laksinipati, Avhose disciple was MSdha- 

vendra, who had three disciples ; namely, IsvarachSrya, 
Advaitacharya and Nityaiianda, all these are world-teachers. 
AVe bow to all these. AVe bow also, Avitli adoration, to 

Lord Chaitanya, tlio refulgent, who was the disciple of 
Isvaracharya, and who saved the world, by showering on it 
the love of Lord Krspa. — 7. 

Note : Though there is great gap of thousands of years between Badarttyapa and 
Madhva, yet the latter is said to be the disciple of the former. The tradition says that 
once Madhvachfirya and yai\karfichrirya were disputing as to the truth of the various 
doctrines, surrounded by thousands of learned men, at the Majiikariiika Ghat, Benares. 
So absorbed were they in their disputations that they went on arguing, for days and 
nights together, without taking food and rest. Then all saw in heaven Vyfisa himself 
as blue as the sky, proclaiming that Madhva’s exposition was in accordance with his 
doctrine and not that of Saiikara. 

Chaitanya is thus the disciple of Isvar^chttrya who Avas the disciple of Mddhavendra. 
This leaves no doubt that the Chaitanya Sampradfiya of Bengal is a lineal descendant of 
the famous school of Madhva. 


VAHX Vlll. 

am i 




; 8. Now are described ' the categories. Srt < M.adhva 
has said that Lord Visgu is the highest substancse, ‘aad is , to 
bC; kaowix through all the revelations, that the upiverse , Js 
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real and so also are real the differences that exist therein ; that the 
Jtvas are all servants of the Lord and are real, and so also are real 
the differences that exist between them. That salvation (Moksa) 
consists in obtaining the feet of Vi^yii ; that the cause of getting 
this release is worshipping Him with purity of heart, without desiring 
fruit, and that the ])roofs are three — perception, inference and sacred 
testimony. Thus teaches Hari, Lord Ivrsija Chaitanya. — 8. 

Xoien : The above verse recites the vvelt-kiiown nine cateo^orics or truths of this sect, 
They may be thus shown : 

(0 God is the highest substance. 

(//) He is known through the Revelations. 

(m) The world is real. 

(iv) The differences are real. 

(/;) The souls are real. 

{vi) There are various grades of souls. 

{mi) Release is the attainment of God. 

(viii) Its cause is the worship of God. 

(t>) Proofs are three, —perception, inference and authority. 

First Framkva 

r\UA i\. 

The Supremacy of Vimu. 

Thus in the Gop^la Purva Tapani Upanisad w'o have the following as to the 
supremacy of Visnu : 

I 

Therefore, Krsya is indeed the highest (tod ; let one moditat(3 
upon Him, let one recite His name constantly, let one serve Him con- 
stantly and adore Him always. 

■ Similarly, in the i^vetSfivatara Dpanisjad (1 , 11) we have the following : 

Siiw+W: II 5[fh II 
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When that God is known, all fetters fall off, sufferings are destroyed 
and births and deaths cease. From meditating on Him there arises, 
on the dissolution of the (Lihga) body, the third state, that of universal 
lordship and isolation from (all trace of matter) and he becomes fully 
satisfied. 

Note ; The third state arises when the Moon -world and the BrahmA- world arc 
transcended, and the man becomes free from his subtle body and reaches the world of 
Visou* 

In the next verse of the same Upanisad it is said : 

^ ^11 

This which rests eternally within the self should bo known and 
beyond this not anything has to be known. 

So also in the GitiS (VII., 7) we have the following : 

( ^ n 

There is naught whatsoever higher than I, 0 Dhanahjaya. All this 
is threaded on Me, as rows of pearls on a string. — 9. 

P.iRA X. 

lief: IM® II 

10. Since He is the primordial cause, since He is the abode of 
all attributes like all-pervadingness, intelligence, bliss, and the rest \ 
and since He possesses eternally energies like Laksml and the rest, 
therefore, Kr§pa is considered the Highest God. — 10. 

Paha xi. 

«W 15 : I 
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On this subject of His being the TTniversal cause, the Svetilsvataras (V., 4-5) say : 

^ ^ II 8 II ^ Wim 

5^ II VC II 

* 

As the car of the sun shines, lij^hting up all quarters above, below, 
and across, thus does that God, who is one (Highest of all) and 
hence adorable, rule over all that has the nature of being the cause 
(of the world, such as PradhSna, Mahat and the rest). 

He being one, rules over all and everything so that the universal 
germ (Prakrti) ripens its nature (becomes modified into Mahat, etc.), 
diversifies all natures that can be ripened, and determines all 
qualities. 

q«lT 1 

As regards Plis all-pervadingness, intelligence and bliss, in the Katha Upaiiisad (TI., 21) 
wc have the following : 

^ II II 

(The wise who knows the Self, as bodiless within the bodies, 
as unchanging among changing things), as great and omnipkesent, 
does never grieve. 

Note : The above verse, however, mentions the omnipresence of (Jod, it does not 
mention His intelligence and blissful nature. The word Jtman, however, is used in the 
above verse, and etymologically It means the goal of the wise. Since the wise reach 
the intelligent and blissful God, hence those attributes also are included in this verso. 
This is shown in the next verse. 

By the word Atman is understood the intelligence and blissfulness 
of God, because the wise say that Atman is derived from Ata,‘to 
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obtain' ; and it means lie who is obtained by the Muktas (and it is 
well-known that the Muktas reach bliss and intelligence). 
yotc : There is an express text also declaring God to be intelligence and bliss. 


In the Brhadaranyka Upanisad (III. 9. 28) the V^jasaneyins read the following : 


Brahman, who is knowledge and bliss, He is the principal, both 
to him who gives gifts, and also to him who stands firm, and knows. 

So also in the Gopdla PHrva Tapani ITpanisad we find God described as intelligence and 
bliss in express terms : 





That one Govinda whoso form is existence, knowledge and 
bliss. 


Note : But how can then a being, who is pure intelligence and bliss, have a form ? 
This question is answered in the next verse. 


PAR A xn. 

TO Wl I 

12. The Lord, though intelligence and bliss, must be supposed 
to have a form also ; just as music has a form perceptible only to 
the trained ears of a musician. Moreover, the word ‘Ghana,’ as 
VijnSnaghana, Anandaghana, is applied to the Lord, which also shows 
that He has a body. But there is this difference between Him and 
other embodied beings, that in His case. His very body is spirit, and 
there' is nd distinction of the body and ' the embodied' with r^rd to 
Him-. 
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Note : In the case of the Lord, intelligence is not only the attiibute of the Lord but 
it constitutes His very body and hence He is called Vijn^naghana, intelligence solidified, 
intelligence incarnate, Anandaghana, bliss solidified. But how can an entity which 
has a body be all-pervading ? This is answered in the next paragraph. In the printed 
Bengali edition of the Prameya Ratndvali, the quotation is said to be from the Mnndaka 
Upanisad. It is, however, a mistake ; the passage occurs in the SveUsvatara TTpanisad. 

PARA xn. 

In the Svetfisvatara (HI. 9) wc have the following statement showing that the 
all-pervadingness is an attribute of the form of God. 

That one exists in heaven and stands there upright as a tree ; 
by that Person all this is pervaded. 

Note : That one Lord Hari exists in heaven, bowed to by all but bending to none, 
like a straight tree that knows no bowing. Here the word “person” coupled in with the 
expression ‘^dwelling in heaven” shows that the Lord has a form. The next sentence 
“by this all is pervaded” shows that the Lord, though having a form, is still all- 
pervading. 

Though dwelling in heaven, the expression “He pervades all’' 
shows that the Lord is both all-pervading, as well as having a form, 
simultaneously. Because of this it is possible for Him to appear 
simultaneously to all, who meditate on Him, in whatever region of 
the universe they may be, and who all see Him in one and the same 
form. 

Note ; The next quotation from the lih^gavata Purfina also indicates that the very 
embodied form of Sri Kr.sna is all-pervading, though it appeared like an ordinary 
human form to His mother and others. 


P.VB.\ XIV. 

In the tenth Skandha of the BhSgavata Puriria we have the following ; 

?r ^ I 

^ II 

q«rr w ^ ii 


2 
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He who has neither inside nor outside, neither front nor bach, 
but who is simultaneously both inside and outside of the world, in its 
front and in its back, yea, who is the world itself ; Him considering 
as her son, as a mortal child, Him the unchangeable and Immutable, 
the cowherdess (iTaiSoda) bound by a cord, as if He was an ordinary 
infant. 

dlcng II 

In the (Jitfi also (IX, verses 4 k 5) we have the following : 

7 { ^ qi^ ^ qliTOSTO: i 

^ II 

By Me all this world is pervaded in My unmanifested aspect, all 
beings have root in Me, T am not rooted in them. 

Nor have beings their root in Mo, behold. My sovereign Yoga. 
The support of beings, yet not rooted in beings, IVIy Self their efficient 
cause. 

The word Yoga in the above verse means the energy (Sakti) of the liord, as is 
explained in the following : 

m Jm. ii 

There is an infinite energy (Sakti'l in the Lord, to which the 
term Yoga is applied and in the opinion of the knowers of truth, “Yoga” 
means here this power of the Lord which reconciles all contradictions, 
and makes impossibles possible. 

IS^ote : With My subjective form dwelling in the inmost recesses of all, I pervade 
this universe ; all beings have root in Me, because I support them all. I am not 
rooted in them, because they do not support me. Nor do 1 support these beings, as 
the water is supported in, a jar; but thej- are supported by Me, as the moon in the sky, 
by the mere force of My will. And hence I say nor have these beings root in Me, 
This is possible through my sovereign Yoga, through My limitless energy or Hakti. 

The word Yoga here is derived from ‘Yujyate durghatesu. K^ryesu anena,’ That 
by which oiie can peifform the most impossible feats.. 
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VXllX XV. 

Note : 111 para 10 it was said that Sri Krsna is the highest, because He possesses 
ntelligeiice, bliss and the rest. The author now explains what is meant by the phrase 
“and. the rest” (Adi) in Snandatvadi. It includes Omniscience, Blissfulness, Masterfulness, 
Friendliness, Teachership, Saviourhood, and Beauty. 

9TT%T 1 u 

By the phrase “and the rest” is meant omniscience, as we lind in the Mui^daka 
Upanisad (I., 1. 9) : 

m \ ^ \ 

He who is all-knowing and all-actiuiriug. 

The phrase “and the rest” also means the blissfulness as wc hnd in the Taittiriya 
Upanisad (II., 4. 1). 

It also includes blissfulness, as in the TaiUiriya Upanisad: 

^ II II 

Knowing the bliss of Brahman, he is never afraid. 

=^, II 

It also includes niasterhood, friendliness, teachership and saviovirhood, as wo lind 
in the Bvetasvatara texts (HI., 17, TV., IB and VJ., IG). 

II ^ II 

The Master of all. the Euler of all, the refuge (of all), and the 
friend (of all).— 'Svet, III., 17). 

^ ^ 3 ^ •• •• 

(Thus worshipped by the Jivas) there flows forth from Ilini tho 
ancient primordial wisdom (which is the essential attribute of Jivas, 
but, which is beclouded so long as the Jivas do not turn their face 
towards the Lord.) — (Svet, IV., 18). 

II ^ ^ II 

He is the cause of the bondage ; the existence and the liberation of 
the world. 

This phrase “and the rest” includes also sweetness and beautifulncss, as wo find 
in the GopAla Upanisad : 
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(“Meditate on) the Lord as having eyes like full-blown white lotus, 
a body of the (blue) colour of clouds, garments of lightning, with two 
arms, and adorned with the symbol of silence, and having a garland 
round his neck, which is made up of all the spheres of the heavenly 
orbs.” 

— (GopAla Pilrva Tilpani, p. 185 of the Ananddsrama Beries). 


P.UIA XVI. 

JSoie : [n the preceding sections it has been said that the Lord has the attributes of 
all-pervading’nes 3 , intelligence, bliss, omniscience, blissfulness, masterfulness, friendliness, 
teachership, saviourhood and beautifulness. Now arises the question : Are these attributes 
of the Lord Hari separate from him or not? They cannot be separate from him for the 
Sruti says (Kabila Up., IV., 14) “He who sees the quality of the Lord as separate from the 
liOrd runs down quickly to darkness.’^ Nor can they be non-separate from the Lord, 
because the Lord is said to be Nirguna or without attribute. This point is raised and 
answered in the following verse : 







The attributes are not separate from the substance possessing these 
attributes. Though there is no difference between the quality and the 
thing qualified, yet owing to a peculiar condition (Visesa) tlierc is an 
appearance of difference. Just as Time, though one, is spoken of as 
having many parts, and even the wise use phrases like *‘the Time 
always exists.” 

Note: The discussion on this point in the Vedanta Btitra (IIL, 2. 31) makes this 
clear. 

The two (the Ijovd and His attributes) are spoken of separately—though they are 
essentially one-just as the water and its waves are spoken of separately as two, though 
it is all one water. The difference arises from this Visesa. Therefore, the Lord who is 
ever joy and bliss, is said to be joyful and blissful and to have a body of all delight. All 
these qualities of the Lord are eternal, and consequently that body of the Lord is also 
eternal. Though there is no distinction (Vitoa strictly so called) here between the 
quality and the qualified, yet for conventional purposes such a (Visesa) disUnction is 
recognised and spoken of as such. If this conventional (Visesa) distinction be not 
admitted, then the sentences like the following would also become absurd (for they are 
mUy tautologies when logically analysed): “The being exists,” “the time always 
exists,” “the space is everywhere.” All these sentences are logical tautologies, but 
they are of constant use and good as conventions. Nor can it be said that such a usage 
is erroneous and is based upon delusion. For the phrase “the Be-ness exists” conveys 
as true an infpi^ation as the sentence “the jar exists.” For there is no subsequent 
experience wbidh sublates this knowledge. Nor is the sentenoe “the Be«ne88 exists,” 
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i 8 a Buperimposition or a figurative speech like **l>evadalta is a lion.” For we can never 
say of Be-nees that it does not exist, as we can say of “Devadatla” that he ia not a Hon, 
Nor can it be said that such a usage is a natural one, though there is no concrete 
content of any substance in these sentences like “the Be-ness exists.” The very fact 
that such usage is natural shows that in these sentences also there is a Vigesa. l^e 
existence of such Visesa is suggested by the illustration of the water following down 
a hill. The man who makes a distinction between the Ix)rd and His attributes 
goes down to darkness, like the water that falls on a mountain top. In that verse there 
is a prohibition of all difference between the Lord and His attributes which are described 
there. In the absence of such conventional ditierence, there cannot be the possibility 
of the relationship of quality and qualified, merely because there are many qualities. 
The category called Visesa (the specific attribute) therefore exists, even here, though 
it is not here separate from the substance, but still has a particular function of its own. 
Nor is it open to the objection of regressm in infinitum that a Visesa must have a Visesa 
of its own, and so on. For we have said above, that the ViAesa here though not separable 
from the substance (Le., the Lord) has a function of its own with regard to that substance. 
Therefore, the existence of Visesa is proved here also, as it is an invariable concomitant 
of the substance to which it appertains. 


PAUA XVII. 







II 


Thus it is said in the Ndrada Panchardtra : 

The Lord is an entity having perfect and faultless (lualities. 
He is the Atman, the Self and free from all the attributes of the 
body consisting of insentient matter. He too has a body, hands, 
face, stomach, etc., but all of pure bliss (not of matter). The 
Atman is everywhere and always devoid of internal differences 
also. • 


I*Ali.\ -XVUJ. 


m II 
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Now is shown the eternal union of the Lord with Laksmt (Bee verse 10). In Visiju 
Pur4;na (I., 8. 15) it is thus said : 

That mother of the world, Sri, is the eternal energy of Visou and 
is indissolubly united with the Lord. As Visgu is all-pervading, so is 
she also, 0 ! best of the twice-born. 

qr ’W I 

^ iTff H 

There are three energies (Sakti) of Vispu, among them that which 
is praised as the highest is verily Sri, and she is not different from 
the Lord. Thus taught the Great Teacher MahSprabhu (Chaitanya) to 
his disciples. 

A'ote : According to one view Lak^rai is a Nitya Mukta Jiva or a soul belonging to 
the class of the eternally free. In that view, she cannot be said to be identical with 
Visnu. But according to the teaching of Lord Gauranga, Sri is identical with Visnu and 
never separate from Him. And as an authority, reference is made to the above verse of 
the Visnu l^urana. As regards the statement that Lak§mi is separate from Visiju, that 
applies to the case of certain eternally free Jivas, overshadowed by the spirit of Laksmj, 
and thus those Jivas are called also Laksmt. But it is a secondary use of the word 
Laksmi. Primarily she is the highest aspect of the Lord Visnu himself, the great mother 
of the world, and not any Jiva. 

But what is the authority that Vi^iiu has three energies ? The next verse answers 
that : 







=^11 


As regards Visiju possessing three Saktis or energies we have the following statement 
in the Hvetasvatara Upanisad (VI., 8) : 


His high power is revealed as manifold and innate, the power of 
intelligence (JnSna-Sahti), the power of strength (Bala-Sakti) and the 
power of action (KriyS-Sakti). 

Note: Jnrma-^akti is called also Sainvlt or consciousness. The BalaSakti is called 
also Bandhini, that which brings about union of atoms. The Kriyd>^akti is called also 
HiadinI or the delight-giving power. All these powers are SvAbhaviki or innate in the 
Lord, as the power of burning is innate in fire. 



I I 


He is the Lord of matter (Pradhana) and of spirits, (K§etrajna) and 
He is the ruler of all Guflas. 

Note : In the Vispu Pur^^a it is mentioned that the highest energy of the Lord 
called Pai^-^akti is not subordinate to time but transcends it. And ihit Lord though not 
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is 


separate from the highest energy, is yet said to be the Iiord of lAk^ro!, in a metaphorical 
sense only, as will be shown in the subsequent verses. 


TO ^ ?T^nTO I 



II II 


In the Visnu Purina it is thus mentioned : 

The Vis^u-Sakti is callofl Para, the AparS Sakti is called 
K§etrajfi5, and the third Sakti is that which is called AvidvH and 
Karma, the enercj.y found in matter. 

yote : In other words, the divine energ}^ of the Lord is called PariLSakti, the anergy 
found in the Jtvas or soul energy is Apard-Sakti, and the energy found in matter is called 
Avidy^-Bakti. 

In the same Vispu Purstna (1., 9. 44) ii to be found the authority tliat Sri is the 
Para-Sakti not separate from Visnu : 

m ^ ^ fir: II 

Whoso highest energy called the Para-Sakti is jiot within the 
scope of minutes and hours m- any other division of time, may that 
pure ITari be propitious to us. 





^ ^ II II 


He who is called Paramesa (the Lord of the highest Laksrni, 
Para, highest, Ms, meaning Laksmi, and Isa, the Lord), who tliougli 
pure and non-separato from this Paramil or highest enery, but is 
yet called figuratively the Lord of Parmtl, may that Visrju, who is the 
Self of all embodied beings, be propitious to us. 

Note : This Paramfi or Pani-Sakti is threefold, as is to be found in that very Visnu 
Purfipa (1., 12. 69) : 

. I 

ter ^ ii ^ \\ 


In Thee, refuge of all. exists this one power which is 
threefold, namely, Hladini (bliss-giving), Sandliint (existence- 
giving), or all-prevading and all-combining; and Samvit (or 
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consciousness). In Thee, devoid of all Gurjas, the energies of matter 
do not exist such as the energy called Sattva causing pleasure, the 
energy of Eajas causing pain, or the combined threefold Gupas 
called MllyS. 

I 



Vi§pu is one indeed ; and indeed one is also Laksml, his 
eternal consort ; they become many because they assume various forms 
through their essential power. 


; qsiT 


I 


The Lord Visnu though a unity in reality, also becomes mainfold, as wo find in the 
Oopfila IJpanifiad : 


# ^ ^ ^ I 

^ ^ !!TP^ II 


There is one ruler, all-pervading, Tjord Krspa, the adored of all 
and though one, shines forth as many, the wise who worship Him 
as seated in the throne of the heart, enjoy eternal happiness, but not 
so the others. 

Notr : The various forms of Visnu are the Avat^ras like the fish, the tortoise, etc. 
As Visnu though one has mauy forms, similarly, Laksmi though one has many forms, as 
we find in the following verse of the Hvetasvatara IIpaniBad, VL, 8 : 

5TST I 

vm ^ II I 

His Pai^-Sakti is described as manifold. 


Note : Laksmii, the Pard-Sakti of Visqu, appears as Jdnakt, Rnkmigl, etc. 

Note : Thoughjevery Avatdra, whether that of Vi§pu or Laksmi, is ever full and 
has the whole of Vispu or Lakaml in it, yet some Avatdra is called complete and othm 
partial, owing to the manifestation through it of all the attributes or only some attributes. 


#i: fwift % I 


Though every Avatara is full without any distinction 
of- difference, yet the distinction between one AvafKra and 
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the other, is made on account of partial or full manifestation of the 
powers. 

era 'if?! ^rar i 

As rej^arda the fullness of all the AvatAras of Visiju, we have the following text of 
the Brhad^ranyaka IJpanisad : 

w ^ w 

That (the root of all Avataras) is full, this (the visible 
Avat^ra) is also full, from that full this full emanates. 
Talcing away this full from that full, the full still remains 
behind. 

*i?ratT> ^ w 

In the Mahdvardha Aur^na also it is said : 

^ TOR: I 

5I^%51T: II 

^ II ^ II 

The bodies of the Supremo Self assumed as Avataras are all 
everlasting and beginningless. They are free from increase and 
decrease, and do not consist of PrA,krtic matter. They arc all forms 
of supreme bliss and intelligence, and full of perfect attributes and free 
from all defects. 

Note ; For a fuller description, see page 387 of the Veddnta Kutras. As every Avstira 
of Vi^nu is Pdr^a, so also every Avat^ra of Laksmi. 

PARA XXII 

>ra f«ra; HT 5i«n ii 

Now as regards Srt. She (also takes AvatSnw corresponding to those of Vifpu), as in 
the Vispu Parana (I., 9. 140-145). 

^ ^ TO3[, ** ^ 


8 
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3F^3 II ^ II 

^ I 

W)i^^35|;qT %, II 8 11 ^ II 

As this Lord of the world, the God of all gods, the punisher 
of all sinners, takes an Avatfira, so also does Sri, His help-mate, 
take a>i Avatftra corresponding to His. Thus w’hen Hari assumed 
the Aditya form, she came out of the lotus as KamalS, ; Avhcn 
He assumed the BhUrgava Avatara (Parsurama), she took the 
form of Dharapi ; when he became RSghava (Ramachandra), 

she became Sita : when He appeared as' Krspa, she appeared 
' as .Rukmipt. Similarly in other AvatSras also, she is 

always the help-mate of Vispu. When he assumes a Dova 

form, she takes the form of a Devi ; when he appears as a man, 
she appears as a woman ; verily she changes her 

body corresponding to the change assumed by the body of Vispu. 

Thus, in the opinion of the wise, all Avattlras are essentially 
non-different and every one of them is perfect and 
full. 


I'ABA xxiri 

*i«r p»Trfq i 

Still there is a distinction between these Avatfiras when viewed from outside. 

UR «ft I 

As regards this apparent difference in the Avat^ras of Visnu, we have in the 
Bhfigavata Purilna ; 

^ lie: WMR mR. II ffri || 

These AvatSras are the partial manifestations of the 
Supreme person, but the Lord SrT Krspa is the BhagavSn 
Himself, 

sis«Bi Rqik ^.rii ^ ii 

Hari hiftiself became the eighth child of Devakt. 
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?Tf^ i{r!?f5i«n*i 'rst 

^ II II 

As regards the Avat^ra of Laksmi, we have it stated in the xVtharva Upanisad that 
there is difference in her Avatilras also. Beginning with “in the legion of Mathnr^ 
called Gokttla,” etc,| the text goes on to say “the two sides of Visini arc Chandrilvali 
and Kadhikd’’ and then it mentions the lotrer Avat^ras. by saying “Laksmi, Darg^l and 
the rest are her partial Avataras,” 

Similarly, in the tiautamiya Tantra wc have : 

’w II II 

Kadhikci is said to be the highest deity, the Goddess Cull of 
Krsjja ; all Laksmis are her Avatdras, she is their sourc(i, she is 
full of all prosi)erity and every beauty ; and is the enchanter 
of all. 


I'AKA XXV 

The abode of V^'isnu is also eternal. 

«T«I I 

The word “Adi’' in the phrase Nitya-Laksmi-ddi-matvdt shows that the abode of Visr;u 
is also eternal. Thus in the Chharidogya Upanisad (VII., 24 , 1) : 

H srf^te I ^ II ^ II 

In whom does He abide V In His own glory. 

# #1 srf^: II ^ II 

So also in the Mundaka Upaniaad (II., 2.17) it is stated : 

111 the divine city, in the great void, abides this 

Self. . 


So also in the Rg Veda (I., 154.6) we have the following : 


3iM?T: I 


TO ^ II 


T«, them ; Vftm, for the sake of you two, namely, Radhikft and Kr^ija, 
Vftstuni, houses ; Gamadhyai, to reach the goal ; for the going of you two ; 
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Wmasi, we desire ; Yatra» where ; GAval^ cows ; Bhuri-6ringab» long-horned ; 
Ay^sah, exist or go about, or exist giving prosperity. Atra, there. Aha, 
verily ; Tat, that ; UrugSyasya, widely praised. Vy^nah, of the bull, of Vi^pu, 
the showrer of every desire ; Paramam, sublimest ; Padam, abode ; Avabhftti, 
shines ; Bhuri, much. 

Fain would we go unto Your dwelling-places where there are many-horned and 
nimble oxen. For mightily, there, shineth down upon us the widely-striding Yispu’s 
sublimest mansion. 

We desire to go to those Abodes of you two, whore there are 
many long-horned cows and oxen, and where brightly shines 
the Supreme Abode of that widely praised Showerer (of all 
prosperity). 

I’ARA XXVI 

So also in the Gcpala Upanisad, it is thus written : 

TOT ^nin^fT JTtqi5T3(ii| ii ^ ii 

Among these seven cities, MathniA, the City of Gop&la, is verily 
Brahman, as if made visible. 

I 

So also in the .Titan ta Stotra it is written : 

it 

The region called Vaikuptha, adorned with the divine six 
attributes, but devoid of the three attributes of matter, is not to 
he reached by the ungodly. It is full of those persons, who 
are devoted to the five dofies (Abhigamana, UpAdtoa^ Ijya, 
Adhyayana' and Sam&dhi) : who are eternally perfect and 
devoted to the Lord. I^ere are nrany oonrtyards aodipalaoes in that 
di¥uie city, and many^ aa auspieions forest, garden, well, tank,, tree anid 
t^e^zesjl, 
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Devas constantly worship this non-PrSkritic city (which is Brahman 
itself), and which is refulgent with the light of myriads of suns. 

Bo also in the Brahma Samhita. 

11 ^ II 

The great abode of Lord, called Gokula, is a thousaud-pctalled 
lotus ; ill the middle of these petals is the abode of the Lord, end 
which is manifested by His aspect calliHl Anaiita (Sahkarsa^a). 


CAUA XX VH. 

Note : Hovr is it that the abode of Hari, which is beyond the sphere of I’rakrti, 
is identified hero with Mathura, an earthly city ? How can this Mathiinl be the 
undecaying city of the I^ord ^ This doubt is answered in the next two verses, 

5iq# I 

m I 

The Supreme Lord brings down on this earth llis divine city, 
which is His own Self, and then He manifests Himself in that city ; 
and this is tho meaning of the phrase “Mathura is Brahman 


itself.” ■ . , . 

As the ignorant imagine the Lord Hovinda, who is pure existence, 

intelligence and bliss, to be a man and to 

form of a human child : similarly, Mathura, the abode ol the Lo d, 
is considered by the ignorant to be an earthly eih , v\ ii e i is lea y 
the abode of the Lord. 


I>AHA XXVIll 


aw * 

. , .. „t ti„» Ijord is beinf! described. In the Brhadaranyakn 

Now the eternal sportiveness of the ijora is >, 

UjgKDtlkd it is said : 
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He who is the past, the present and the future (and whose work 
or Lila is eternal). 

^ ^ II ^ ^ H 

The one Grod, immersed in eternal sport, pervading all His 
Bhaktas, remains in their hearts as their very self. 

I 

^ #S#T II 8- II 

So altto in the Smrtis (Gitd, TV., D) : 

He ^vho thus knoweth My divine birth and action, in its 
essence, having abandoned the body, coineth not to birth again, but 
cometh unto life, 0 Arjuna. 


CAHA XXIX 

Note : Admitted that the sport of the Lord is eternal, as proved by the texts quoted 
above, but how do you support this theory by reason ? Every work or action presupposes 
a point of lime when it sprinojs ; the duration through which it lasts ; and the point of 
time when it comes to an end. How can any action then be called eternal ? Anything 
which has a beginning and an end is temporary. The answer to this objection is given 
in the next verse. 

II 

Siiicn the forms of the Lord are infinite, since the companions 
of the Lord are also infinite, and since His abodes arc also infinite, 
it follows necessarily that every act of the Lord must be eternal, 
because it is not different from these. This is the opinion of those who 
know the truth. 

Note : bince the I^ord has infinity of forms, any act done by one form, is repeated in 
succession by other forms, and thus the action becomes eternal. Because in the infinite 
succession of forms, the action is being repeated in some place or other by some of these 
forms* Hince a]l4he Avataras of the Lord are identical and non-difierent, the drama 
enacted by one Avatdra is repeated by all the other, and in the infinite succession of 
Avatfiras the act must be also infinite. Some vague conception of the eternal acMvity 
of the Lord, and the existence through eternity of every act of the Lord, done in any 
incarnation, such as playing with the cowherds of Mathur^ or preaching to the hshermiai 
oi Galilee, can be understood from the behaviour of light rays. Any picture in light 
is theoretically eternal The rays of light carry the picture for ever and ever, to the 
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infinite depths of space. Thus the picture of Delhi t’oronation Durbar exists even to-day 
in the rays of light, which are carrying that picture in space. A little mathematical 
calculation will tell one at what particular point of h]>aco, that picture will be found 
to«day. 

He 1C ends the first jnoposition, namely, that the Lord is the most high and supreme. 



PROPOSITION SECOND 


*r«nf%5ri5ira^gf^q: i ji«ii «ft i 

Now as to the Lord’s being the subject-matter taught in Scripture, we have the 
following in the Clopfila I^panisad : 

qlsA II ^ II 

He -wlio is sung in all the Vedas is verily Lord Krsija. 

11 

So also in the Katha Upanisad (TL, 15) : 

51^ e5%JT ^ W 

Whose form and essential natiu’c all the Vedas declare, and in 
order to attain Whom they prescribe austerities, (desiring to know 
Whom the great ones perform Brahmacharya), that Symbol 1 will 
briefly tell thee, it is Om. 


i*Mn ir 

#4% =5r I 

So also in Hari Vaiisa : 

^ m I 

^ II II 

In the Vedas, in the ESmSyapa and so also in the PurSpas and 
MahabhSrata as well, is sung verily everywhere Lord Hari, in the 
beginning, in the middle and in the end. 

mwi m i 

to ^ II 

Directly or indirectly, all the Vedas sing the praise of the Lord 
Mftdhava ; the Upanisad portions of the Vedas sing His praise directly, 
the other portions of the Vedas sing it indirectly, * 
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NoU But, says an objector ; How can Ciod be- known through wordHi' Does ,.ot the 
Tamiriya Upamsad (II 4. 1) say -‘Yato vdehonivartante apr^a mana.A saha,- from 
whom all speech, with the mind, turns away unable to reach Him. How (-ui tlicn Hod 
bo known through words ? 'I'his doubt is answered in the next verse. 

Tt II 


Those passages of- tlio Vedas, where wo find that (iod is soitiotimo 
described as inexpressible by woi-ds, tin' to lie explained as inexpressible 
lu His entirety. God cannot be fully expressed by words. Such must 
be the meaning of those passages; otherwise, the vtay teaching of the 
Vedas -would become useless, when they try to describe' Brahman. This 
is my opinion. Why should men try to study Vedas, if (jotl were 
totally inexpressible by words? 


I 'Alt A IV 

The wise say Brahman is inexpressible, because it has not the 
attributes of species (quality, action, and name) and consefjueuiJy it does 
not come witliiu the scope of objects whicli words can expi’ess. 

PARA V 

^ ^ II 

But if Brahman is totally inexpressible by words (as you say in 
the above verse), since He is inexpressible by all words, and since 
there is no word that can express Him, it follows that Brahman cannot 
be suggested by any word by Laksapa : (for LaksagS or suggestive 
implication can apply to those objects which are expressible by woids). 

4 
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Therefore, in ray opiaion Brahman, as conceived by you, 0 Advaitin, 
namely, an object without any attribute, can never be the Laksya or the 
implied suggested object of the Vedas. 

: The Advaitin ’s view is that Brahman is totally inexpressible by words, and 
that the words of the Vedas only point to Brahman by way of suggestion or Lakean^. In 
this view Brahman becomes the Laksya, the object suggested by the Vedas. But the 
Bhakti view is that Brahman is not the Laksya of the Vedas, but is directly described by 
the Vedas. 




Here ends the Second Proposition of Prameya Ratnavalt. 



PKOPOSITION THIRD 


TARA T 

Now as to the reality of the universe. 



The all-knowing Visiju has created with His sakti this world, as a 
reality (and not as an illusion). TluTofore, the world is verily rtjal. The 
statement, that the world is an illusion, means that one should not rely 
too much on the world, but should treat it with VairSgya or dispassion. 

Thus it is written in the Svetas watara Upanisad (TV., 1) : 

^ 1 ^ ^ ^%\\ 

He, the Sun, without any colour, who with set purpose by 
means of His power (Sakti) produces endless colours, in 
whom all this comes together in the beginning, and comes 
asunder in the end ; may He, the God, endow us with good 
thoughts. 

8o also in the Visnu PurHna. : 

II ^ II 

As of fire, though placed in one locality, the rays spread out in all 
directixins ; so of the Supreme Brahman, the energy (^akti) spreads out 
throughout the whole world. 

So also in the fsavasya Upanisad Verse 8 : t n rv 
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Sal}, ho, the Adhikarin who meditates on the Self thus. Parya- 

Kftt, attained, Sukram, free from sorrow. Akayam ( ) 

incorporeal, witliout the subtle body. Asnavirara, eternal and full. 

Avranam, si news-less, without muscles, without the dense body. 

ISuddham, the purifier. Apttpaviddham, untouched by evil, 

untouched by Karma-effects, good or bad. Kavih, the seer, the knower or 
seer of all, the wise, the omniscient, Manisi, tlie ruler of mind, or the 

controller of Manas and Intelligences like Brahma, etc. Paribhub, omni- 

present, all-existent, all-controller, over-essence, conqueror of all passions, the 
best of all. Swayambhub, self-existent, self-reliant. Y^th^- 

tathyatab, in its full and proper sense, really and truly, and not as an illusion. 

Arthan, things. Vyadadhat, disposed, ordaiiKjjl. SS^vati- 

bhyab, through eternal or recurring. Samabiiyalii years, ages. 

He attains the Lord, Who is free from grief, free from subtle 
body, free from smallness, free from dense body, the purifier, not tainted 
by sin. He creates the objects (like Mahat, etc.) really and truly, 
from eternity. He is wise and omniscient, the Euler of all intelligences, 
the Best of all and Self-dependent. 

PARA ir 

’-ft ^ \ 

So also in the Visiiu Puraiia : 

II II 

0 best of the sages, the whole universe (consisting of 
Isvara, Jivas and Prakrti) is imperishable and eternal. 

(The portions of Isvara) incarnate on earth and then disappear, 
while Jivas and Prakrti also get modifications of birth and 
death. 

PAKA HI 

I 

So also in the Mahdbharata : 

W ^ ^ I 

^ II ^ II 

Brahman is a reality, austerity is a reality, Prajapati 
is reality, all creatures have come out of the real, hence 

the world is full of reality and truth (the world is not 

unreal). 



PRAMEYA RATNAvaTJ. 


29 


P.VHA TV 





II 


The text of the 6ruti — “A.tiiiaii alone verily was in the beginning” — ■ 
Ait. I. 1. (does not mean that nothing else than Atman existed then, 
but the souls and Prakrti also existed merged in Atman in Pralaya), 
just as the birds exist in a forest, when the dark night is over it (and 
we say there is nothing in this forest but the forest alone). Therefore, 
this world must be understood to be a reality and not a falsehood. For 
this is the opinion of those who know the Vedas. 

Here ends the third proposition in the Prameya Katniivali. 



PKOPOSITION FOIJETH 


sra II 

%rweRT: i 

Mow is being treated that the Jtvas are separate from Visnu. 

As it is read in the Svetaswatara Upanisad (IV., 6) : 

i 

5T Dva (dvau), two. Suparnfi (Suparnau\ of handsome plumage or 

strong-winged birds, namely, the Jiv^a and the t^vara. SayujS (Sayujau), 

(rivals), always united, inseparable (friends). Sakhaya (Sakhayau), 

of equal name, friends. By Vedic license the dual affix au is replaced by cr, 
in all these four words. UUR SamSnam, the same, the one. Vyk^am, the 
(A^vattha) tree, (the body). Fari^asvajate, dwell upon, embrace, cling 

to, nestle. Tayob, o£ two (birds). Anyab, one (the Jiva). 

Pippalam, the fruit of the A^vattha tree, i.e., the effects of Karmas generated by 
the body. Svidu, sweet : as if it was sweet. Atti, eats. The fruit 

is really bitter, but it eats it always as if it was sweet. AnaSnan, not 

eating the non-essential portion of the fruits of good works and no portion of 
the fruits of evil deeds, Anyab, Ithe other. Abhi-ch&kaSiti, 

looks on, illumines all around. 

Two birds of handsome plumage, inseparable friends, nestle on 
the same tree. The one of them eats the fruit, as if it was sweet, the 
other, without eating, illumines all around. 

pwR: i 

IS ^ II II 

Though seated on one and the same tree, the Jtva bewildered by 
the Divine Power sees not the Lord and so grieves. But when he sees 
the eternally worshipped Lord and His glory, as separate from himself, 
then he becomes free from grief (and fit for Mukti). 

Note : In interpreting a text there are certain maxims to be observed. One of those 
is laid down in the following verse : 
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i*AH\ ir. 

3i?^T^^?q4 ^ fef n 

The begiiming (Upakrama), the conchsiou (Upasamhara), the 
repetition (AbhySsa), peculiarity (ApUrvatS), the object (Phalam), the 
explanation of purpose (Arthavada) and suitableness (Upapatti) are the 
six indications, by means of which the purport of a doubtful text may be 
arrived at. 

^ TO 11 

These are the six tests mentioned by the wise, by tlie application of 
which the true purport of a text can be known. When applied to the 
Vedic text, they prove difference, hence difference is the object which the 
SSstras purport to establish. 

Nofe : Now in these above two verses the Upakrama or the opening words are two 
birds (showing there is duality and not monism) ; the concAusion or Upasamhara is Any am 
Isara, ‘^the other who is the FiOrd’^ (which shows that the Tjord is Anyam or different 
from Jiva), the repetition is “the Other looks on without eating and “when he sees the 
other lord/^ the Apurvat^ or peculiarity consists in this that the difference between man 
and God could not have been known, but through the Hastras, and this passage teaches 
such difference, a fact which could not have been known but through revelation. The 
object (Phalam) is “his grief passes away.’’ Arthavada is “He who knows his glory” 
while Suitableness is “one remains without eating.” 

TARA in 

1 

So also in the Muiidaka Upanisad (III., I. 3.) we have the followinf? : 

II 

Yadfi, when. W: Pa^yab, seer, the Jiva. Pa^yate, sees^ 
Rukma, golden. Another reading is “Rugma” formed from the root Ruj. 

Varpam, coloured. The golden-coloured Creator is the Lord. This is the 
colour of TTis Aura. Kartftram, the Creator (of the world). ^H^I^ain, the 

Lord. 5^^ Furu^am, the Puru§a, the person. *15I Brahma, the Brahmft or 
Hirapyagarbha. Yonim, the cause, the source of Brahma. ?Btr Tadfi, 
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then, TidvSn, the wise, the Aparokga JMnin. a’W Punya, virtue, Rood. 

11^ Pfipe, vicQ, evil. The good and evil. All Punya is not destroyed by Jnfina, 
but only that Punya which has not begun to manifest its fruit. The non-Prfl- 
rabdha. The Punya is of two sorts : KSinya and non-KSraya. The Mmya- 
punya (good deeds done with a particular desire) is of two sorts— that which 
has begun to manifest its fruit (Prfirabdha) and non-Pr&rabdha. The latter only 
is destroyed. Yidhuya shaking off, destroyed. Niranjanab, without 

Avidya. Paraniani, the highest. Sfiinyam, similarity. The similarity 

consisting in being free from griof, and possessing full joy. Upaiti, reachas, 
attains. 

When the Jiva sees the golden-coloured Creator and Lord, as the 
Person from whom Brahma comes out, then the wise, shaking off virtue 
and vice, and becoming free from AvidyS, attains the highest similarity. 

^ I 

So also in the Katha Upanisad (TI., 4. 15.) : 

w 

jpiT Yatha lldakam, as water, stt Suddhe, in the pure. 5®^ Sud- 
dham, pure. wrRlTfi Asiktam, poured (into) TIdrk eva, like that (but 

not identically that ; because we see that the bulk of the water is increased). 

Bhavati, becomes. Evam, so. g^: Muneh, of the sage, the thinker. 

Vijfinatah, the knowing : the liberated. vij?ni AtmS, the Self, (the Master, 
VSyu, four-faced like Visnu, but does not become identical with him.) 
Bhavati, becomes, dlcw Gautama, 0 Gautama ! i.e., 0 Nachiketas ! 

As pure water poured into pure water becomes like that, 0 Gautama, 
so the Atma of the Muni, who knows, becomes like that (with Brahman). 

sft I 

So also in the Gita (XIV., 2.) : 

^ ^ ^ II 

Having taken refuge in this Wisdom and being assimilated to My 
own nature, they are not re-born even in the emanation of a universe, 
nor are disquieted in the dissolution. 

^3 iraife; II 
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These texts declare difference between Jtva and God even when 
the Jiva has obtained Mukti. Hence it follows that the difference 
between man and God is an absolute reality, and not conventional 
only. 


3PW Pm i 




The opinions of the Advaitins, who hold “1 am Brahman,” 
“I am the only Jtva that exists, there are no other Jtvas or Isvara, 
they exist merely through my nescience or Avidyil — ” all such 
opinions, therefore, become refuted. If it were otherwise then the 
words like Nitya, etc., applied to the JIvas would become meaningless. 

As we find in the following verse of the Katha TJpanisad. (II., 5, 

13.) : 

)) 


Nityabi eternal, wfbsmf AnityanSm, among the eternals. 
Nityab NitylnSra, the Eternal among the Eternals : The highest 
Eternal. Or who gives to the other eternals, their eternity). Chetanalj. 

%?WRf ChetanfinSm, the thinker among all thinkers, or the highest conscious 
ness among all consciousnesses (like BrahmS, etc.) who gives consciousness- 

to all consciousnesses. Ekab, the one. desire 

solous^esses). «: Y.!,. who. Tldadh.l. K.n.... 

if HWK* » wswiftn din! Tam Slmastham ye aaupaSyimti dhiiah. m»e J» 

pera«ye him withto Iheit soil W Testo. of them, h ao 

oess. Belease. Mok,a mnft saSvalt. eteroal ; that in w i 
return to re-birth. ^ Na itaresSm, not of others. 

The Etemal among the eternal., the Oonseionsnes. amoagall 
eonsmonanessen, the On. who heatow. the tmit. of Kamms to manT 
Jlvas, the trangnil-minded ones who see him sea e in eir , 
get eternal happiness, bat not the other»s. 

5 
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PARA V 

f^TSF^ ^ ^ R?rRR: H VC H 

From one eternal (Nitya) conscious Lord the many Jtvas who 
are also eternal are shown to be separate in the above verse. Therefore, 
difference between Jiva and Isvara is eternal.— 5. 

PAIU VI 

SITOT m I 

m w 

As speech and other organs are also called PrSpa, because 
their functions are dependent upon that of the Prapa alone, so the 
world is called Brahman sometimes, because all its functions are 
dependent upon Brahman. 

?r«nf^ ?fi!^ 13*1% I 

Thus it is read in the Chhandogya Upanisad (V., 1. 15.) : 

sirm n 

The wise do not call them the Speeches, the Sights, the 
Hearings, the Minds ; but they call them Prapas. The Prapa verily 
is all these.— 6. 


PABA VU 



I 


Some hold the opinion that inasmuch as the world is pervaded 
by Brahman, therefore, the world is Brahman. 


And in support of their opinion they quote the following verse of the VisQU 
Purd^a : 


II ^ II vs II 

0 Lord ! This host of Devas that has come in Thy Presence 
is indeed Thou, because T3iou, 0 Creator ! pervadest alL— 7. 
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r® that Brahman alone oxieta and that Jivas are 

nothing but Brahma condition^ by some Up&lhi or limited by adjunct. They hold 
^t Brahmw is like the sun, and the Jiva is like its reflection in water. If the UpddhI 
^ater) be dear then the reflection is clear, if it is turbid, the reflection is also turbid. 
This IS called Pratibiraba theory. The other theory is that Brahman is like the all* 
prva^g space, while the Jiva is the same space limited by the adjunct of being enclosed 
in a jar. Therefore, the Ghatdkisa (jar-space) is not separate from the space outside. It 
is the same. This is called Parichchheda or limitation theory. Both these theories arc 
refuted in the next verse. 


TARA VITI 


4 ’ft: 1 


The two theories, namely, those of reflection and of limitation, 
which are held by our opponents, are refuted by the fact that Brahman 
is all-pervading and not a material object. 

Note : Brahman being all-pervading, and consequently without any form it cannot 
cast any reflection. To cast a reflection it is necessary that the object reflected must 
be a limited one. The Pratibimba theory, therefore, is refuted by the Vibhutva or 
all-pervadingness of the Lord. Moreover, the limitation theory is also invalid, because 
limitation can apply only to a material object. But Brahman, not being a material 
object, cannot be limited : therefore, the Parichchheda theory cannot also hold good. If 
Brahman were a material object, then, of course, it would be possible to cut him into parts 
like stones cut into different fragments. 


PARA IX 

II 8- II 

If the identity of Brahman with Jiva, which is called Advaita 
by you, 0 Advaitin ! be true, then this Advaita must either be 
separate or non-separate from Brahman. If this Advaita is separate 
from Brahman (namely, if the theory of Advaita is something 
different), then there is duality, and you are open to the objection 
of being a Dvaitin, If it is non-separate from Brahman, then you 
are trying to establish something which is already established by 
Srutis and what is the use of again establishing it ? 

Ifote : But, says an objector : How do you explain the text ‘8«ksl chet4)i kevalo 
niigUQagoha,’ he is witness, intelligence and attribuleless. This text shov« that Bra man 
jB Nirgui^u, and your theory, that he ia Sagupa, falls to the ground. This o jec ion ui 
answered in the next verse. 
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PARA X 

^ in « II 

The knowers of truth say that the wise should not believe that 
Brahman is Nirguga. This is a wrong statement, and has not any 
authority in its favour. 

Note : If Brahman is Nirgu^a then he can have no form, etc., and cannot be the 
subject of direct perception. So Pratyaksa PramApa cannot apply to him. If he is Nirguga 
then he cannot be the subject inference also, for there is no middle term with which Brahman 
can be compared. So Anumfina also fails. Similarly, revelation also which is the third 
Pram^Oa cannot explain Brahman ; for revelation is couched in words, and words can 
describe objects that belong to any species, possess certain attributes, are acted and 
redacted by certain agents and have certain names. But Brahman being Kirgupa cannot 
be described by words. And hence revelation also is of no use. 

Here ends the Fourth Proposition of Prameya KatnAvali on the reality of Difference. 



PROPOSITION FBBTH 


aw n 

Now is being described that all Jivas are servants of God. 

a«rTfe 'I2#vt II 

The Svetdsvataras in their Upanisad (VI. ; 7.) read thus : 

TO ^ TO ^ 1 

^ q#Tr TO ^ II ^ II 

Let as kaow that highest great Lord of Lords, tho Highest Deity of 
deities, the Master of masters, the Highest above, as God, the Lord of the 
world, the adorable. — 1. 


PABil 11 

II 

So also in the Smrti : 

mi I 

II ii 

BrahmS, Sambhu as well as the Sun, the Moon and Indra have 
their energy borrowed from that of VisQu and so also all other Devas. 

^ fft: II fFIFH ^ II 

All Devas along with BrahmS, Kudra, Indra, and groat seers adore 
that God, Who is the best of all gods, called NSrSya^a Ilari. 

qril I 

So also in the Padma Fur^qa describing the Mukta Jiva, it is said : 

II II II 

They are slaves of Hari alone and verily of no one else. 

' Hffle ends the Fifth Proposition of Prameya Batndvslil called the dependence of all 
Jtvas (m the Lord. 



PROPOSraON SIXTH 


aw I 

Now as to the difference between Jtvas inter se, 

PARA I 

#rRt ^ w ^ ii 

Though all Jivas are similar, and have no distinction among them- 
selves, so far as they are all atomic and intelligent in their form, and 
cognising agents or knowers, yet there is difference between them, 
owing to their SadhanSs or Karmas that they have performed. 

Note : Some Jivas, owing to their Karmas, get good births ; others get bad births, 
owing to their bad Karmas. Similarly, according to their different modes of Bhakti, there 
arise differences of enjoyment in the next world. 

PARA II 

In the ^vetasratara Upanisad the atomic nature of the Jira is thus mentioned (V., 9) : 

wm ^ \ 

H II 8. II 

That living soul is to be known as part of the hundredth part of 
the point of a hair, divided a hundred times, and yet it is to be infinite. 

The Pragna Upanisad (IV., 9.) shows that the Jiva is a conscious entity and is the 
Qogniser, enjoyer and the agent. 

s[si ^ sirai >Rit 

3?^: I [ u ] II 8. II 

Verily he is the beholder, the toucher, the hearer, the smeller, the 
taster, the thinker, the determiner, the doer, the VijnSnStma, the Pura§a. . 
[He (who knows this Pumsa) becomes established in the Highest Self|. 
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I’AitA m 

*rT%lT 1 

The word idi (in the JS^nitv^di above) indicates that the soul, though atomic, pervades 
the wholo body by the rays of its quality of intelligence. As we find mentioned in the 
Gtti (XIII., 34) : 

11 11 

As the one sun illumines the whole eai’th, so the Ijord of the 
Field illumineth the whole Field, 0 Bharata.— (34). 

I 

The Lord BSdarayana, the author of the Vedanta Siltra, says the same in (II.. 24) : 

I 

Or the soul may pervade the whole body, by its quality of 
intelligence, as the flame pervades the Avhole room by its rays. 

In the Brhadaranyka Upanisad (IV., 5. 14) is mentioned that the essential attributes o 
the soul are eternal. 

IM« 11 

Then Maitreyi said : Here, Sir, thou hast landed me in nttei 
bewilderment. Indeed, I do not understand him. 

But he replied : 0 Maitreyi, I say nothing that is bewildering. 

Verily, beloved, that Self is imperishable, and of an indestructible 

nature. 


PAKA IV 


snf! MHBw II 

Th«s though all souls are similar, jet Uieir dissimilaritj in this 

«ria is on aocoLt of the dffleruuces of their Karmas. The w.se saj 



40 


PRAMEYA RATNAVALI 


that their dissimilarity in the heaven is on account of their dissimilarity 
of Bhakti. 

As read the Kauthumas (Chhandogya Upanisad, III., 14. 1) : 

m ^ ^ B 3Rj 

fdfe 11 3 n 

As is his faith in this life, so will be his condition in the next 
after death. So let him generate full faith (in the Lord). 

I 

Bo also is the following Bmrti : 

As is one’s thought (devotional attitude) so is his success in the 
next life. 

The five sentiments beginning with Santa and ending with Eati 
are the causes which produce differences in the enjoyment of the Muktas 
in the heaven world. With what particular emotion the Lord is 
worshipped with that sort of food is he meted out in the next. * 

Note : The school of Chaitanya divides Bhakti into five degrees, each a little higher 
than the last : (1) ^£nta or tranquil meditation upon God, (2) D^sya, a condition of active 
service for God, (3) Sakhya, a feeling of personal friendship for God, (4) V5<tsalya, or love 
for God as between a child and parent ; and (5) Mddhurya, ardent devotion to God, the 
highest stage of emotional development. 

Here ends the Sixth Proposition on the Difference among Bouls. 



PROPOSITIOK SEVENTH 


m I W II 

Now is mentioned that the condition of liberation consists in the attainment of the 
Ijord Krsna, 

Thus ia the Svetasvatara Upanisad (I., 11) we have the following .* 





: 1 n 


When that God is known, all fetters fall off (sufferings arc destroyed, 
aud birth aiid death cease). 

Bo also in the Uopala Tapani Upanisad we have the following : 

II II 

The one controller, all-pervading Krspa must alone be worshipped. 
And similar other texts. 

^ ^ II 

The Master Krspa himself shines, in manifold forms aud 
figures, everywhere ; by worshipping Him, the freed souls dwell happily 
in His eteraal abode. 

5^ sitpPlH 

Here ends the seventh proposition on the subject that liberation consists in the 
attainment of Bri Krsna. 


6 



l>EOPOSITION EIGHTH 


Now is mentioned that the one-pointed devotion is the cause of Mukti. 

PARA I 

As in the Gop^la TApani Upanisad we have the following : 

q#r 11 ^ II 

Devotion to this Srt Krsrja is Bhajana or worship ; it consists 
in fixing one’s mind in Him, without the desire of getting any fruit, 
in this world or in the next. Such a devotion is called Naiskarmyam 
or unselfish devotion. 

JVofe : Such devotion must be distinguished from the passive state of the Vairagyam 
of the Advaitins. Their Vair^gya is also defined as non-desiring of the fruits in this world 
or in the next. But Bhakti differs from Vair^gya by its more active qualities. It wants 
nothing but Krsna, and all objects of heaven or of earth cannot turn its heart 
from Him. 

^ n 

So also in the NArada PaSchar^tra we have the following : 

II II 1 II 

Being free from all IJpadhis, and worshipping the Lord of the senses, 
with every sense, with the utmost purity is called Bhakti. 

. para n 

I«IT I II 

This Bhakti is nine-fold, as is mentioned in the Bhilgavatn Purfina (VII., 5. 23, 24) : 

fWl: I 

^ pifScIT I 

II II 

The following are the nine varieties in the path of 

devotion : (i) The hearing of the praise of the All-pervading 
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Being, Visnu •, {i/i) the chanting of His praise ; (lii') the reincni boring 
Him ill meditation \ (m’) His personal service, i. c., to His symbolic 
image ; {v) His worship performed by the offerings of water, flowers, 
fruits, etc. ; (vi) His salutation ; {vil) placing oneself at His disposal ; 
{viii) His friendship, i. e., placing full trust in Him, as in a friend ; 
(ix) consecration of self to Him. If one applies himself with this nine- 
fold devotion to Vispu, having learnt it from his teacher, I consider it 
as the best lesson he has received from his master. 

^ I 

^ n r u 

When the service of the good and holy men, and that of one’s own 
Guru, is done with love and reverence, thinking upon them, as if they 
were God personified, then, and then only, is obtained this Bliakti for the 
Lord, and not otherwise. 


I’ARA III 

That good and holy men should be served with the same reverence as one pays to 
God is shown in the Taittiaiya ITpanisad (L, 11. 2) ; 

^ II ^ II 

Let thy guest be to thee like unto a God. 

IVotc ; The word “guest” here means that holy man who is a houseless wsndtrcr. 


fiqr ii 

So also in the Bhdgavata Purdfla (VII., 5. 32) it is shown that by such service, Bhakti 
is obtained. 

Till they do not purify themselves by ablution in the 
dust of the feet of great saints, who have taken the vow of 
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poverty, their understanding will not comprehend the greatness of the 
feet of the Lord of Mighty Strides. And it is by this means that the 
evils of life are to be removed. 

Note ; ‘^The Ijord of Mighty Strides” is Visnu, who in His V^mana Avat^ra (Dwarf 
incarnation) encompassed the space between the Earth, Heaven, and P^tdla by ‘‘His three 
steps.” 


TARA IV 

The service of the teacher must be done with full reverence, ns one would servo his 
God, as is shown in the Taittiriya Upanisad (I., 11. 2) : 

^ n ^ II 

Let thy teacher be to thee like unto a God. 

^ II 

To the same effect is the following verse of the Svetasvatara Upanisad (VJ., 23) : 

^ qu ^ ^ I wH: 

UflOT: II 

If these truths have been told to a high-minded man, who feels the 
highest devotion for God, and for his Guru as for God, then they will 
shine forth, then they will shine forth indeed. 

m ii 

Bo also in the Bh^gavata Pur^Qa it is mentioned that by such devotion to Guru one 
gets Bhakti for the Lord. 

^ ^ II 

U II « II 

Therefore, let the seeker for Brahman (the highest good) approach a 
Guru who is a Master of all the Vedas (Sabda-Brahman) and who cons- 
tantly dwells in the Supreme Brahman, in order to get Mukti. Therefore, 
let him take shelter of such a Guru, who has obtained calmness. There 
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let him learn the BhSeiavata Dharmas, trenliiig hiit Ourn m h!fi God, 
and serving Him without crookedness, for by such s('rviee, llio Lord 
Hari is pleased, who has given ITis body and soul to Mis Bhaktas. 


i\\n\ V 



m ^ ii v. w 

He, who is purified with the five saerainents and lias got the two 
sorts of Bhaktis, realises Hari and rejoices for ever in llis aliode. 


CAlfA VI 

The five saeraments are thus mentioned in a Smrli (I’adina I’untiia) : 

mi ^ WH: I 

II II 


The five sacraments are ; (i) heating or branding the body witli 
symbols of Hari ; (ii) putting the caste-mark or Tilak ; {Hi) giving the 
name of Hari to one’s children, and naming himself also as a servant 
of Hari ; (iv) prayer ; and {v) sacrifice. 

These five Sarnskflras are verily conducive to onc-pomted devotion. 


?lISlS5t rftH=wRSsUMHU|lJ-!4d I 


The word Tapa’ or ‘heating,’ means hero putting on tlio Iml.y the 
marks of discus, eta, with heated metals. I!c.side.H hranding, .t iiicluaes 
also tho writing of the name of Ilori on one’s body (with sandal paste 

and proper seals). 


Ab is mentioned in the following Bmrti . 
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Let him mark his body with sandalwood paste, with the syllables 
of the name of Hari. Such a person purifies the world (while alive, 
and after death) obtains the world of Hari. 


I 

mm Jifet i 

II ^ II 


The caste-mark must be a straight perpendicular line on the forehead 
and called Urdha-Pupdram. The scriptures describe their various kinds. 
It may represent the temple of Hari and (is a reminder to one that his 
body is the temple of the God). According to others it should be like 
the foot of Hari (showing that one is servant of God). The Tilak is a 
most auspicious mark. 

The “giving of tho name,” means that one must bear such a name, 
which should express ‘‘the servant of God” (such as Hari Das, etc.). 
The Mantra must bo the Vaispava Mantra, consisting of eighteen 
syllables and the rest It is considered to be the body of one’s Ista-deva. 
The word ‘worship’ or “Yoga” means the Pnjd of Sdligrdma and the 
rest Holy men should find out from Purdpas the detailed account and 
authorities for these five sacraments. 


PAHA VII 

mm m i 

^ mt II vs II 
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The uiae-fold Bhakti is of two sorts, namely, Vidhi Bhakti and 
Eachi Bhakti. Through any ono of these Lord Sri'Ki-sija being pleased 
gives to His devotees all that they desire. 


P\RA Vlll 

II c II 

Through Vidhi Bhakti the God is woishipped as having a form 
with four {eight or ten arms). With Euchi Bhakti, lie is worshipped 
as a man (with two arms), such as the son of Yasoda (or KauSalya). 

Note : The distinction between Ruehi Bhakti and Vidhi Bhakti is clearly brought out 
by this verse. 

In Vidhi Bhaktt God is worshipped as something supremely great and above humanity. 
The very form, as having four, eight or ten arras, cuts Him off from the category of man. 
Ruch a being may be an object of adoration with awo and fear. He can hardly be an 
object of that intense love, which man feds for man. Therefore, in Ruehi Bhakti, God is 
worshipped as man, and that also as an infant child suckling at the breast of Yasodit or 
of Kausaly^. 

This Ruchi Bhakti is the subject of much controversy among the antiquarians. Rome 
Say that this child-worship is not the original Bhakti of India, but has been introduced 
here from Christianity. 


v\n\ IX 

II 8- II 

lie should worship the Tulast, the Asvattha, and the Bhatri trees, 
aud should try to dwell, as far as posfsible, in cities like MathurS. and the 
rest.. He should fast on tho Lord’s day called the eleventh day of the 
Moon. If this eleventh day of the Moon does not commence with the 
break of dawn (Arupa-udaya) then he should reject it Similarly, he 
should observe the birth-day festivity, which falls on the eighth day of 
the Moon. But if this Astaini Tithi does not commence with the sunrise, 
but afterwards, then it should be rejected ; and the Nativity should he 
observed on the next day. 
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Note : This observance of Ekiidasi and Janma Astamt is a peculiar feature of the 
Vaisnavas. If the 'fithi does not cotnnience with the dawn, but after that moment, then it 
is not observed on that day. Thus if at the time of two Muhurtas before the sunrise 
there is Dasami for one hour, and then Ek^dasl, then the Vaisnavas will not observe that 
day as Ekadasi, but the next day. Similarly, if the Janma Astarat has Saptaml at the 
time of sunri^c^ it should be rejected. The force is on the words Aruna (dawn) and 
Surya (Bun) : the rising of the dawn is generally one hour and a half before that of the 
sun. In the case of Ekddasi it must bo seen whether at the time of the break of daimi 
there is that Tithi or not. If at that time the Tithi is not Ekadasi, but Dagaml, then that 
day should be rejected : but in the case of other sacred days, such as Janma Astamt and 
the rest, dawn is not to be looked into, but the actual mnrise. If at the time of sunrise, 
there is not the proper Tithi, theji that day should not be observed as sacred, but the 
next day. 

PARA X 

Desirous of inaiutaining tlio social order, the wise devotee should 
observe regularly the obligatory and the optional duties, but always 
giving pre-eminence to Bhakti. 

Note : The Bhaktas are of three kinds : Svanistha, Parinisthita and Nirapeksa. 
Among these the first must perform all the duties (excepting those which entail loss of 
life, such as animal sacrifices) of his Asramas, without desiring the fruit of those actions. 
He must observe all rituals. The last (Nirapeksa) observes no ritual, his worship is 
mental, and he is always mentally devoted to the Lord. He being in no Asrama is bound 
by no rules of convention. The third Parinisthita being midway between these two, does 
not stand in need of performing ritualistic Karraas, but being a respectable member of 
society, he observes all the conventions of the society in order to maintain social order. 


PARA XI 

^ m mi 

Let him avoid with care the ten sorts of blasphemy called "Mma- 
aparadha or sins against the Name. 

Note ; These ten sins are the following : (ij Saturn ninda, speaking ill of holy men,, 
(ii) Meditating on Siva nnd othere as independent deities, while worshipping Visnu. ‘ That 
is to say, uttering the names of Siva and other deities with the idea of their independence 
in the presence of Vispu, (iii) Showing contempt to one’s Guru or person whom one ought 
to revere, (tV) Speaking ill of the Sruti (Revelation) and of other scriptures which are in 
accordance with such ^rutis, (v) Thinking that the name of the Lord has not efiOicacy to 
remove all sins. In other words, disbelief in the efficacy of the sacred name and thihking 
that statements regarding such efficacy are merely eulogistic and not to be taken in their 
literal sense, Trying to explain such statements regarding the efficacy of the name by 
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other methodn, (vit) Believing in the efficacy of the name, but committing sins on the 
strength of such efficacy, thinking “Let me commit sins I shall utter the name of 
the Lord and all sins will be washed away.” This wilful commission of sins is bad, 
(mV) Thinking that any other good works, such as charities, Pajas, etc., can be 
equal to the utterance of the holy name. In other words, denying the pre*eminence 
of the name, {ix) Teaching the name to a person who has no faith in it or who is 
actively opposed to it, (.r) Not loving the name even after hearing its glory. 

These are the ten sins against the name which the Bhaktas must avoid. 


PARA XII 


m IM^ II 


Bhatti whose fruit is the attainment of Kts^a is called hero 
BMnta Bhakti. When it is, preceded by knowledge and dispassiou, it 
at once produces its fruit. 

Note ; The Ekanta Bhakti by herself is sufficient to lead to Mukti. But when it 
is accompanied by JSana and Vairagya its action is quickened and Mukti is more 
quickly attained. 

i[f% wot i 

Here ends the Eighth Proposition of the Prameya Ratnavali, in which it is shown 
that pure Bhakti is the giver of Mukti. 



PEOPOSITION NINTH 


m 5riTT^r^^!:n 

Now it is being shown that means of right knowledge are perception, iaferciKJC, and 
word only. 


PARA I 

?i«ir I 

It is thus said in the Bhdgavata : 

|| H ^ H 

The means .of right knowledge are four-fold, nainelj, revelation, 
perception, rumour and inference. 

Note: The BhSgavata Parana thus mentions four means of right knowledge. 
How do you then say that they are three only ? This question is answered in the next 
paragraph. 

PARA n 

wn ^ II 

Since Eumour is included in perception, therefore, the teacher has 
said that the means of right knowledge are three, among these Sruti is 
the highest. 

Note : Eumour is a form of perception and is included in perception. Thus “there 
dwells a ghost in this fig trec.^' This is a rumour. It must have originated with the 
person who saw the ghost, and gave currency to the statement. It may be that his per- 
ception was a hallucination ; but all the same, every such statement is included in 
perception. The word “teacher^' in the above paragraph means Madhvacharya. Manu 
also (XIL, 105) has mentioned three Pramanas only. 

“The three (kinds of evidence), Perception, Inference, and the (sacred) Institutes, 
which comprise the tradition (of) many (schools), must be fully understood by him who 
desires perfect correctness with respect to the sacred law.” 


PARA m 


swi'n nu ii ^ ii. 
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Perception and inference (are subsidiary to tlie Word), because they 
are corrected by means of the Word. Perception is liable to become 
deceptive, as when one sees a magic head, etc. Similarly, inference is 
also liable to mistake, as when a fire is extinguished on a hill, through 
rain, and the smoke rises from such extinguished fire ; but the inference 
that there is still fire on that hill will be erroneous, merely because there 
was smoke. Therefore, perception and inference are not independent 
means of right knowledge. 

Note : The highest means of right knowledge is the Word or the Valid Testimony 
or the opinion of experts. It is only statements made by them, whether such 
statements arc embodied in a Revelation called the Word of God, or in books of science 
and art. The word of God-like men alone is the primary means of right knowledge. Every 
man^s own perception and inference constitute only a very small and secondary means of 
right knowledge ; and the knowledge so acquired forms only an infinitesimally small part 
of the whole store of his knowledge. One’s own pcrcei)tion tells that the earth is flat, but 
the Sruti of science declares that the earth is round, and so perception gives way to the 
word of the expert. Similarly, it is a wrong inference, when one says that the sun moves 
from east to west. The right inference is, what the Sruti of science declares, that it is 
the motion of the earth on its axis, that causes the appearance of the motion of the sun in 
heaven. Hence Sabda or the Word is superior to sensuous perception and inference both. 


PAR A IV 

11 « ll 

The reason lug which supports the Sruti is the right argumentation, 
but the reasoning that trie.s to go against it, is a mere dry controversy 
and sliould be avoided. 

Note : The authority for this is to be found in the next paragraph. 


CAltA V 

II 

Thus the Vijasaneyins (Br. Sr. II., 4. 5) say s 

■ SHOT qr 11 f H 

Verily the Self (Hari) is to be seen (directly perceived, the method 
fpr which is that He is) to be heard (from , the teachings given,, by a 
Vedic Guru). He is to be cogitated upon .(by. reasonings .in accordance 
with the Vedas). He is to lie meditated upon. 
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vm: u 

To the flame effect is the text of the Kd^hakas (Katha Up., II., 9) ; 

This belief which thou hast got, cannot be brought about, nor should 
it be destroyed by, argument (not based upon Vedas). When taught by 
the True Teacher, the Self becomes easily realised. (0 dearest ! strong 
is thy resolution. Inquirers like thee, 0 Nachiketas ! are not many). 

PARA VI 
11 


8o alflo there is the following BmHi : 

II ^ ll ^ II 

Tarka or right argument is the reasoning that tries to find out the 
proper interpretation of a text, so that it may not conflict with what 
precedes it and what follows it. Any other argument is dry and vain 
argument, and should be avoided. 

II 

Since the non-knower of the Vedas cannot know Brahman and in 
them the Brahmic intuition does not originate, and since Brahman is 
said to be “Aupani^adam” or known through the Upani^ads, hence the 
Siruti or Eevelation is considered to be the principal means of right 
knowledge. - 


II 

As an anthority for the same are the following Gratis : 

a II 1% H 
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The non-kiiower ot Vedas cannot conceive that Great 

One. 

35^ II II a II 

I ask the© about the Aupauisadam Purusam, the person revealed 
by the Upauisads. (Br. Up., Ill, 9. 26.) 

Here ends the Ninth Proposition, defiling^ with the threc'fold means of tight knowledge 
in Prameya Batn^vali. 


El'IlXWilJh: 

Note : The author now ohows that the nine propositions proved by him in the 
preceding portion, are not invcaited by him, but were taught by the founder of this sect, 
namely, by Madhvficharya himself. 

sn=5rr 1 

Thus it has been said by the ancients : 

Ml mt 11 

^ 5RTOT, I 


According to the doctrine of Madhva, Hari is the Supreme. 
The world is real, separateness is true, the individual souls are 
infinitely graded as superior and inferior, and are dependent on 
God, liberation is self-realisation consisting in tlie enjoyment of such 
bliss as remained latent in the soul. Pure Bliakti (devotion) is the 
means to this end. Perception, inference and testimony are the 
sources of knowledge (measures of proof) (mundane and heavenly). 
Hari knowable in the entirety of the Vedas and by Vedas 


alone. 

Note : This verse which has traditionally come down from the time of Bri Madhva 
sums up the nine Prameyas or propositions thus : 

(i) Hariri paratarah, Hari is supreme. 

(n) Satyam jagat, the world is real. 

(m) Tattvatah bhedah, separateness is true. . c n a 

iw) Jtva-gapj Harer anuchar«i, the individual souls are servants of God, and depen- 

dent on Him, 
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(^?)' Nichochcha, bhavara gatah, and are graded as superior and inferior according 
to tbar Karma B 

{vi) Muktir naija-sukha-anubhtltih, liberation is the experiencing of the bliss belonging 
to the essential form of the soul. 

(m) Amala-bhaktischa tat sadhanam ; pure Bhakti (devotion) is the means to this 
end. 

{vUi) Aksadi tritayam pramanam, perception, inference and testimony are the three 
means of right knowledge. 

(ix) Akhila>amnaya-eka Vedyoh Harili, Hari is to be known from the entirety of the 
Vedas, and all the Scriptures establish His existence and qualities. 

^ ^ I 



f^i n 


This PraMEYA EATNAVAli should be kept in their hearts with 
reverence by the wise, as it contains the nine gems (Eatna) of 
propositions well provea . (Prameya), as they were composed by 
Ananda-tlrtha (Sri Madhvacharya). 


TO II 


Let Mueaey whose Self (Atman) is intelligence (Chaitanya) 
ever dwell in our heart : through whoso grace the Lord of elephants 
(Oajapah) became free from faults and full of happiness. 

Here ends Prameya Ratnavali. 

Note : The last verse has double meaning : it refers to Gajapati which Is the name of 
the poet called Gopala Das, as well as the king of Orissa called Pratapa Rudra. Gajapati 
also refers to the elephaht attacked by the alligator and saved by Hari. There is play 
also on the word Ohaitanya. 
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ar 

W iv. 3. 15, p. 739 

ii. 1. 21, p. 250 

iii. 4. 31, p. 041 

ii. 4. 11, p. 404. 

i. .3. 10, p. 119. 

iii. 3. 34, p. 55s. 
iii. 3. .57, p. 600. 

'im iv. 2. 17, p. 710. 
vmqi iii. 4. 27, p. 640. 

iii. 1. 4, p. 428. 

^!T iii. 4 25, p. 638. 

%ftf^:ii. 2. 8, p. 285. 

vnf^ iv. 1. ](j, j). 698. 

%»!• iv. 1. 6, p. 685. 

iii. 3. 63, p. 609. 
iii. 2. 19, p. 477. 

iv. L 18, p. 693. 

W’^fHWliv. 1. 9, p. 687. 

iii. 4. 18, p. 630. 

’RIR: ii. 4. 7, p. 309. 

ii. 3. 20, p. 3.57 ; ii. 4. 13, p. 407. 

'Rl: 1. 1, p. 6 ; i. 3. 28, p. 136 ; ii. 2. 12, 
P- 291 ; ii. 3. 9. p. aS9 ; ii. 3, 13, p. 344 ; 

ii. 4. 6, p. 397 ; iii. 2. 8, p. 463 ; iii. 2. 27. 

P. 488 ; iii. 2. 32, p. 494 ; iii. 2. 39, 
p. 503 ; iii. 3. 24, p. 540 ; iii. 3. 42, p. .572 ; 

iii. 4 1, p. 614 ; iii. 4. 31, p. 644 ; 

iii. 4 39, p. 6.'^6; iv. 1. 17, p. 700; 

iv. 2. 2, p. 704 ; iv. 2. 10, p. 711 ; 

iv. 2. 20, p. 723 ; iv. 3. 10, p. 736 ; iv. 4 
9, p. 756 ; iv. 4. 12, p. 758. 

ii. 2. 17, p. 295. 

'Wft.ii. 3. 20, p. 357. 

'W^iii, 2. 12, p. 468. 


iii. 4 40, p. 659. 

^cT^Wi. 2. 19, p. 8.5. 

.3. 3, p. 104. 
iii. 4. 10, p. 6.59. 
i. 1. 2.3, p. 51 ; i. 2. 28, p. 08; 
i. .3. 29, p. 138: ii. 3. 17, p. 352: iii. 2; 
II, p. .504. 

vrn; iii. 2. 18, p. 176 ; iii. I, 2.5, p. 6.38. 

iii. 1. 8, p. 1.35; iii. 1. 28, p. 611 : 
iv. .3. 10, p. 736. 

vitII i. 2. 9, p. 76. 

iii. 1. 24, p. 448. 
iii. 3. 47, p. .581. 
i. 4. 11, p. 176. 

i. 1. I, p. 6 ; iii. 1. 27, p. 151 : iv. 1. 19, 
p. 702. 

vfsff iii. 2. 17, p. 473. 

i. 3. 7, p. 105. 

VTflJlfsr i. 2. 21, p. 88. 

Vffg ii. ,3, 49, p. 390. 

^IKfmii. 96, p. 305. 

i. 3. 34, p. 148. 

vffi} i. 3. 8,'p. 115 : iv. 3. 3, p. 731. 

iv. 2. 4 P. ’^96. 
vn5q%i!i iv. 3. 10, p. 7.36. 

i. .3. 38, p. 1.52. 

’vp:q2litHI«4?r: iii- 4. 12, p. 623. 
vffqf iii. 4. 8, p. 620. 
vifq%jj;ii. 1. 22, p. 251. 

ii. 3. 11, p. .341. 

ii. 3. 20, p. 357, iii. 3. .3, p. 512.. 
i. 3. 25, p. 132. 

vrftwft?! iv. 4 18, p. 766. 
vfftt5ift8RH!n»l.iii. 3. 33, p. 555. 
iv. 1. 13, p. 692. 
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j i. 2. n, p. 81 ; i. 2. 27, p. 97 ; iii. 1. 

1, p. 420 ; iii, 3. 52, p. 592 ; iii. 4. 47, 
, p. 607. 


if 


2. 18, p. 85. 

'»ri iii. 2. 10, p. 465. 

ii. 2. 39, p. 325. 

VPlftfl iii. 1. 25, p. 4'49. 

»ri^!tmii. 4. 3, p. 160. 

i. 2, 20, p. 86 ; i,^ 27, p. 97 ; i, 4, 9, 
p, 172 ; ii. 3, 41, p. 381. 

?rg iv. 2. 2, p, 704. 
wg#: i. 3. 22, p. 130. 

1. 28, p. 62. 

«rgn[?pP!BHM. 1. 5» Pk227. 

4. 38, pi 6.55. 
iv. 2. 17, p. 719. 
sig?* iL 3. 46, p. 388. 

in>9: i. 1. 2t, p. 47 ; i. 3. 12, p. 120 ; iL 1. 
1, p, 215; iii. 1. 25, pi 449; iii. 2. 37, 
p. 499 ; iv. 1. 17, p. 700. 

«r»5t iii. 3, 28, p. 547. 

iii. 4 2, p. 614. 

VTPipi ii. 2. .5, p. 282; U. 4. 17, p. 410 ; 
iii. 3. 11, p. 525 ; Si. 3. 21, p. 539. 
iii. 3. 1, p. 511. 

ii. 3. 30, p. 367 ; iv. 4. 16, p. 763. 

vrwrfl ii. 1* 111 P. 235 ; S. 2, 9, p. 286 ; iL 2. 
21, p. 300 ; ii. 3. .30.; p. 3®7 ; iL 3. 41, 
p. 381 ; iii. 3. 30. p. .54»; Ui3, .37, ps. 564. 

iii. 3. 7, p. SIT". 

i. 3. 31, p. 142. 

^rsp^si iii. 2. 27, p. 488. 

ii. 1. 14. P. 240. 

UL 4 28, p. 641. 

VfsplW iL 2. 17, p. 295 ; iU, 4. 25, p. 688. 

2. 4, p; 281, 

2. 3, pv 456. 

vi;ifj(P(rPni&: iv. 4 9, p. 756. 

L 4 19, p. 194 ; iii. 3. 18, p. .534 ; 
uL 4 50, p. 673. 

i. 3. 20, p. t29.'|' 
vrsmiPL L 4. 18, p. KJR 
HVSRrfjft L 2. 18; p. 86. 

iL 3. 61, p. 391 ; 3L 2. 20! p. &9, 


vrwnt ii. .3. 14, p. 345 ; iii. 3. ,36, p. 563 ; 

iii. 4. .36, p. 6.53. 

ii. 2. 41, p. 320. 
vrstsraiT^ ii. 1. 1, p. 215. 

i. 2. 17, p. 8.3 ; ii. 2. 1, p. 281. 
i. 1. 20. p. 46. 

VTsn?3ftcr5l. iii- 1- 7, p. 432, 

'V. 1. 16. p. 696. 

iii. 3. 25, p. 541. 
vr!n?^ i. 3. 34, p. 148. 

ii. 1. 35, p. 268. 
vrsn^Rl: iv. 4. 22, p. 770. 
vfsnftv fig, iii- 4. 50, p. 673. 

ii. 2. 36, p. 320. 

viRtqiT: ii. 3. 3.5, p. 373 ; iii. 3, 32, p, 5iS; 

iii. 3. 43, p. 574 ; iii. 4 .52, p. 678. 
vr^ingii. 3. 49, p. 390. 

Vfsrfini^iil. 4. 35, p. 650. 
vrf5wt?jiLl. 11, p. 23.5. 
vr(5«rfl 5iTft«ing iii. 1. 1.3, p. 440. 

Vjgqqf^: i. 1. 16, p, 41 ; i. 2. 3, p. 72 ; iL 1. 

23, p. 254 ; u, 2. 1, p. 278 ; ii. 2. 8, 

p. 285 ; ii. 2. 32, p, 314 ; ii., 2. 38» p. m; 
ii. 2. 39, p. 326 ; ii. 3. 8> p. 337 ; UL 3. 37, 
p. 564 

iL 2. 8, p. 285. 

’W aw tUft L 4 23, p. 204 
vqpiA ii. L 2, p. 219. 

iu 3. .3% p. 367. 
wpR%iL 2.3tH p, all. 

UL 3. 54 p. 595. 

UL 3. 51, p. 589. 

iv. 2. 7, p. 709. 
vrggjj iii. 1. 14, p. 441. 

vigirfit* iii. 4. 14, p. eM’, iii. 4 2^ p. m J 

vignpP! L 2. 26, p. 96. 
vigiTW L 1. 18, p. 43. 
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«ig)IRra iii. 1 41, p. 660. 

'• 3. 28, p. 137 ; iii. 2. 24, p. 486 
iii. 3. 32, p. 553. 

ttgmSr iv. 4 20, p. 768. 

ii. 2. 9, p. 286. 

'•t^gii. 1. 11, p. 235. 

iii. 1. 8, p. 43.5. 

iii. 4 19, p. 632. 

Hi. 4. 27, p. 640. 

ir. 2. 18, p. 721. 

Hi. 2. 9. p. 464. 


iii. 2. 13, p. 469 ; iii. 2. 17, p. 473 ; 
iii. 2. 24 p. 486 ; iii. 3. 2, p. 512 ; 
iii. 3. 9, p. 520 ; Hi. 3. 21, p. 539 ; 

iii. 3. 24, p. i)40 ; iii. .3. 25, p. 641; 

Hi. a 45, p. 576 ; iii. 3. 5a p. 593 ; 

iii. 4. 30, p. 643 ; iii. 1, .32, p. 645 ; 

iii. 4 34, p. 649 ; iii. 4. 36, p. 653 ; 
iii. 4 37, p. 654 ; iii. 4 40, p. 689 ; 

iii. 4. 41, p. 660 ; iii. 4. 42, p. 661 ; 

iii. 4. 49, p. 670 ; iv. 1. 12, p. 691 ; 

iv. 1. 14, p. 694 ; iv. 2. 20, p. 723 ; 

iv. 4 7, p. 753. 


i. 2. 31, p. 100 ; ii. 2. 25, p. 304. 
iv. 2. 17, p. 719. 

i. a 27, p. 136. 

i. 4 la p. 177. 

^ Hi. 2. 3a p. 501. 

SfJlWtHi. 1. 9, p. 436. 

iii. 3. 13, p. .520. 

VlftJWPl. ii. 2. 17, p. 295. 

’WfeWT: ii. 1. 12, p. 237. 


ii. 1. 8, p. 232. 

iii. 3. 19, p. 536. 
iii. 4. 21, p. 633. 

i. 1. 18, p. 43 ; iii. 4. 26, p. 6119. 

ii. 3. 40, p. 379. 

i. 3. 2.5, p. 132. 

iv. 4. 16, p. 703. 

iv. 1. 9, p. 687. 

’I^^f^l^iii. 1. 11, p. 438. 


ii. 2. 44, p. 328. 

iii. 4 la p. 63‘\ 

iii. 4. 51, p. 675. 

vrstrfH; H. 2. 22, p. 300 ; iii. 3. 13, p. .529. 

«rflfirei6taw- 1- 11, p. 235. 

•Plfirtwr: iii. 3. 43, p. 574 

ii. 2. 2>, p. 300. 

vrf3 i. t. 27, p. 56 ; i. ?. 20, p. 86 

i. 2. 27, p. 97 ; i. 2. 29, p. 99 

i. 3. 23. p. 130 ; i. 3, 26, p. 134 

L 3. 30, p. 139 ; i. 4 1, p. 163 

i. 4 11, p. 176 ; i. 4. la p. 188 

ii. 1. 11. p. 235 ; ii. 1. 12, p. 237 

iL 1. 25, p. 255 ; ii. 2. 3, p. 280 

u, 2, 18, p. 296 ; ii. 2. 27, p. 306 

ii. 2. 35, p. 319 ; ii. 3. 41, p. 381 

ii. 3. 43, p. 384 ; ii. 3. 50, p. .391 

iii. 1. 13, p. 440 ; iu. 1. 16, p. 442 
iU. 1. 17, p. 442 ; iii. 1. 20, p. 444 
Hi. 2. a P- 459 ; iii. 2. 11, p. 467 


vr»tw i. 3. 36, p. 1.51 ; i. 3. 37, p. 151. 

ii. 2. 28, p. 308. 

ii. 2. .5, p. 282 ; ii. 2. 6, p. 282 ; 

iii. 3. 15, p. .531 ; iii. 3. 2a p. 647 ; 

iii. 3. 62, p. 606. 

iv. 4. 10, p. 757 ; iv. 4. 13, p. 761. 

iii. 4. 40, p. 659. 

H. 3. 15, p. 348. 

U*gvmiaH. 2. 13, p. 292 ; ii. 3. 23, 
p. 360. 

1. la p. 30 ; Hi. 2. 26, p. 487. 

H. 2. 6, p. 282. 

ifPl^Olil^i. 1. 24, p. 53 ; i. 1. 25, p. 54 ; 
i. 2. 15, p. 82 ; i. 2. 16, p. 83 ; 

iv. a 10, p. 736. 
i ufipsijT i. 4. 24, p. 205. 

I vrf*P«noit^H. 3. 12, p. 343 ; iii. 2. .5, p. 458. 
irfoolPl H. 1. 5, p. 226. 

iTfOvrmtl.'- 2. 19, p. 85 ; i. 3. .36, p. 150 ; 

iii. 1. 25, p. 449. 
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i. 2. 30, p. 99. 

ii. 3. 29, p. 365. 
it. 3. 14, p. 739. 

ii. 3. 60, p. 391. 

si^i^iii.'.S.Ill, p. 525; iii. 3. 20, p. 538. 
?fjaTO*n i. 3. 10, p. 119. 

?r»5 ii. 2. 3, p. 280. 

5r?5If? iv. 2. 7, p. 709. 

iii. 2. 19, p. 477. 

iv. 2. 20, p. 723. 

iv. 3. 1, p. 727. 

vik i. 3. 38, p. 152 ; ii. 2. 6, p. 282 ; 

iii. 3. 14, p. 530 ; iii. 3. 26, p. 543 ; 
iii. .3. 31, p. 551. 

sfjRS i. 4. 3, p. 166. 

iii. 3. 30, p. 549. 

VWW: iii. 4. 2, p. 614. 

i. 3. 41, p. 157. 
vpirtvt^l^iii. 3. 6, p. 516. 

i. 1. 25, p. 54 
i 2. 7, p. 73. 
iii. 2. 14, p. 471. 

'il?'?‘i. 3. 21, p. 129. 
vral'T: iii. 3. 41, p. 571. 

i. .3. 35, p. 149. 

i. 4 4, p. 167. 

j. 1. 8, p. 26. 

iv. 4 19, p. 767. 

’«r«WR»aRl iii. 3. 18, p. 534. 
vrWRT iii. 4. 29, p. 643. 

iv. 1. 15, p. 696. 
iii. 4 52, p. 678. 
iii. 3. .57, p. 600. 
vrirfS iv. 14 19, p. 767. 
vrsRWf ii. 1. 16, p. 244. 

iii. 1, 22, p. 446 ; iii. 3. 34, p. 558. 
v»«?t?Tiv. 3. 2, p. 729. 

iii. 2. 23, p. 484. 

ii. 3. 47, p. 389. 
ill 4 27. p. 640. 


ii. 3. 23, p. 360. 

ii. 3. 5, p. 333. 

ii. 2. 22, p. 300. 

ii. 1. 13, p. 238 ; iv. 2. 16, 
p. 717. 

«lft«>l»ll5 ii. 1. 35, p. 268. 
iv. 4. 4, p. 749. 

i. 3. 30, p. 139 ; i. 4. 10, p. 173 ; 

ii. 2. 3.5, p. 319 ; ii. 3. 22, p. 359 ; 

iii. 1. 17, p. 442 ; ui. 3. 58, p. 601. 

vrfilO'RI.i. 2. 29, p. 99 ; iv. 4 7, p. 753. 

wftdaig^i. 1. 27, p. 56 ; iii. 3. 29, p. 548 ; 

iii. 3. 32, p. 553. 

4. 8, p. 170 ; ii. 2. 24, p. 302 ; 

ii. 2. 36, p. 320 ; ii. 3. 14, p. .345 ; 

iii. 3. 1, p. 511 ; iii. .3. 7, p. 517 ; 

iii. 3. 22, p. .540 ; iii. 4. 13, p. 626 ; 

iv. 1. 11, p. 689. 

iii. 3. 61, p. 605. 

iv. 3. 2, p. 729. 

iii. 4. 52, p. 678. 

iii. 3. 3.3, p. 55.5. 
i. 4. 22, p. 199. 

ii. 3. 40, p. 379. 
vi^sq^tl^iii. 2. 15, p. 472, 
vi^^t'«ni.iii. 2. 25, p. 487. 
vf?151^tl.iii. 4. 42, p. 661. 
vi?iBg,H;i. 1. 5, p. 23. 
vig5?j;,iii. 1. 26, p. 449. 

! ii. 2. 7, p. 284. 

'?r?mfii«l5.ii. 1. 23, p. 254. 

ii. 3. 41, p. 381. 
vr«Ba;iii. 4. 26, p. 639. 
vrs^ma^iii. l. 5, p. 430. 

ii. 3. 1, p. 331 ; iii. 3. 67, p. 611. 
vfwa^stni^jii. 1. 6, p, 431. 

iv. 1 13, p. 693 ; iv. 1. 14, p. 69^ 
vms«I.iv. 1. 1, p. 680. 
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V 


2. 17, p. 83 : i. 2. 27, p. 97 ; 

i. 3. 18, p. 127 ; i. 3. 31, p. 142 ; ii. 2. 
33, p, 317 ; ii. 2. 42, p. 327 ; ii. 3. 3, 
p. 332 ; ii. 4. 2, p. 394 

ii. 3. 8, p. 337. 

«r?l«is>^ii. 1. 8, p. 232 ; ii. 2. 10, p. 287. 

«rg5.ii. 1. 7, p. 231 : ii. 1. 17, p. 24.') ; 
iL 2. 26, p. 305. 

ii. 3. 47, p. 389. 

i. 4 13, p. 177 ; ii. 2. 21, p. 300. 
«rgftlf|a?^Ii^iv. 4. 17, p. 765. 

ii. 2. 41, p. 326. 

^en^^twiac.iL 2. 37, p. 321. 

iii. 4 10, p. 622. 

i. 1. 2, p. 12 ; i. 1. 19, p. 43 ; i. 3. 
16. p. 126 ; i. 3. 34, p. 148 ; ii. 1. 4, 
p. 224 ; ii, 3. 29, p. 365 ; iii. 2. 5, p. -lOH ; 

iv. 3. 7, p. 735. 

9rW1iI,iii. 2. 8, p. 463. 

i. 3. 33, p. 143 ; ii. 3. 2, p. 331 ; 

iii. 3. 9, p. 520. 

siftdili. 1. 19, p. 43 i i, 2. 33, p. 101 ; 

i. 3. 16, p. 126. 
w|?4ig:^i. 4 2, p. 165. 
srifdtj^iv. 4. 12, p. 758. 

ii. 3. 5, p. 333. 

iii. 2. 28, p. 490. 

«Tr 

iii) 3. 27, p. .545. 
wi?iTf?f^*l,ii. 2. 34, p. 318. 

i. 1. 22, p. 48 ; i. 3. 41, p. 137. 
«rWTUI% i. 4 14, p. 180. 
srr«T% ii. 2. 24, p. 302. 
wre’ITsnei.iii. 3. 19, p. 536. 

WTOlflsTWjii. 3. 18, p. 354. 

iii. 3. 27, p. 545. 

iii. 2. 4 p. 457. 

WHR!l||5nH,iii. 4 3, p. 617. 

<n^rail.iii. 4 43, p. 662. 

iii. 4 44 p. 664 

»rrw i. 1. 29, p. 62 ; ii. 2. 34 P- 318 ; ii. 3. 
2a p. 365 ; iii. 3. 17, p. 533. 


1 »nMf.fdiaLiv. 4. 6, p, 752. 
j i. 4 26, p. 207. 

I iTlrtH: iii. 3. ,5.5, p. 598. 

i ^»l?imt):.i. 1. 6, p. 24 ; hi. 3. 16, p. 533. 

j srifUl ii. 3. 16, p. 350 ; iv. 1. 3, p. 682 ; 
i iv. 4. 3, p. 748. 

i vn?»ir^ ii. 1. 28. p. 260 ; iii. 2. 7, p, 461. 

I vrifHRl i. 2. 11, p. 77. 

1 vilfadifsdil: iv. 3. 4, p. 7.32. 

1 vr!?»lil,iii. 3. 41, p. .571. 

I Wife; i. 1. 2, p. 12 : i. 2. 21, p. 87 ; i. 3. 1, 
p. 103 : i. 3. 43, p. 160 ; ii. 2. 44 p. 328 ; 
j iii. 3. 40, p. 570 ; iii. 4. 27, p. 610. 

! soft?! iv. 1. 6, p. 0a5. 
ii- 3. 41, p. 381. 
i. 3. 31. p. 142. 
viwftglji ii. 4. 14, p. 408, 
iii- 4. 41. p. 660, 

sifttlftnn*!, iii. i*. 3-3, p. 5.5.5. 
vriEJilflR iii. 3. 1-5, p. 5:31. 

iii. 3. 12, p. -528. 

sqrR^q: i. 1. 12, p. 30. 
iii. 1- 14 P- 438. 

?Iigniqfl;i. 3. 3, p. 104 ; ii. 2. 1. p. 278. 

vrig«irPtf.>i i. 4. 1, p. 16.3. 
dfjd; ii. 3. 10, p. 340. 

Vfiqftl; iii. 1. 23, p. 447. 
vrm%s ii. 1, 1.3, p. 238. 
vfraWR iv. 1. 12, p. 69i. 

iv. 2. 8, p. 710. 
vnm?l: ii- 3. 48, p. 389. 

i. 2. 33, p. 101. 

?rwsi!113.ii- 4. 14, p. 408 ; hi. 3. 3i), p. 561 
i iv. 4 11, p. 7.58. 
i f!Iigmi?l.i. 4. 2.5, p. 206. 

I vffzjasRi. 3. 1, p. 103. 

iii. .3. 40, p. 569. 

iii. 2. 3a p. 501. 
dirloPR hi- 4. 45, p. 665. 
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